
THE PSALTER

Preface
Seven whole years have passed since the publication of my Commentar über
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,
Böttcher’s Neue Kritische Aehrenlese, issued by Mühlau 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, Böhl’s Zwölf
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 I have made no use
whatever of this letter. I 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, I 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 I 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 I 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 I
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 IÏabeÂ. The mode of
pronunciation AÏiÔaÂ (not IÏabaÂ), on the contrary, is the reproduction of the form
of the name HY, and the mode of pronunciation IÏawÌ of the form of the name
WHY, 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 H�E, and the corresponding name by which God calls Himself,
HYEHiJE, is authentic security for this ending. When it is further considered that
WiHiYA (whence wHYF) according to analogous contractions has grown out of HWEHiYA,



and not out of HWFHiYA, and that the Hebrew language exhibits no proof of any
transition from H�E to H� 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 �JahavaÝ� [in the first edition] was an innovation. We now
acknowledge the patristic IÏabeÂ, 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, Dörffling 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
PaÂnta wÎÂsper eÏn megaÂlwÄ tiniÃ kaiÃ koinwÌÄ tamieiÂwÄ thÌÄ biÂblwÄ twÌn yalmwÌn
teqhsauÂristai.

BASIL

§ 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. f1

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. f2

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 �YJYBN, 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 ThoÑra; 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 versaÑ, 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 HRWT and �YJYBN) has been entitled, in the most general way,
�YBWTK, — a title which, as the grandson of Ben-Sira renders it in his
prologue [to Ecclesiasticus], means simply taÃ aÏÂlla paÂtria bibliÂa, or taÃ loipaÃ
twÌn bibliÂwn, and nothing more. For if it were intended to mean writings,
written �DQH XWRB, — 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 �DQH XWRB would and ought to
stand with it.

§ 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 T�lPiti. 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 LLPTTW (1Sa. 2: 1). The title inscribed on
the Psalter is �YlIHIti (RPES�) for which �YlItI (apocopated YltI) is also



commonly used, as Hippolytus (ed. de Lagarde p. 188) testifies: EÎbraiÌoi
perieÂgrayan thÃn biÂblon SeÂfra qeleiÂm. f3

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 HLHT. 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 Ll�HI 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 �YLHT, and throughout calls the Psalter TWLHT RPS (e.g.,
on 2Sa. 22: 5). f4

In the Syriac it is styled kêtobo dêmazmuÑre, in the Koran zabuÑr (not as Golius
and Freytag point it, zubuÑr), which in the usage of the Arabic language
signifies nothing more than “writing” (synon. kitaÑb: vid., on 3: 1), but is
perhaps a corruption of mizmor from which a plural mezaÑmir is 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 mizmor−Ñm or
mizmoroth is found only in solitary instances as the name for the Psalms. In
Hellenistic Greek the corresponding word yalmoiÂ (from yaÂllein = Rm�ZI) is the
more common; the Psalm collection is called biÂbloj yalmwÌn (Luke 20:42,
Act. 1:20) or yalthÂrion, the name of the instrument (psanteÝr−Ñn in the Book of
Daniel) f5 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.

§ 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 JkFNI (1Ch. 24: 1-3), and the psalm-singer,
RR�M, is also as such called HZEXO (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 çloka springs from the çoka. 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 f6).

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 DWDL, —
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 �SJL
(Psalm 50, 78-83), of which the contents and spirit are chiefly prophetic, and
12 by the Levite family of singers, the XRQ�YNB (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 BTKM
(�TKM?) (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. f7

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 leiÌmma
xaÂritoj 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, f8

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, Hävernick, and Keil but also by Gesenius,
Hassler, Ewald, Thenius, Böttcher, 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. taÃ touÌ DauiÂd, 2 Macc. 2:13
f9) 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 R�YH RPS 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: wÎsauÂtwj deÃ kaiÃ IÏouÂdaj
taÃ deiskorpismeÂna diaÃ toÃn poÂlemon toÃn gegonoÂta hÎmiÌn eÏpisunhÂgage paÂnta,
kaiÃ eÏÂsti par� hÎmiÌn), 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 (HLWDGH TSNK) a share in the compilation of the canon, this
is not unfavourable to the supposition of Maccabean psalms, since this
sunagwghÂ megaÂlh 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 (YalthÂrion SalomwÌntoj
in distinction from the canonical Psalter of David) f10 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 à 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 AÏggaiÂou kaiÃ ZaxariÂou,
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.

§ 4. Origin of the Collection
The Psalter, as we now have it, consists of five books. f11

TouÌtoÂ se mhÃ pareÂlqoi, wç filoÂloge — says Hippolytus, whose words are
afterwards quoted by Epiphanius — oÎÂti kaiÃ toÃ yalthÂrion eiÏj peÂnte dieiÌlon
bibliÂa oiÎ EÎbraiÌoi, wÎÂste eiçnai kaiÃ auÏtoÃ aÏÂllon pentaÂteuxon. This accords with
the Midrash on Psa. 1: 1: Moses gave the Israelites the five books of the ThoÑra
and corresponding to these (�DGNK) David gave them the book of Psalms
which consists of five books (�YRPS H�MX WB �Y� �YLHT RPS). The
division of the Psalter into five parts makes it the copy and echo of the ThoÑra,
which it also resembles in this particular: that as in the ThoÑra 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. f12

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 �M�JFWi �M�JF coupled with W
(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 DWD TWLHT is
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 (��YH�TJ YXYPT�LJ) 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 �WL�BJ T�RP follows GWGMW GWG T�RP, 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. f13

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
ThoÑra; 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.

§ 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, aÏeiÃ proÃj toÃ
uÎyhloÂteron thÃn yuxhÃn uÎpertiqeiÃj, wÎj aÏÃn eÏpiÃ toÃ aÏkroÂtaton eÏfiÂkhtai twÌn
aÏgaqwÌn; f14 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. f15

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 YR�J; and
its close is formed by four psalms (Psalm 146-149) which begin and end with
HY�WLLH. 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. f16

There are in the Psalter 73 psalms bearing the inscription DWDL, 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 I 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 HRCB TWT� .

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 I have shown in my Symbolae, not from the caprice of an
editor, f17 almost exclusively call God �YHLJ, and beside this make use of such
compound names of God as TWJBC HWHY, TWJBC �YHLJ HWHY and the like)
are placed together without any intermixture of Jehovic psalms. In Psalm 1-41
the divine name HWHY predominates; it occurs 272 times and �YHLJ only 15
times, and for the most part under circumstances where HWHY 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 HWHY again becomes
prominent, with such exclusiveness, that in the Psalms of the Fourth and Fifth
books HWHY occurs 339 times (not 239 as in Symbolae p. 5), and �YHLJ 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
LYkIViMÁ (42-43, 44, 45, 52-55) and �TfKiMI (56-60) stand together among the
Elohim-psalms. In like manner we have in the last two books the T�L�ámAHA
RY�I (120-134) and, divided into groups, those beginning with wD�H (105-107)
and those beginning and ending with hYFwLLiHA (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.

§ 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. f18

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 ShebaÑ 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 wenashl−Ñcha mimeÈnnu abotheÑmo (Psa. 2: 3) or the dactylic aÈz
jedabbeÈr eleÑmo beappoÈ (Psa. 2: 5). The poetic discourse is freer in its
movement than the Syriac poetry with its constant ascending (_ _È) or
descending spondees (_È _); 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-attaÈ JahaweÈ lebadaÈd, in order then quietly to subside in the iambic:
labeÈtach toÑshibeÈni. f19

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. f20

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 versaÑ 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 prwÄdoÂj and eÏpwÄdoÂj. 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 X 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 I 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 f21 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 SoÑph pasuÑk, the placing of which
harmonizes with the accentuation first mentioned in the post-Talmudic tractate
Sofrim, f22 is by no means (as, since Köster, 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. f23

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, f24 that only a poem that consists of strophes of
equal length can be regarded as strophic, is refuted not only by the Syriac f25

but also by the post-biblical Jewish poetry. f26

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 Köster 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
Köchly’s in the older portions of Homer.

§ 7. Temple Music and Psalmody
The ThoÑra 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 (�YItÁLiCIMi or �YLICiLiCE f27) which served instead of wands for
beating time; the harps (�YLIBFNi) 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 XÁc�NALi used there,
were used at the practice of the pieces by the XÁc�NAMi appointed. In a Psalm
where HLFSE is appended (vid., on Psalm 3), the stringed instruments (which
HLFSE ��YgFHI 9:17 definitely expresses), and the instruments generally, are to
join in f28

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 (T�RCiCOXá) were blown exclusively by the priests to whom no part
was assigned in the singing (as probably also the horn RP�F� 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 �dFGiNE, 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 TWML�, comp. TWRR�M
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 (�HL 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 TWDWT,
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 (¥SENE)
which was joined with the morning Tam−Ñd: f29 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 (�YQRP), into which it was
divided when sung by the Levites, and the people bowed down and
worshipped. f30

The Levites standing upon the suggestus (�BFwd), — 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. f31

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, XBZMH YNPL



(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 �BRQH RY�
(i.e., the week-day psalm which concluded the morning sacrifice) was sung in
nine (or perhaps more correctly 3 f32) 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, LLHH TJ wJRiQF). 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 �YMYNH �YB (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. f33

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, JQRZ),
e.g., at the end of the second edition of Nägelsbach’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 �WMDQ ���bI) 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), f34 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. f35

Pethachja of Ratisbon, the Jewish traveller in the 12th century, when in
Bagdad, the ancient seat of the Geonim (�YNWJG), heard the Psalms sung in a
manner altogether peculiar; f36 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 TYNYM�H�L� that there were eight
different melodies (Arab. ÿl-håaÑn). And eight TYNYGN are also mentioned
elsewhere; f37 perhaps not without reference to those eight church-tones, which
are also found among the Armenians. f38

Moreover the two modes of using the accents in chanting, which are attested in
the ancient service-books, f39

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 ThoÑra; 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, f40 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 (koinhÂ) 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 f41 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, f42 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 �YLIgiNiJÁ aÏÂggeloi,
�YRIDiSAKiJÁ eÏceÂdrai, �YRIYQI kuÂrioj), 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 RWJ H�W� by Benzion Berkowitz
(Wilna, 1843).

The third most important translation of the Psalms is the Pesh−Ñto, 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 (�TNWMJ instead of �TNWMT), 83:12 (YMDBJW WMD§ dele eos
et perde eos instead of WMBYDN WMTY§), 139:16 (YLMG retributionem meam
instead of YMLG). In other errors he is influenced by the LXX, as 56: 9 (�DGNB
LXX eÏnwÂpioÂn sou instead of �DJNB), 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., WYHY HN� WYTW�RZ, LXX taÃ
eÏcoudenwÂmata auÏtwÌn eÏÂth eÏÂsontai), Psa. 110: 3 (populus tuus gloriosus, i.e.,
TwBDiNI �M� in the sense of HBYDN, Job. 30:15, nobility, rank, LXX metaÃ souÌ hÎ
aÏrxhÂ). 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
Pesh−Ñto 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 Pesh−Ñto and
the LXX, but also between the Pesh−Ñto and the Targum, that a not accidental
mutual relation exists, which becomes at once apparent in Psalm 1 (e.g., in the
translation of �YCL by YNQYMM and of TRWT by JSWMN) and hardly admits of
explanation by the use of the Christian Pesh−Ñto on the part of Jewish
Targumist. f43

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 HLS (including HLS �WYGH 9:17) he
leaves untranslated, and the division of verses he adopts is not the later
Masoretic. All these peculiarities make the Pesh−Ñto 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, f44 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 ThoÑra thus: EÏn kefalaiÂwÄ eÏÂktisen oÎ QeoÃj suÃn (TJ) toÃn ouÏranoÃn kaiÃ suÃn
(TJ) thÃn ghÌn. 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., RYBD
xrhmatisthÂrion, HLGM eiÏÂlhma, XTP aÏÂnoigma, BHR oÎÂrmhma, �MJ
pepisteumeÂnwj), 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 oÎÂtan uÎywqhÌÄ), but he moreover follows the
tradition (e.g., HLS aÏeiÂ, YD� iÎkanoÂj, �TKM touÌ tapeinoÂfronoj kaiÃ aÎplouÌ =
�TW �M) and also does not despise whatever the LXX may offer that is of any
worth (e.g., �YNMB eÏn xordaiÌj), 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 (LYPH ptwmatiÂzein, �YRH dromouÌn, LYKVH
eÏpisthmouÌn 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 hÏleimmeÂnou to
XristouÌ: 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 Aq. 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, Aq., Symm., LXX, Theod.), in the
Psalm and elsewhere a Quinta (E), Sexta (j), 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 f45 are unfortunately still scattered and uncollated.

Euthymius Zigadenus mentions beside the LXX, Aq., 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. f46

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 koinhÂ 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 f47 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 Würzburg (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 Pesh−Ñto, 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 Beiträge
zur ältesten Ausleg. u. Spracherklärung 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 (DWQYN) 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 touÌ sunieÂnai taÃj grafaÂj 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 uÎpoÂmnhma eiÏj touÃj
yalmouÂj (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. i.) 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 Mariam (�XRM) 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: proÃj MarkelliÌnon eiÏj thÃn eÎrmhneiÂan twÌn
yalmwÌn (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 Jörg
Spalatin from the Latin of Reuchlin into German (1516. 4to.). Of a similar kind
are the two books of Gregory of Nyssa eiÏj thÃn eÏpigrafhÃn twÌn yalmwÌn (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 aÏpistiÂa and kakiÂa. 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 f48) 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). f49

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 krateiÂtw twÌn pleioÂnwn hÎ yhÌfoj. f50

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
NikhÂtaj SerrwÌn, f51 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 SeiraiÂ, 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. f52

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
Würzburg (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 Schröter, 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 BW� RXW� (vid., Zunz, Vorträge, § 266 ff.), and the
Midrash-catenae entitled �WQLY, of which at present only YNW�M� �WQLY (by
Simeon Kara ha-Darshan) is known, and YRYKM �WQLY (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 f53 has been in part made known by
Bargès (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; f54 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
Arabic is only known to us from quotations, principally in Aben-Ezra. In later
commentaries, as those of Mose AlsheÑch (Venice 1601) and Joel Shoëb
(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 à 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 f55

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).f56

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) f57 and under the
influence of Melanthon f58 into Latin! The paraphrases of Helius Eoban Hesse
(of whom Martin Herz, 1860, has given a biographical sketch), f59

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 Wolfenbüttel) 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 freq.) 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 HWHY, 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 Rüdinger, 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),
f60 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 Rosenmüller’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 Rüdinger, 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 Rosenmüller, 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 DWDL, 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 Bücher, 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 Köster (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 Björk, 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 König, 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.



§ 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
DWD��B, 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 TYRXJ
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
conquer 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
HWHYL HT�W�Y (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 H�W�Y 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 DWD YDB�
Eze. 34:23 f., 37:24 f. and �KLM DWD 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 tuÂpoj touÌ meÂllontoj. All these psalms, not less than those of the first
class, may be quoted in the New Testament with the words iÎÂna plhrwqhÌÄ, 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 HWHY,
and HWHY 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 logikhÃ latreiÂa 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 stoixeiÌa touÌ koÂsmou 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 (�BRQ), not
so far as the offering is appointed for atonement (HRPK); 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 (RPKM), 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. f61

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, f62 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: ouÏdeÂpw
deÂdoto eÏlpiÃj aÏnastaÂsewj safhÂj, 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
SheoÑl (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. f63



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 noiì (according to its
unfolded meaning), or at least pneuÂmati. 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 eÏn twÌÄ prwÂtwÄ yalmwÌÄ, we see that
in early times Psalm chp. 1 was regarded as the prologue to the collection. The
reading eÏn twÌÄ yalmwÌÄ twÌÄ deuteÂrwÄ, 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: eÏn twÌÄ EÎbraiÔkwÌÄ
sunhmmeÂnoi, and just so Apollinaris:

EÏpigrafhÌj oÎ yalmoÃj euÎreÂqh diÂxa,
HÎnwmeÂnoj deÃ toiÌj par’ EÎbraiÂoij stiÂxoij.

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 YR�J Psa. 1: 1 and ends with YR�J 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 (H�RP JDX). 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 HGHY, in
the latter WGHY; in the former DBJT � �RDW, in the latter �RD WDBJTW ; in
the former YR�J 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 ToÑra. For the Psalter is the Yea and Amen in the form of hymns to the
word of God given in the ToÑra. Therefore it begins with a Psalm which
contrasts the lot of him who loves the ToÑra 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 ToÑra.
As the New Testament sermon on the Mount, as a sermon on the spiritualized
Law, begins with makaÂrioi, so the Old Testament Psalter, directed entirely to
the application of the Law to the inner life, begins with YR�J. The First book
of the Psalms begins with two YR�J Psa. 1: 1; 2:12, and closes with two YR�J
Psa. 40: 5; 41: 2. A number of Psalms begin with YR�J, Psalm 32, 41, 112,
119, 128; but we must not therefore suppose the existence of a special kind of
ashreÑ -psalms; for, e.g., Psalm 32 is a LYKVM, Psalm 112 a Hallelujah,
Psalm 128 a TWL�MH RY� .

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 �YCIL� 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. f64

Psa. 1: 1-3. The exclamatory YR��iJÁ, as also Psa. 32: 2; 40: 5, Pro. 8:34, has
Gaja (Metheg) by the Aleph, and in some Codd. even a second by �i, because it
is intended to be read ashêreÑ as an exception, on account of the significance of
the word (Baer, in Comm. ii. 495). It is the construct of the pluralet. �YRI�FJá
(from R�AJF, cogn.R�AYF, R�AkF, to be straight, right, well-ordered), and always in
the form YR��iJÁ, 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. �Y�I�FRi 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.; f65

�YJI«FXÁ (from the sing. J«FXÁ, instead of which J��XO is usually found) sinners,
aÎmartwloiÂ, who pass their lives in sin, especially coarse and manifest sin;
�YCIL� (from �wL, as TMI from TwM) 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
HCF�� (from �JAYF 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, ¥REdE mode of conduct, action, life; in reference to the third,
B��FM 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 bI
¥LÁHF, 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
�JI YkI (imo si, Ges. § 155, 2, 9): but (if) his delight is, = (substantival instead
of the verbal clause:) he delights (�PEX� cf. Arab. chfdå f. i. with the primary
notion of firmly adhering, vid., on Job. 40:17) in `H TRÁWT, the teaching of
Jahve, which is become Israel’s noÂmoj, 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.
HGEHiYE, what he is always striving to do; HGFHF 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 HYFHFWi, f66 in v. 3, the development of the YR�J 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 JAw�NF, according to Jalkut § 614, LwT�F
means firmly planted, so that no winds that may rage around it are able to
remove it from its place (WMWQMM WTJ �YZYZM �YJ). In �YIMÁ YG�LiPA, both �YIMÁ
and the plur. serve to give intensity to the figure; GLEpE (Arab. fal’g, from GLP 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 �t�IbI (Calvin: impii, licet praecoces
fructus ostentent, nihil tamen producunt nisi abortivum), but �YRipI is the first,
�t�IbI the second tone-word: the fruit which one expects from it, it yields
(equivalent to HVE�áYA it produces, elsewhere), and that at its appointed, proper
time (= �tDi�IbI, for T�� is = TDE�� or TDE�E, like TDERE, TDELE, from DJAWF), without
ever disappointing that hope in the course of the recurring seasons. The clause
L�bYI JLO wHL��FWi is the other half of the relative clause: and its foliage does not
fall off or wither (LB�NF like the synon. Arab. dÜbl, from the root LB).

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 LKOWi, 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 XÁL�CF, but not XÁYLICiHI. This Hiph. (from XLC, Arab. sålhå, 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 (�Y��RH, with the demonstrative art.) are the
opposite of a tree planted by the water-courses: they are �mOkA, like chaff (from
�wM 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 �k��LJA an inference is drawn from this moral characteristic of the
ungodly: just on account of their inner worthlessness and instability they do
not stand �pF�imIbÁ. 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 (�wQ to
continue to stand, like DMÁ�F Psa. 130: 3 to keep one’s self erect), nor sinners
�YQIYDICÁ TDA�ábÁ . The congregation (HDF�� = ÿiÔdah, from DJAWF, DJAYF) of the
righteous is the congregation of Jahve (`H TDA�á), 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: ouÏ gaÃr paÂntej oiÎ eÏc IÏsrahÃl, ouÎÌtoi IÏsrahÂl, 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, JAD��Y
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 DB�JtO,
perishes, because left to itself, — goes down to ��dBÁJá, loses itself, without
reaching the goal set before it, in darkest night. The way of the righteous only



is �L�F� ¥REdE, Psa. 139:24, a way that ends in eternal life. Psalm 112 which
begins with YR�J ends with the same fearful DBJT.

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 I set My King
Upon Zion, My holy hill.”

(THE DIVINE KING:)

2: 7 “I will speak concerning a decree!
Jahve saith unto me: Thou art My Son,

This day have I 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 YR�J, is now followed by a prophetic
Psalm, which closes with YR�J. 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 DWDL or HML�L 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 HT�W (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, oÎ XristoÂj and oÎ
uiÎoÃj touÌ qeouÌ, 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 oÎ uiÎoÃj touÌ
aÏnqrwÂpou 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
poimaiÂnwn taÃ eÏÂqnh eÏn rÎaÂbdwÄ sidhraÌÄ. 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 oÏrghÃ touÌ aÏgniÂou, 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. HmFLF followed by a praet. enquires
the ground of such lawlessness: wherefore have the peoples banded together so
tumultuously (Aquila: eÏqorubhÂqhsan)? and followed by a fut., the aim of this
ineffectual action: wherefore do they imagine emptiness? QYRI might be
adverbial and equivalent to QYRILF, but it is here, as in Psa. 4: 3, a governed
accusative; for HGFHF 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 QYR 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 HML. The fut.
describes what is going on at the present time: they set themselves in position,
they take up a defiant position (Bc�YATiHI 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: DSA�N (with DXÁYA as the exponent
of reciprocity) prop. to press close and firm upon one another, then (like Arab.
saÑwada, 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 �JA�N 71:10). The subjects �REJE�YK�LiMÁ and �YNIZi�R
(according to the Arabic razuna, to be weighty: the grave, dignitaries, semnoiÂ,
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 XÁY�IMF, XristoÂj,
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. eÑmoÝ instead of eÑheÈm 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 (T�RS��M = T�RS�JMO) to which the TJE, which is
significant in the poetical style, points, then to cast away the cords from them
(wnmEMI a nobis, this is the Palestinian mode of writing, whereas the Babylonians
said and wrote wNm�MI a nobis in distinction from wnmEMI 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 �YIMÁ�FbÁ B���Y : He is enthroned above them in unapproachable
majesty and ever-abiding glory; He is called YNFDOJá 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.).
�MLF also belongs, according to Psa. 59: 9; 37:13, to QXFViYI (QXV which is more
usual in the post-pentateuchal language = QXC). 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 ZJF, as in
Deu. 29:19, cf. ��F 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. LHAbF,
Arab. bhl, cogn. hLÁbF, 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. 5a is like a peal of thunder (cf. Isa. 10:33); �N�RXábÁ, 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 YNIJáWA 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 YNIJáWA He opposes His irresistible will to their vain
undertaking. It has been shown by Böttcher, that we must not translate “I have
anointed” (Targ., Symm.). ¥SANF, 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 GYcIHI, QYcIHI, 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 ¥YSINF the word for prince
cannot be compared with XÁY�IMF, but with BYCINi. f67



The Targum rightly inserts hYT�YNIMiw (et praefeci eum) after YTIYbIRÁ (unxi), for
the place of the anointing is not ��yCI�LJA. 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, H�FHYi, has Rebia magnum and, on
account of the compass of the full intonation of this accent, a Gaja by the
ShebaÑ (comp. YHILOJå Psa. 25: 2, �YHILOJå Psa. 68: 8, YNFDOJá Psa. 90: 1). f68

The construction of Rp�SI with LJE (as Psa. 69:27, comp. RMJ Gen. 20: 2,
Jer. 27:19, Rb�dI 2Ch. 32:19, �YDWH 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 QXO, i.e., an authentic, inviolable appointment, which
can neither be changed nor shaken. All the ancient versions, with the exception
of the Syriac, read HWHY�QX together. The line of the strophe becomes thereby
more symmetrical, but the expression loses in force. QXO�LJE 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: HTfJÁ yniK]f69, and that on
the definite day on which He has begotten or born him into this relationship of
son. The verb DLÁYF (with the changeable vowel i f70) unites in itself, like gennaÌn,
the ideas of begetting and bearing (LXX gegeÂnnhka, Aq. eÏÂtekon); what is
intended is an operation of divine power exalted above both, and indeed, since
it refers to a setting up (�SN) in the kingship, the begetting into a royal
existence, which takes place in and by the act of anointing (X�M). 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: HTfJÁ YBIJF,
Thou art my Father, Psa. 89:27, as Jahve can to him: HTfJÁ YNIbI, 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 LJÁ�i, 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 �YI�g, the eÏÂqnh, 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 �p�NI alternates �JARF (= �JARF frangere), fut. JAROTf; whereas the LXX (Syr.,
Jer.), which renders poimaneiÌj auÏtouÃj eÏn rÎaÂbdwÄ (as 1Co. 4:21) sidhraÌÄ, points
it ���RitI from H�FRF. The staff of iron, according to the Hebrew text the
instrument of punitive power, becomes thus with reference to �BE�� 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 HTfJAWi, kaiÃ nuÌn (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. �REJE Y��Pi�O 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. LYkIViHI signifies to show
intelligence or discernment; the Niph. RSA�N as a so-called Niph. tolerativum, to
let one’s self be chastened or instructed, like �JA�N Pro. 13:10, to allow one’s
self to be advised, �RFDiNI Eze. 14: 3, to allow one’s self to be sought, JCFMiNI to
allow one’s self to be found, 1Ch. 28: 9, and frequently. This general call to
reflection is followed, in v. 11, by a special exhortation in reference to Jahve,
and in v. 12, in reference to the Son. wDBi�I and wLYgI answer to each other: the
latter is not according to Hos. 10: 5 in the sense of wLYXI Psa. 96: 9, but, —
since “to shake with trembling” (Hitz.) is a tautology, and as an imperative
WLYG 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:
aÏgalliaÌsqe auÏtwÌÄ eÏn troÂmwÄ. Their rejoicing, in order that it may not run to the
excess of security and haughtiness, is to be blended with trembling (bI 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 RB, either RbO purity, chastity, discipline (LXX, Targ., Ital., Vulg.), or
RbÁ pure, unmixed (Aq., 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” (RbÁ like the Arabic birr
= RbI); Olshausen even thinks, there may be some mistake in RB, and Diestel
decides for WB instead of RB. But the context and the usage of the language
require osculamini filium. The Piel Qª�NI means to kiss, and never anything
else; and while RbO in Hebrew means purity and nothing more, and RbÁ as an
adverb, pure, cannot be supported, nothing is more natural here, after Jahve
has acknowledged His Anointed One as His Son, than that RbÁ (Pro. 31: 2,
even YRIbI = YNIbI) — which has nothing strange about it when found in solemn
discourse, and here helps one over the dissonance of �pE �b�  — should, in a
like absolute manner to QXO, 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. f72

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 (T�SXá) in princes, Psa. 118: 9; Psa. 146: 3, cannot be applied to
the Christ of God, the reference of �B to Him (Hengst.) cannot be regarded as
impossible. But since bI HSFXF 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 ¥REdE. This ¥REdE 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 �JAMikI 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 �JAMikI 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 YS��X connects �B, without a genitive relation, with itself as forming
together one notion, Ges. § 116, 1. HSX 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 LJE,
but always with bI. f73

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

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

3: 7 I 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 HMKX, and the other related to the history of
redemption from the standpoint of the HJWBN, 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
DWIDFLi R�MZiMI, a Psalm of David, the hymn which follows is marked as one
designed for musical accompaniment. Since RWMZM occurs exclusively in the
inscriptions of the Psalms, it is no doubt a technical expression coined by
David. RMÁZF (root �Z) 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
(Böttch., Ges.), for which the language has coined the word �g�NI (of like root
with �GANF). Moreover, the earliest passages in which HRFMiZI and Rm�ZI 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 Rm�ZI originally means, like yaÂllein, carpere (pulsare)
fides, such names of instruments as Arab. zemr the hautboy and zummaÑra the
pipe would not be formed. But Rm�ZI 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 Rm�ZI and RY�I as to play
and to sing. With bI of the instrument Rm�ZI denotes song with musical
accompaniment (like the Aethiopic RMZ instrumento canere) and HRFMiZI (Aram.
RMFZi) is sometimes, as in Amo. 5:23, absolutely: music. Accordingly R�MZiMI
signifies technically the music and RY�I the words. And therefore we translate
the former by “Psalm,” for oÎ yalmoÂj eÏstin — says Gregory of Nyssa — hÎ diaÃ
touÌ oÏrgaÂnou touÌ mousikouÌ melwdiÂa, wÏÄdhÃ deÃ hÎ diaÃ stoÂmatoj genomeÂnou touÌ
meÂlouj metaÃ rÎhmaÂtwn eÏkfwÂnhsij.

That Psalm ch. 3 is a hymn arranged for music is also manifest from the HLFSE
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 HLS have the
XÁc�NAMiLÁ which relates to the musical execution, with the exception of eight (32,
48, 50, 82, 83, 87, 89, 143) which, however, from the designation R�MZiMI are at
least manifestly designed for music. The Tephilla of Habbakuk, Psalm ch. 3,
the only portion of Scripture in which HLS occurs out of the Psalter, as an
exception has the XCNML at the end. Including the three HLS 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 = RªFHA HLF�iMÁLi BSO (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 HLF�F = HLFSF silere, according to
which it denotes a pause, or orders the singers to be silent while the music
strikes up, is inadmissible, because HLS in this sense is neither Hebrew nor
Aramaic and moreover in Hebrew itself the interchange of � with S (��YRi�I,
��YRiSI) is extremely rare. There is but one verbal stem with which HLFSE can be
combined, viz., LLÁSF or HLFSF (JLFSF). The primary notion of this verbal stem is
that of lifting up, from which, with reference to the derivatives �lFSU a ladder
and HlFSIMi in the signification an ascent, or steps, 2Ch. 9:11, comes the general
meaning for HLFSE, of a musical rise. When the tradition of the Mishna explains
the word as a synonym of XCÁNE 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 diaÂyalma of the LXX (adopted by Symm., Theod., and the
Syr.), that the musical meaning amounts to a strengthening of some kind or
other; for diaÂyalma signifies, according to its formation (-ma Ì -menon), not the
pause as Gregory of Nyssa defines it: hÎ metacuÃ thÌj yalmwÄdiÂaj genomeÂnh kataÃ
toÃ aÏqroÂon eÏphreÂmhsij proÃj uÎpodoxhÃn touÌ qeoÂqen eÏpikrinomeÂnou nohÂmatoj,
but either the interlude, especially of the stringed instruments, (like diauÂlion
[diauÂleion], according to Hesychius the interlude of the flutes between the
choruses), or an intensified playing (as diayaÂllein trigwÂnoij is found in a
fragment of the comedian Eupolis in Athenaeus of the strong play of triangular
harps). f74



According to the pointing of the word as we now have it, it ought apparently to
be regarded as a noun LSA with the ah of direction (synonymous with HWFg�, up!
Job. 22:29); for the omission of the Dagesh beside the ah of direction is not
without example (cf. 1Ki. 2:40 HTFgA which is the proper reading, instead of
HTfgA, and referred to by Ewald) and the �E, with Dag. forte implicitum, is usual
before liquids instead of �F, as hNFdEPA Gen. 28: 2, HRFHE Gen. 14:10 instead of
paddannah, harrah, as also HLFMERikA 1Sa. 25: 5 instead of HlFMIRikA. 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 XCÁNE. The word may originally have been pronounced HlFSA
(elevatio after the form HTfbÁ, HlFdA). The combination HLS ��YgFHI 9:17, in
which �WYGH refers to the playing of the stringed instruments (Psa. 92: 4) leads
one to infer that HLS 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 HLS
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 HMF, wbRÁ is accented on
the ultima (and also in Psa. 104:24); the accentuation of the perf. of verbs ��
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 �YbIRÁ implied in the predicate wbRÁ now becomes the subject
of participial predicates, which more minutely describe the continuing
condition of affairs. The Li of Y�IPiNALi signifies “in the direction of,” followed by
an address in Psa. 11: 1 (= “to”), or, as here and frequently (e.g., Gen. 21: 7)
followed by narration (= “of,” concerning). Y�IPiNALi instead of YLI implies that
the words of the adversaries pronounce a judgment upon his inmost life, or
upon his personal relationship to God. HTF�Fw�Yi is an intensive form for
H�Fw�Yi, 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 HLFYiLÁ prop. nuÂkta, then as
common Greek hÎ nuÂkta, nuÂxqa). 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 (DJAbI constr. of DJAbÁ = 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 JRFQiJE 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 JRFQiJE YLI�Q, Hitzig and Hupfeld regard YLI�Q as the
narrower subject-notion beside the more general one (as Psa. 44: 3; 69:11;
83:19): my voice — I 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,
YLI�Q 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. f75

To this cry, as YNIN��áyAWA as being a pure mood of sequence implies, succeeds the
answer, or, which better corresponds to the original meaning of HNF�F (comp.
Arab. ‘nn, to meet, stand opposite) reply; f76 and it comes from the place
whither it was directed: ��DiQF RHAM� . 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 HNF�FYJIWF: I shall go to sleep, or: I am going to sleep.
The 1 pers. fut. consec. which is indicated by the WF, 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,
Böttcher, 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: YNIK�MiSiYI HWHY . It is the result of the fact that Jahve supports him, and that
God’s hand is his pillow. f77

Because this loving, almighty hand is beneath his head (Son. 2: 6) he is
inaccessible and therefore also devoid of fear. TY�I (Tw�) carries its object in
itself: to take up one’s position, as in Isa. 22: 7, synon. HNFXF 28: 3 and �YVI
1Ki. 20:12, cf. eÏpitiqeÂnai tiniÂ. 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, HLS is wanting because the JRFYJI JLO (I will
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 HMFwQ 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 kåuÑmah it is accented kåumaÈh as Milra, in order (since the
reading YNDJ HMWQ is assumed) that the final aÝh 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). f78

Beside HWHY we have YHALOJå, with the suff. of appropriating faith. The cry for
help is then substantiated by YkI 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 LK) down to the present time. The verb HkFHI is construed with a double
accusative, as e.g., Iliad xvi. 597 toÃn meÃn aÏÂra GlauÌkoj sthÌqoj meÂson ouÏÂtase
douriÂ. 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 (RbÁ�I). 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: H�Fw�YiHA `HLÁ penes Jovam est
salus. H�Fw�Yi (from ��AYF, 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 Li of possession
lies the idea of the exclusiveness of the possession and of perfect freedom of
disposal. At Jahve’s free disposal stands H�Fw�yiHA, 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: ¦TEKFRiBI ¦miJA�LJA Upon Thy people by
Thy blessing! We may supply YHIti or JBOTf. 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 I 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 I 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,” �YRMJ �YBR . 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 Xc�NAMiLÁ (or XÁc�NAMiLÁ 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. XCNML 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 XÁc�NI 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 `H�TYb� TKEJLEMi�LJA XÁc�NA
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 HKFJLFmibÁ �YVI�OHF ��FbF �YDIROHA in
1Ki. 5:30 are described by the chronicler (2Ch. 2: 1) as �HEYL��á �YXIciNAMi . In
connection with the repair of the Temple under Josiah we read that Levites
were appointed XÁc�NALi (2Ch. 34:12), namely HKFJLFMi HV��O LKOLi (v. 13), instead
of which we find it said in Psa. 2:17 DYBI�áHALi, to keep the people at their work.
The primary notion of XCN 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, XÁc�NAMi 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. XÁc�NAMi est dux cantus  — Luther says in one place
— quem nos dicimus den Kappellenmeister [the band-master], qui orditur et
gubernat cantum, eÏÂcarxoj (Opp. lat. xvii. 134 ed. Erl.). But 1st, even the
Psalms of Asaph have this XCNML at the beginning, and he was himself a
director of the Temple-music, and in fact the chief-director (�JROHF)
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 JAYMI�iHALi, to sound aloud; eight other musicians of
high rank the nablas and six others the citherns XÁc�NALi. 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 XÁc�NAMi is not the director of the Temple-music but in
general the master of song, and XCNML 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: JXFbF�ALi “to be sung liturgically,” and the
LXX: eiÏj toÃ teÂloj, if this signifies “to the execution” and does not on the
contrary ascribe an eschatological meaning to the Psalm. f79

The T�NYGINibI 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 bI XÁc�NI is not a phrase that can be supported, and
HNFYGINi does not mean a piece of music. The Piel, �g�NI, complete with DYFbI,
signifies to touch the strings (cogn. �GN), to play a stringed instrument. Whence
comes T�NYGINi (Psa. 77: 7, Isa. 38:20) which is almost always used as a
pluralet.: the play of the stringed instruments, and the superscribed T�NYGINibI
Psalm ch. 4, 6, 54, 55, 67, 76: with an accompaniment of the stringed
instruments; and B 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 TWNYGNB XCNML preceding DWDL
RWMZM 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 QDECE YH�LOJå, 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 YlI TfBiXÁRiHI
RcFbÁ 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. TBXRH is not precative (Böttch.), 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 X, Arab. hå, of BXR, root XR (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 YlI 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 �DFJF YN�bI, men who are lost in the multitude, �YJI
YN�bI 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 (HME�DJA 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 HME�DJA (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 QYRI, that
which is empty — the proper name for their high rank is hollow appearance —
how long will ye pursue after BZFkF, 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 YDI�Bki, 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 W of w�Diw is, as in
2Ki. 4:41, the W of sequence: so know then. The Hiph. HLFPiHI (from HLFpF =
JLFpF, cogn. LLÁpF, 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 (RXÁbF), but the remarkable selection to a
remarkable position of honour (LXX, Vulg. mirificavit, Windberg translation
of the Psalms gewunderlichet). �L belongs to the verb, as in 135: 4, and the
principal accent lies on DYSIXF: he whom Jahve Himself, not men, has thus



remarkably distinguished is a DYSIXF, a pious man, i.e., either, like the Syriac
JDFYSIXá = JMFYXIRi: 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 �YLIpF,
�YRIpF, and the like: a lover of God, from DSAXF (root SX Arab. hås, stringere,
whence håassa to curry, mahåassa a curry-comb) prop. to feel one’s self drawn,
i.e., strongly affected (comp. håiss is mental impression), in Hebrew, of a strong
ardent affection. As a DYSX 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: oÏrgiÂzesqe kaiÃ mhÃ aÎmartaÂnete (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 (�MÁdF
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 QDECE�YX�BiZI. 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 `H�LJE wX�iBIw. The verb X�AbF
is construed with LJE 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 btåhå, expandere, has preserved the primary notion of the word,
a notion which, as in the synon. Arab. bstå, 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 X�AbF (like the Arab. inbasatåa to be cheerful, fearless, bold, lit., expanded
[cf. BHR 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 (wNYL�JA�HSANi) f80 the light
of Thy countenance. The form of the petition reminds one of the priestly
benediction in Numbers 6. There it is: WYNFpF `H RJ�YF in the second portion, in
the third WYNFpF `H JvFYI, here these two wishes are blended into one prayer; and
moreover in HSFNi there is an allusion to SN� a banner, for the imper. of JVFNF, the
regular form of which is JVF, will also admit of the form JVFNi (Psa. 10:12), but
the mode of writing HSFNi (without example elsewhere, for HsFNI Job. 4: 2
signifies “to be attempted”) is only explained by the mingling of the verbs JVFNF
and SSANF, Arab. nsåså, extollere (Psa. 60: 6); YsINI `H (cf. Psa. 60: 6) is, moreover,
a primeval word of the ToÑra (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 wbRF ���FRYTIWi �NFGFdi T��M� . The expression is as concise
as possible: (1) gaudium prae equivalent to gaudium magnum prae - majus
quam; then (2) T��M� 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 T�� TXÁMivIMI ;
(3) R�EJá is omitted after T�� according to Ges. § 123, 3, for TJA 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
raÝbbu 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. wdXiYA (lit., in its unions =
collectively, Olshausen, § 135, c, like �lkU altogether, �t�IbI 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 (��AYJIWi in a likewise cohortative sense = HNF�FYJIWi). His God makes him
to dwell in seclusion free of care. DDFBFLi is a first definition of condition, and
X�ABELF a second. The former is not, after Deu. 32:12, equivalent to ¦diBÁLi, an
addition which would be without any implied antithesis and consequently
meaningless. One must therefore, as is indeed required by the situation,
understand DDFBÁLi 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, DDFbF, in which he is, is security, X�AbE, 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 I 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 HTfJÁ�YkI (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 T�LYXIniHA�LJE is certainly not a motto indicative of its contents
(LXX, Vulg., Luther, Hengstenberg). As such it would stand after R�MZiMI.
Whatever is connected with XCNML, always has reference to the music. If
TWLYXN came from LXÁNF 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. nahål); and TWLYXN 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 T�LYXINi equivalent to T�lXINi (excavatae) and this a special name for the
flutes (�YLIYLIXá)? The use of the flute in the service of the sanctuary is attested
by Isa. 30:29, cf. 1Sa. 10: 5, 1Ki. 1:40. f81

The praep. LJE was, then, more appropriate than LJA; 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. �YRIMFJá is the plur. of RMEJO (RMEJ�), one of the
words peculiar to the poetic prophetical style. The denominative �YZIJåHE (like
audire = aus, ouçj, dare) belongs more to poetry than prose. GYGIHF (like BYBIJF)
or GYGIHá (like RYXIMi) occurs only in two Psalms DWDL, viz., here and 34: 4. It is
derived from GGAHF = HGFHF (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. Y�IWi�A from �WA�E, to be distinguished from
Y�Iwi�A (inf. Pi.) 28: 2; 31:23, is one word with the Aram. XWC, Aethiop. �wC (to
call). On BY�iQiHI used of intent listening, vid., 10:17. The invocation YHFLOJW�
YkILiMÁ, 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, RQEbO (as in Psa. 65:18 for RQEbObÁ,
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
¥RÁ�F 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 ¥RO�åJE is YTIlFPiti. As the priests, with the early morning, lay the wood and
pieces of the sacrifices of the Tam−Ñd upon the altar, so he brings his prayer
before God as a spiritual sacrifice and looks out for an answer (HpFCI 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
�P�XF (coming from the primitive signification of adhering firmly which is still
preserved in Arab. chfdå, fut. i.) is in the sing. always (Psa. 34:13; 35:27) joined
with the accusative. �RF is conceived as a person, for although Rwg may have a
material object, it cannot well have a material subject. ¦RiGUYi is used for brevity
of expression instead of ¦mi�I RwGYF (Ges. § 121, 4). The verb Rwg (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. �YLILá�H part. Kal = hoÝlélim, or
even Poal = hoÑlélim (= µyRÁRá�� ni sa,ereh hcihw ot gnidrocca,elur eht nO=),f81a

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 (DGENELi as in
Psa. 101: 7 manifest before any one, from DGANF to come forward, be visible far
off, be distinctly visible). �WEJF YL��áPO are those who work (oiÎ eÏrgazoÂmenoi
Mat. 7:23) iniquity; �WEJF breath (aÏÂnemoj) 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 BZAKF YR�BidO, YR�BidO
is the usual form in combination when the plur. is used, instead of YR�bIDAMi. It is
the same in Psa. 58: 4. The style of expression is also Davidic in other
respects, viz., HMFRiMIw �YMIdF �YJI as in Psa. 55:24, and Db�JI as in Psa. 9: 6, cf.
21:11. B��tI (in Amos, Amo. 6: 8 BJ�T�) appears to be a secondary formation
from Bw�, like BJÁTf to desire, from HBFJF, and therefore to be of a cognate root
with the Aram. By�JA 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 (eiÏÂsodon, for J�b 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. f82

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 LHEJO 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 `H TYB or LKYH or `H
�K�M or �DQM or �DQ. 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



TYB and `H LKYH, since it may be objected that it was really more of a temple
than a tabernacle, f83 although in the same book, ch. 2:22 it is called D���M
LHEJO, 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 `H TYB 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 `H TYB ? It is only
when LHEJO and TYIbÁ 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 (beÑt) 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. f84

If a dwelling-house is frequently called LHJ, then a tent that any one dwells in
may the more naturally be called his TYIbÁ. 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 TYB (Gen. 27:15). Moreover, LKFYH� (from
LKAYF = Lwk to hold, capacem esse), although it signifies a palace does not
necessarily signify one of stone, for the heavens are also called Jahve’s LKFYH�,
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 LKFYH�, and
once, 1Ki. 6: 3, TYIbÁHA LKAYH� . 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 LKYH 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 �YHILOJå TYb� (Gen. 28:17).

Into this tabernacle of God, i.e., into its front court, will David enter (J�b with
acc. as in Psa. 66:13) this morning, there will he prostrate himself in worship,
proskuneiÌn (HWFXátÁ�iHI) reflexive of the Pilel HWAXá�A, Ges. § 75, rem. 18),
towards (LJE as in Psa. 28: 2, 1Ki. 8:29, 35, cf. Li Psa. 99: 5, 9) Jahve’s �DEQO
LKAYH�, i.e., the RYBIdi, 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



deÂhsij, 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 HQFDFCi. 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 QYDC, 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 QYDC (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 YRFRá��
�JAMÁLi, 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. RR��� is equivalent to RR���Mi (Aquila eÏfodeuÂwn, Jerome
insidiator) from the Pilel RR��� 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. R�FYF signifies both the straightness of a line
and the evenness of a surface. The fut. of the Hiph. RY�IYH� is RY�IYIYA in
Pro. 4:25, and accordingly the Ker−Ñ substitutes for the imper. R�A�H the
corresponding form R�AYiHA, just as in Isa. 45: 2 it removes the Hiphil form
R�I�J (cf. Gen. 8:17 JCWH Keri JC�YiHA), without any grammatical, but
certainly not without some traditional ground.

YkI in v. 10 is closely connected with YRRW� ��ML : on account of my way-
layers, for the following are their characteristics. �YJ� is separated by wHYPibI (=
WYPibI Psa. 62: 5) from HN�FKNi the word it governs; this was the more easily
possible as the usage of the language almost entirely lost sight of the fact that
�YJ� is the construct of �YIJÁ, 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 WHYPB has a distributive meaning: in ore unuiscujusque eorum.
Hence the sing. at once passes over into the plur.: T�wHA �bFRiQI their inward
part, i.e., that towards which it goes forth and in which it has its rise (vid.,
49:12) is TWWH corruption, from HwAHA which comes from HWFHF = Arab. hawaÑ, to
yawn, gape, xaiÂnein, 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 HwFHA looks as though it only
differed from HwFJÁ 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 TWWH) 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, QYLIXåHE 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 ��AJF or ���JF unites in itself the three closely allied
meanings of becoming guilty (e.g., Lev. 5:19), of a feeling of guilt
(Lev. 5: 4 f.), and of expiation (Psa. 34:22 f.); just as the verbal adj. ���JF also
signifies both liable to punishment and expiating, and the substantive ��FJF
both the guilt to be expiated and the expiation. The Hiph. �Y�IJåHE 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
�YHILOJå, perhaps not altogether unintentionally as being God the Judge. The �MI
of �HEYT��C�ámOMI (with Gaja by the �MI 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
�MI in the sense of “down from, away,” a sense which the parallel �MX�YdIHA
thrust them away (cf. wXdO from HXFdF 36:13), presupposes. The B of BRObI is to
be understood according to Joh. 8:21, 24 “ye shall die eÏn taiÌj aÎmartiÂaij
uÎmwÌn“. 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 ¥BF wRMF YkI . The tone of wRMF, for a well-known reason (cf. e.g.,
Psa. 37:40; 64:11; 72:17) has retreated to the penult. HRFMF, root RM, prop. to be



or hold one’s self stiff towards any one, compare Arab. maÑrr, tmaÑrr, to press
and stiffen against one another in wrestling, Arab. maÑraÑ, tmaÑraÑ, 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 ¥BF (the pausal form by Pazer), its fall is
wNn�RY �LW�L ; then the rise begins anew in the second half, extending to �B
which ought likewise to be pointed ¥BF, and ¦ME�i YBHJ is its fall. �MYL��F
¥S�TFWi (from ¥S�H� Hiph. of ¥KASF 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 wNniRÁYi, but the Wi must also
be removed, and yet there is nothing to characterise WMYL� �ST as being
virtually a subject. On the other hand it does not harmonise with the other
consecutive futures. It must therefore, like wLpiYI, 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 HTfJÁ�YkI
from a fact of universal experience which is the sum of all His historical self-
attestations. �MYL��F is used instead of �HEYL��á as a graver form of expression,
just like �MX�YdIHA for �X�YdIHA as an indignant one. The form wCLi�iYAWi (Ges. § §
63, 3) is chosen instead of the wCLIJAYA found in Psa. 25: 2; 68: 4, in order to
assist the rhythm. The futt. are continuative. wnRE�i�itÁ, 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 HnFCI (from �NACF Arab.
såaÑn, med. Waw, Aethiop. �WC to hedge round, guard) is a shield of a largest
dimensions; larger than �G�MF 1Ki. 10:16 f. (cf. 1Sa. 17: 7, where Goliath has his
HnFCI borne by a shield-bearer). HnFcIkA “like a shield” is equivalent to: as with a
shield (Ges. § 118, 3, rem.). The name of God, HWHY, 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 HWHY HTJ�YK
here as it does elsewhere (Psa. 4: 9; 12: 8). ��CRF 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 I 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 SheoÑl who can give Thee thanks?

6: 7 I am exhausted with my groaning,
Every night make I 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
uÎpeÃr thÌj oÏgdoÂhj, and the Fathers associate with it the thought of the octave of
eternal happiness, hÎ oÏgdoÂh eÏkeiÂnh, as Gregory of Nyssa says, hÎÂtiÂj eÏstin oÎ
eÏfechÌj aiÏwÂn. But there is no doubt whatever that TYNIYMIªiHA�LJA 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 T�MLF�á�LJA, and with
citherns TYNIYMIªiHA�LJA. If T�MLF�á denotes maidens = maidens’ voices i.e.,
soprano, then, as it seems, TYNIYMIªiHA is a designation of the bass, and
TYNYM�H�L� equivalent to all’ ottava bassa. The fact that Psalm 46, which is
accompanied by the direction TWML��L�, 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 ]. ¦piJÁbI and ¦TiMFXábÁ stand in
the middle, between LJÁ 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 f85 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 YNIn�XF 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. LLÁMiJ 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 �NF�áRÁ, �NFJá�A, with the passive pointing. The
formation LLMJ (from LMJ Arab. aml, with the primary meaning to stretch
out lengthwise) is analogous to the IX and XI forms of the Arabic verb which
serve especially to express colours and defects (Caspari § 59). The two words



YNIJF LLÁMiJU 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 aÝni; and accordingly the adj. LLFMiJU is
shortened to LLÁMiJU (cf. �dAMiDAJá, ¥PAKiPAHá, SMÁRiMI, and the like) — a
contraction which proves that LLMJ is not treated as part. Pul. (= LLFMiJUMi), for
its characteristic aÝ 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 LHABiNI which (from the radical notion “to let
go,” cogn. hLÁbF) 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. f86

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 HTJ it is written TJ, which the Ker−Ñ
says is to be read HtÁJÁ, while in three passages (Num. 11:15, Deu. 5:24,
Eze. 28:14) tiJÁ is admitted as masc.

Psa. 6: 5-8. God has turned away from him, hence the prayer HBFw�, viz.,
YLÁJ�. The tone of HBFw� is on the ult., because it is assumed to be read YNFDOJá
HBFw� . The ultima accentuation is intended to secure its distinct pronunciation
to the final syllable of HBW�, 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 (�l�XI from �LX, which is transitive in
Hebr. and Aram., to free, expedire, exuere, Arab. chalasåa, 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. RKEZ�, as frequently RYkIZiHI, is used of remembering one
with reverence and honour; HD�FH (from HDFWF) has the dat. honoris after it.
L�J�i, v. 6b, aÎÂÄdhj (Rev. 20:13), alternates with TWEMF. Such is the name of the
grave, the yawning abyss, into which everything mortal descends (from LJÁ�F =
Lw� Arab. saÑl, to be loose, relaxed, to hang down, sink down: a sinking in, that
which is sunken in, f87



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. f88

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 (bI as in Psa. 69: 4) groaning, and bedews his couch every night with a
river of tears. Just as the Hiph. HXFViHI signifies to cause to swim from HXFVF to
swim, so the Hiph. HSFMiHI signifies to dissolve, cause to melt, from HSFMF
(cogn. SSAMF) to melt. H�FMidI, in Arabic a nom. unit. a tear, is in Hebrew a flood
of tears.

In v. 8 YNIY�� 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 ����F appears to be a denominative from ��F:
to be moth-eaten. f89

The signification senescere for the verb QT��F is more certain. The closing
words YRFRá�C�LKFbI (cf. Num. 10: 9 RR�cOHA RcAHA the oppressing oppressor,
from the root RC Arab. sår, to press, squeeze, and especially to bind together,
constringere, coartare f90), in which the writer indicates, partially at least, the
cause of his grief (SJAkA, in Job. 18: 7 �JAkA), 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 �MÁ�F
expresses the fact and XQFYI 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 ��b, Syr. behet, Chald. THIbI,
TH�bI, 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 § and t, T) with Arab. baÑt, 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 ��b (= �WbF as Arab. baÑta = 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, sugxeiÌsqai, sugxuÂnesqai. wLHábFYIWi points back to vv. 2, 3: the lot at
which the malicious have rejoiced, shall come upon themselves. As is implied
in w�BOY� wB�UYF, 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, jashuÑbu jeboÑshu
raÝgaÿ, 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 W�BY in its
letters and sound is the reverse of WB�Y! 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 I 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. f91

The inscription runs: Shiggajon of David, which he sang to Jahve on account
of the sayings of Cush a Benjamite. YR�BidI�LJA is intentionally chosen instead
of LJA which has other functions in these superscriptions. Although RBÁdi and
YR�BidI can mean a thing, business, affairs (Exo. 22: 8, 1Sa. 10: 2, and freq.) and
YR�BidI�LJA “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).” CuÑsh (LXX falsely XousiÂ = Y�Iwk; 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 YNIYMIYi��bE (as in 1Sa. 9: 1, 21, cf. YNIYMIYi��YJI 2Sa. 20: 1)
describes him as “a Benjamite” and does not assume any knowledge of him, as
would be the case if it were YNIYMIYiNibIHA, or rather (in accordance with biblical
usage) YNIYMIYiHA��bE. And this accords with the actual fact, for there is no
mention of him elsewhere in Scripture history. The statement `WGW YRBD�L� is
hardly from David’s hand, but written by some one else, whether from
tradition or from the �YMYH YRBD of David, where this Psalm may have been
interwoven with the history of its occasion. Whereas there is nothing against
our regarding DWIDFLi ��YgF�I, or at least �WYG�, as a note appended by David
himself.

Since ��YgF�I (after the form ��YzFXI a vision) belongs to the same class as
superscribed appellations like R�MZiMI and LYkIViMÁ, and the Tephilla of
Habakkuk, Hab. 3: 1 (vid., my Commentary), has the addition T�NYOGi�I�LJA,
�WYG� 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 HGF�F
means to go astray, wander, reel, and is cognate with �GA�F (whence comes
���gF�I madness, a word formed in the same manner) �WYG� 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 T�NYOGi�I dithyrambic rhythms, variously and violently
mixed together. Thus Ewald and Rödiger 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 YtIYSIXF ¦bI (as in
Psa. 141: 8), this holy captatio benevolentiae, David also begins in Psa. 11: 1;
16: 1; 31: 2, cf. 71: 1. The perf. is inchoative: in Thee have I 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 �RÁ�F from the primary
signification carpere (which corresponds still more exactly to �RX) means
both to tear off and to tear in pieces (whence HPFR��i that which is torn in
pieces); and QRÁpF 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 TJZO points to the substance of those
slanderous sayings of the Benjamite. With YpFKAbI LWE�F��YE��JI one may
compare David’s words to Saul H�FRF YDIYFbI �YJ� 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. YMILi�O (Targ. YMILF�i L��BiLI) is the name he gives
(with reference to Saul) to him who stands on a peaceful, friendly footing with
him, cf. the adject. ��L�F, Psa. 55:21, and ��L�F �YJI, 41:10. The verb LMÁgF,
cogn. RMÁgF, signifies originally to finish, complete, (root �G, �K, cf. HMFYkI to
be or to make full, to gather into a heap). One says B�� LMÁgF and �RÁ LMÁgF, and
also without a material object YLÁ�F LMÁgF or YNILÁMFgi benefecit or malefecit mihi.
But we join YtILiMÁgF with �RF according to the Targum and contrary to the
accentuation, and not with YMILi�O (Olsh., Böttch., Hitz.), although �L��O beside
�l��AMi, as e.g., RB�dO beside Rb�DAMi might mean “requiting.” The poet would
then have written: �RF YLIMigO YtIMilÁ�I �JI 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 �l�XI
which is usual elsewhere: but rather I rescued... (Louis de Dieu, Ewald § 345,
a, and Hupfeld). Why cannot �l�XI 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 HCFYLIXá,
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.
�QFYR� belongs to YRIRá�C, like Psa. 25: 3; 69: 5.

In the apodosis, v. 6, the fut. Kal of �DARF is made into three syllables, in a way
altogether without example, since, by first making the ShebaÑ audible, from
�dORiYI it is become �DORáYI (like QXÁCáYI Gen. 21: 6, ¥LÁHátI Psa. 73: 9, Exo. 9:23,
H�FMæ�I 39:13), and this is then sharpened by an euphonic Dag. forte. f92

Other ways of explaining it, as that by Cahjúg = �DRTY, or by Kimchi as a
mixed form from Kal and Piel, f93 have been already refuted by Baer, Thorath
Emeth, p. 33. This dactylic jussive form of Kal is followed by the regular
jussives of Hiph. Gv�YA and �kE�iYA. 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 Y�IPiNA and YyFXÁ, YDI�Bki 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 YDWBK 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. RPF�F YN�Ki�O, 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 HMFwQ (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 JV�nFHI 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. T�RBiJA is a shorter form of the construct (instead of T�RBi�E
Job. 40:11, cf. 21:31) of HRFBi�E which describes the anger as running over,
breaking forth from within and passing over into words and deeds (cf. Arab.
Arab. fsÔsÔ, used of water: it overflows the dam, of wrath: it breaks forth). It is
contrary to the usage of the language to make �pF�iMI the object to HRFw� in
opposition to the accents, and it is unnatural to regard it as the accus. of
direction = �P�mLÁ (Psa. 35:23), as Hitzig does. The accents rightly unite YLÁJ�
HRFw� : awake (stir thyself) for me i.e., to help me (YLÁJ� like YTIJRFQiLI,
Psa. 59: 5). The view, that TFYwICI is then precative and equivalent to Hw�CÁ:
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 TFYwICIWi 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 HBFw� (cf. on the other hand Psa. 21:14) which is not
suited to it; ��RmFLÁ BW� 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 (YNI��Pi�F 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. YLÁ�F is to be closely connected with
YmItU, just as one says YLÁ�F Y�IPiNA (Psychol. S. 152 [tr. p. 180]). That which the
individual as ego, distinguishes from itself as being in it, as subject, it denotes
by YLÁ�F. In explaining it elliptically: “come upon me” (Ew., Olsh., Hupf.) this



psychologically intelligible usage of the language is not recognised. On �tO
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 (RMÁgF 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 �N��KTiw 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. �X�BOw is the beginning of a circumstantial clause,
introduced by W, 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 kardiognwÂsthj, which is repeated in Jer. 11:20; 20:12, Rev. 2:23. In
the thesis the adjective is used with �YHILOJå 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 �YHILOJE�LJA YnIGIMF, my shield doth God carry; Li
(Psa. 89:19) would signify: He has it, it (my shield) belongs to Him, LJA
(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). �YdICÁ 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 �JAZA beforehand in



order to strike a wholesome terror into them. The subject of the conditional
clause Bw�YF JLO��JI 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” (Böttch., Ew., Hupf.) Bw�YF, which
would moreover stand close by ���LiYI (cf. e.g., Gen. 30:31), is meaningless;
and the JLO��JI 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. �N��k of the
making ready, and �YKIH� of the aiming, are used alternately. �L, referring to the
sinner, stands first by way of emphasis as in Gen. 49:10, 1Sa. 2: 3, and is
equivalent to WYLFJ�, Eze. 4: 3. “Burning” arrows are fire-arrows (�YqIZI, T�QYZI,
malleoli); and God’s fire-arrows are the lightnings sent forth by Him, 18:15,
Zec. 9:14. The fut. L�FPiYI 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 HDFHF and
DLÁYF (DYLI�H, Lb�XI, LYXI), �RÁZF and RCÁQF, 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
Lb�XI signifies, as in Son. 8: 5, wÏdiÂnein, not: to conceive (Hitz.). The Arab.
håabila (synonym of håamala) 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, �WEJF, 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) LMÁ�F, and bear
RQE�E. The former signifies trouble, molestia, just as ponhriÂa signifies that



which makes poÂnon; 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 �WEJF
instead of RQE�E 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 LpOyIWA is, for instance, like v. 13b, 16: 9; 29:10. The attributive
L�FPiYI is virtually a genitive to TXÁ�A, 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, LMF�F, prepared for others returns upon
his own head (��JRObI, clinging to it, just as ��JRO�LJA signifies descending
and resting upon it), and the violence, SMFXF, done to others, being turned back
by the Judge who dwells above (Mic. 1:12), descends upon his own pate
(�DQfDiQF with oÔ by 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 (��YLi�E 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 I 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 giÂggraj, and also an Egyptian flute and a Doric lyre. All the
Psalms bearing the inscription TYtIgIHA�LJA (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 c
(Thou whose majesty...) to the first strophe. But R�EJá is not rightly adapted to
begin a strophe; the poet, we think, would in this case have written WDWH HNT
R�J HTJ .

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 (wNYN�DOJá, like
YNFDOJá from �YNIDOJá 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 ��� of God is the impress (cognate Arabic wasm, a sign,
Greek shÌma) 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). f94

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 RYdIJÁ amplum et gloriosum, everywhere through
out the earth, even if it were entirely without any echo. The clause with R�EJá
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 R�J 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 HNFti as a contraction of HNFTiNF, like HTftÁ 2Sa. 22:41, =
HTfTANF, as Ammonius and others, and last of all Böhl, 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 Z�O �TANF, Psa. 68:34, and D�BkF �TANF,
Jer. 13:16, can be compared with this D�H �TANF, still the phrase LJA D�H �TANF
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
HNFti, although it is always the form of the imper. elsewhere, as infin., just as
HDFRi occurs once in Gen. 46: 3 as infin. (like the Arab. riÔda a giving to drink,
liÔda a bringing forth — forms to which HDFL� and the like in Hebrew certainly
more exactly correspond).

¦Di�H HNFti signifies the setting of Thy glory (prop. toÃ tiqeÂnai thÃn doÂcan sou)
just like `H�TJE H�Fd� the knowledge of Jahve, and Oba. 1: 5, ¦nEQI �YVI,
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: dejabt (TBHYD) shubhoch ‘al shemajo, and
Symmachus: oÎÃj eÏÂtacaj toÃn eÏÂpainoÂn sou uÎperaÂnw twÌn ouÏranwÌn. This use of the
nomen verbale and the genitival relation of R�EJá to ¦Di�H HNFti, 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 ¦Di�HHA �tÁ (whose extending of glory over the heavens). This,
moreover, goes beyond the limits of the language, which is only acquainted
with �tÁ as the name of an animal. All difficulty would vanish if one might,
with Hupfeld, read HTfTANF. But HNT has not the slightest appearance of being a
corruption of HTTN. It might be more readily supposed that HNFti is an
erroneous pointing for HNFTf (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 HnFtU:
Thou whose glory is praised (pass. of the HnFtI in Jud. 5:11; 11:40, which
belongs to the dialect of Northern Palestine), instead of which one would more
readily expect HnETUYi. The verbal notion, which is tacitly implied in Psa. 113: 4;



148:13, would then be expressed here. But perhaps the author wrote �DWH
HNti instead of ¥D�H TfTANF, because he wishes to describe the setting out of the
heavens with divine splendour f95 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. LL��� (= LL���Mi), or
LL�F� is a child that is more mature and capable of spontaneous action, from
LL��� (Poel of LLÁ�F ludere), f96 according to 1Sa. 22:19; 15: 3, distinct from
QN��Y, 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 Z�O. The LXX translates it the
utterance of praise, aiçnon; and Z�O 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, Z�O as Z��MF
(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 (TYbI�iHI 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 YkI 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
¦YME�F), the heavens with their boundless spaces (an idea which lies in the plur.



�YIMÁ�F) extending beyond the reach of mortal eye, the moon (XÁR�YF, dialectic
XRW, perhaps, as Maurer derives it, from XRÁYF = QRÁYF subflavum esse), and
beyond this the innumerable stars which are lost in infinite space (�YBIK�Fk =
�YBIkFBikA 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 (�N��k 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 ��NJå does not come from �NAJF to be fragile, nevertheless,
according to the usage of the language, it describes man from the side of his
impotence, frailty, and mortality (vid., Psa. 103:15, Isa. 51:12, and on
Gen. 4:26). �DFJF��bE, also, is not without a similar collateral reference. With
retrospective reference to �YQINiYOWi �YLILi��, �DFJF��bE is equivalent to
HªFJI�DwLYi 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 (DQApF 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. wHR�siXÁtiWA (differing
from the fut. consec. Job. 7:18) describes that which happened formerly. �MI
RsAXI signifies to cause to be short of, wanting in something, to deprive any one
of something (cf. Ecc. 4: 8). �M 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 �YHILOJå 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 �YHILOJå �LECEbI, 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 hÏlaÂttwsaj auÏtoÃn braxuÂ ti par� aÏggeÂlouj, 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 �YHILOJåM� 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
XÁwR, and to the angels who are T�XwR (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: twÌÄ qnhtwÌÄ twÌn aÏggeÂlwn hÏlaÂttwtai.
This is the �JAMi in which whatever is wanting to him to make him a divine
being is concentrated. But it is nothing more than �JAMi. 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. D�BkF is the manifestation of glory described
from the side of its weightiness and fulness; D�H (cf. DH�, DDFYH�) from the side
of its far resounding announcement of itself (vid., on Job. 3: 9:20); RDFHF from
the side of its brilliancy, majesty, and beauty. RDFHFWi D�H, Psa. 96: 6, or also `H
D�H D�Bki RDAHá, 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 wHR�«iJAti and wHL�Y�IMitÁ 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 HDFRF in Gen. 1:26,
28, LKO 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. HNECO (JN�CO Num. 32:24) from HNFCF (JNFCF)
Arab. dånaÑ (dånÿ), as also Arab. dåaÑn, fut. o., proliferum esse is, in poetry,
equivalent to �JCO, which is otherwise the usual name for small cattle. �YPiLFJá
(in Aramaic, as the name of the letter shows, a prose word) is in Hebrew



poetically equivalent to RQFbF; the oxen which willingly accommodate
themselves to the service of man, especially of the husbandman, are so called
from �LÁJF to yield to. Wild animals, which in prose are called �REJFHF TyAXÁ,
(HDEvFHA) here bear the poetical name YDFVF T�MHábÁ, as in Joe. 2:22, cf. 1:20,
1Sa. 17:44. YDAVF (in pause YDFVF) is the primitive form of HDEVF, 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. R�pCI is the softer word, instead of ���; and �YIMÁ�F is water. R�pCI is
the softer word, instead of ���; and �YIMÁ�F is used without the art. according to
poetical usage, whereas �yFHA without the art. would have sounded too scanty
and not sufficiently measured. In connection with �YmIYA the article may be
again omitted, just as with �YIMÁ�F. RB��O is a collective participle. If the
following were intended: he (or: since he), viz., man, passes through the paths
of the sea (Böttcher, 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: oÎppoÂsa pontopoÂrouj
parepisteiÂbousi keleuÂqouj (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 oÎ uiÎoÃj touÌ aÏnqrwÂpou, 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 (braxuÂ ti) beneath the angels — of created humanity for a little while
(braxuÂ ti), in order to raise redeemed humanity above the angels. Everything
(LKO) 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 mikroiÃ kaiÃ nhÂpioi, 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
man kat� eÏcoxhÂn, and of the new humanity.

Psalm 9

HYMN TO THE RIGHTEOUS JUDGE AFTER A DEFEAT OF
HOSTILE PEOPLES

9: 2 J I WILL give thanks to Jahve with my whole heart,
J I will recount all Thy marvellous works  —

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



9: 4 B 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 G Thou didst rebuke peoples, Thou didst destroy the wicked,
Their name didst Thou blot out for ever and ever.

9: 7 H The enemy are perished, perpetual ruins;
And cities hast Thou rooted out, effaced is their very memory.

9: 8 W 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.

9:10 W 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 Z 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 X “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 I may tell all Thy praise,
“That in the gates of the daughter of Zion I 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 Y 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 Q 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 �BL TWM�L� by uÎpeÃr twÌn krufiÂwn touÌ
uiÎouÌ (Vulg. pro occultis filii) as though it were T�MLU�á�LJA. Luther’s rendering
is still bolder: of beautiful (perhaps properly: lily-white) youth. Both
renderings are opposed to the text, in which L� occurs only once. The Targum
understands �B of the duellist Goliath (= �YINAb�HA �YJI); and some of the Rabbis
regard �BL even as a transposition of LBN: on the death of Nabal.
Hengstenberg has revived this view, regarding LBN 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 TwM�LJA. The view
of the Jewish expositors, who refer �b�LÁ to the musician �b� 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 �b�LÁ
TwM “dying (is) to the son...,” or (if one is inclined to depart from the pointing,
although there is nothing to render this suspicious) �b�LI TWEMF “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. f97

Therefore, when among the nine f98 alphabetical Psalms (9, 10, 25, 34, 37, 111,
112, 119, 145) four bear the inscription DWDL (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 �YWG, 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 J. 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. ��YLi�E 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
¦Mi�I one would expect to find ��YLi�EHF.

Psa. 9: 4-5. The call upon himself to thanksgiving sounds forth, and the B-
strophe continues it by expressing the ground of it. The preposition bI 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. R�XJF 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. In v. 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 wL�ikFYI is well adapted to
be a continuation of the description of R�XJF Bw� (cf. Joh. 18: 6), but is tame
as a principal clause to the definitive clause RWXJ YBYWJ BW§B . Moreover,
R�XJF does not signify backwards (which would rather be TYnIRÁXOJá [Gen. 9:23,
1Sa. 4:18]), but back, or into the rear. The �MI of ¦YNEpFMI is the �MI 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, �pF�iMI (Mic. 7: 9), to bring to an issue any one’s suit or lawful
demand, �YdI (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, f99



and has decided in his favour. In Li B�AYF (as in Psa. 132:11), which is
distinguished in this respect from LJA B�AYA (Psa. 47: 9), the idea of motion,
consideÔre, comes prominently forward.

Psa. 9: 6-7. The strophe with G, which is perhaps intended to represent D and
H 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. ��FRF in
close connection with �YI�G is individualising, cf. v. 18 with vv. 16, 17. D�EWF is
a sharpened pausal form for DJAWF, the Pathach going into a Segol (��Q XTP);
perhaps it is in order to avoid the threefold a -sound in D�W �LW�L
(Nägelsbach § 8 extr.). In v. 7 BY��JHF (with Azla legarme) appears to be a
vocative. In that case Tf�iTANF 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 �RFKiZI is
strengthened by HmFH� is lost sight of, and the twofold masculine HmFH� �RFKiZI is
referred to �YRI�F (which is carelessly done by most expositors), whereas RY�I,
with but few exceptions, is feminine; consequently HMH �RKZ, so far as this is
not absolutely impossible, must be referred to the enemies themselves (cf.
Psa. 34:17; 109:15). BYWJH might more readily be nom. absol.: “the enemy —
it is at end for ever with his destructions,” but HbFRiXF 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 �MÁTf than to be
completed, when it is used of ruinae. Moreover, in connection with both these
renderings the retrospective pronoun (WYT�FBRiXF) is wanting, and this is also the
case with the reading T�BRFXá (LXX, Vulg., Syr.), which leaves it uncertain
whose swords are meant. But why may we not rather connect BYWJH at once
with wmtÁ as subject? In other instances wmtÁ is also joined to a singular



collective subject, e.g., Isa. 16: 4; here it precedes, like BR�JOHF in Jud. 20:37.
XCÁNELF T�BRFXf 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
Tf�iTANF (with the regular Pathach by Athnach after Olewejored, vid., on 2: 7) as
a relative clause, and consequently does not require HMH �RKZ to be referred
back to �YR�.

We interpret the passage thus: and cities (viz., such as were hostile) thou hast
destroyed (�TANF evellere, exstirpare), perished is their (the enemies’) memorial.
Thus it also now becomes intelligible, why �RFKiZI, according to the rule Ges. §
121, 3, is so remarkably strengthened by the addition of HmFH� (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 �RKZ refers not to the cities, but to BYWJH as a
collective. With this interpretation of v. 7 we have no occasion to read HmFH�M�
�RFKiZI (Targ.), nor HmFH�M� RKEZ� (Paul., Hitz.). The latter is strongly commended
by Job. 11:20, cf. Jer. 10: 2; but still it is not quite admissible, since RKEZ� here
is not subjective (their own remembrance) but objective (remembrance of
them). But may not �YRI�F perhaps here, as in 139:20, mean zealots =
adversaries (from RY�I 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 �YR� 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 B-strophe expresses the ground for what is said in the preceding
strophe). The verb B�AYF has not the general signification “to remain” here (like
DMÁ�F 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. LB�T�, a word exclusively poetic and
always without the article, signifies first (in distinction from �REJE the body of
the earth and HMFDFJá the covering or soil of the earth) the fertile (from LBÁYF)
surface of the globe, the oiÏkoumeÂnh. 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 W-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. BgFViMI, a high, steep place, where
one is removed from danger, is a figure familiar to David from the experiences
of his time of persecution. ¥dA (in pause ¥dF) is properly one who is crushed
(from ¥KAdF = JKFdF, HKFdF to crush, break in pieces, QQAdF to pulverize),
therefore one who is overwhelmed to the extreme, even to being completely
crushed. The parallel is HRFcFBÁ T�t�ILi with the datival Li (as probably also in
Psa. 10: 1). T�t�I from TJA (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 HRFcFbÁ is not HRFcFHA with bI (Böttch.), which gives
an expression that is meaninglessly minute (“for times in the need”), but one
word, formed from Rc�bI (to cut off, Arab. to see, prop. to discern keenly), just
like H�FqFbÁ from �q�bI, prop. a cutting off, or being cut off, i.e., either restraint,
especially motionlessness (= TREcObÁ, Jer. 17: 8, plur. T�RcFbÁ 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 �RÁdF signifies in distinction
from �q�bI), 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 Z-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 ��yCI B��YO, 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 WYT�FLYLI�á, 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 LLÁ�F, root L�, 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 YkI, 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 �T�FJ,
standing by way of emphasis before its verb, refers to those who are mentioned
afterwards (cf. v. 21): the Cheth−Ñb calls them �YyINI�á, the Keri �YWINF�á. Both
words alternate elsewhere also, the Ker−Ñ at one time placing the latter, at
another the former, in the place of the one that stands in the text. They are both
referable to HNFJA to bend (to bring low, Isa. 25: 5). The neuter signification of
the verb HNF�F = WNA�F, Arab.ÿnaÑ, fut. o., underlies the noun WNF�F (cf. WL��F), for
which in Num. 12: 3 there is a Ker−Ñ WYNF�F with an incorrect Jod (like WYL��F
Job. 21:23). This is manifest from the substantive HWFNF�á, which does not signify
affliction, but passiveness, i.e., humility and gentleness; and the noun YNI�F is
passive, and therefore does not, like WNF�F, signify one who is lowly-minded, in a
state of HWFNF�á, but one who is bowed down by afflictions, YNI�f. But because the
twin virtues denoted by HWFNF�á are acquired in the school of affliction, there
comes to be connected with YNI�F — 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 WNF�F (tapeinoÂj and prauìj). It shall be proclaimed beyond Israel,
even among the nations, that the Avenger of blood, �YMIdF �R�dO, thinks of them
(His �Y�IRidO), and has been as earnest in His concern for them as they in theirs
for Him. �YMIdF 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. �RÁdF 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 �YyINI�á
(�YWINF�á) cried to Jahve before the deliverance now experienced. Instead of the
form YNIn�XF used everywhere else the resolved, and as it were tremulous, form
YNIN�NiXF is designedly chosen. According to a better attested reading it is YNIN�NiXI
(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 �NAXá. YMIMá�RMi is the vocative, cf. 17: 7.
The gates of death, i.e., the gates of the realm of the dead (L�J�i, 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
¦YTElFHIti is sing. with a plural suffix just like ¦YTEJFNiVI Eze. 35:11, wNYT�MF�iJÁ
Ezr. 9:15. The punctuists maintained (as ¥YITACF�á 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. ��yCI is gen. appositionis (Ges. § 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 �-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 H-strophe as the
representation of the earlier �YyINI�á TQA�áCÁ we have no need to supply dicendo
or dicturus, as Seb. Schmidt does, before this strophe, but it continues the
praett. preceding the X-strophe, which celebrate that which has just been
experienced. The verb �B�F (root B�, whence also LBÁ�F) 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. wNMF�F wZ (pausal form in connection with Mugrash) in
the parallel member of the verse corresponds to the attributive wV�F (cf. L�FPiYI,
Psa. 7:16). The union of the epicene wZ with T�ERE by Makkeph proceeds from
the view, that wZ is demonstrative as in Psa. 12: 8: the net there (which they
have hidden). The punctuation, it is true, recognises a relative wZ, 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 DKALF (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 �D�FN with aÝ: Jahve is known (part. Niph.); Ben
Asher �DA�N, 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 (��FRF, as in v. 6) in his own craftily planned work designed for the
destruction of Israel. Thus Gussetius has already interpreted it. �Q��N is part.
Kal from �QANF. If it were part. Niph. from �QAYF the eÝ, which occurs elsewhere
only in a few �� verbs, as �M�NF 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 �QA�N (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, T�ERE (from �RÁYF capere), is peculiar to the Psalms that are inscribed
DWDL. The music, and in fact, as the combination HLS �WYGH 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
wBw�YF by aÏpostrafhÂtwsan, Jer. convertantur, a meaning which it may have
(cf. e.g., 2Ch. 18:25); but why should it not be aÏnastrafhÂtwsan, or rather:
aÏnastrafhÂsontai, 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 SheoÑl, 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 HL�FJ�iLI may be compared with HTF�F�UYLI in Psa. 80: 3; the L in
both instances is that of the direction or aim, and might very well come before
HLWJ�, because this form of the word may signify both eÏn aÎÂÄdou and eiÏj aÎÂÄdou
(cf. HLFBEbFMI 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 �YHILOJå YX�K��i (which is more
neuter than YX�Ki�O, 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 JLO rules both members of v. 19, as in 35:19; 38: 2,
and also frequently elsewhere (Ewald § 351, a). ��YBiJE, from HBFJF to wish, is
one eager to obtain anything = a needy person. The Arabic ÿbaÑ, 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 Y the poet takes a leap to Q which, however,
seems to be a substitute for the K which one would expect to find, since the
following Psalm begins with L. David’s HMFwQ (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 ZZA�F 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
ZJA defiant, impudent (post-biblical TwzJA shamelessness). ��NJå, 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
(YN�pi�LJA), He is to lay HR�FM 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 HR�EM, which we do not with Thenius and others prefer to the
traditional reading (even Jerome translates: pone, Domine, terrorem eis); for
HR�FM, which according to the Masora is instead of JR�FM (like HLFKiMI
Hab. 3:17 for JLFKiMI), is perfectly appropriate. Hitzig objects that fear is not a
thing which one lays upon any one; but JRWM 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 (LJA), nor that He
is to put terror into them (bI), but that He is to make them (Li 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, w�diYE is followed by an
only half indirect speech, without YkI or R�EJá. HLFsE has Dag. forte conj.
according to the rule of the QYXRM YTJ (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: 1 L 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 I 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 Q 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 R 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 T 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 Q-strophe, with which Psalm ch. 9 closes, stands in the
place of a K-strophe which one would look for after the Y-strophe, then
Psalm 10, beginning with L, 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 L-strophe is then followed by strophes without the
letters that come next in order; but their number exactly corresponds to the
letters between L and Q, R, �, T with which the last four strophes of the Psalm
begin, viz., six, corresponding to the letters M, N, S, �, P, C, 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 HRFcFbÁ T�t�ILi and ¥dA; by the use of words in the same sense,
as ��NJå and �YI�g; by striking thoughts, as “Jahve doth not forget” and “Arise;”
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 �YI�g, therefore foreign foes; whereas in Psalm ch. 10
apostates and persecutors of his own nation stand in the foreground, and the
�YWG 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. HMFLF, which
belongs to both members of the sentence, has the accent on the ultima, as e.g.,
before YNATfBiZA�á in 22: 2, and before HTF�OR�Há 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, wyl;[; hj;n; f100). For according to the
primitive pronunciation (even before the Masoretic) it is to be read: lam h
Adonaj; so that consequently H and J are coincident. The poet asks why in the
present hopeless condition of affairs (on HRFcFbÁ vid., on 9:10) Jahve stands in
the distance (Q�XRFbI, only here, instead of Q�XRFM�), as an idle spectator, and
why does He cover (�YlI�itÁ with orthophonic Dagesh, in order that it may not
be pronounced �YLI�átÁ), 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 puÂrwsij, 1Pe. 4:12. The
verb QLÁdF which calls to mind TQElEdA, puretoÂj, is perhaps chosen with
reference to the heat of feeling under oppression, which is the result of the
persecution, of the (�b) WYRFXáJÁ QLOdi of the ungodly. There is no harshness in
the transition from the singular to the plural, because YNI�F and ��FRF are
individualising designations of two different classes of men. The subject to
wVPiTfYI is the �YyINI�á, and the subject to wB�FXÁ is the �Y�I�FRi. 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 wZ, 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. Ll�HI, to praise aloud, generally
with the accus., is here used with LJA 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 ��FRF who persecutes the
godly, is himself a JAC�bO, a covetous or rapacious person; for such is the
designation (elsewhere with �CÁbE Pro. 1:19, or �RÁ �CÁbE Hab 2: 9) not merely
of one who “cuts off” (Arab. bdåÿ), i.e., obtains unjust gain, by trading, but also
by plunder, pleoneÂkthj. The verb ¥R�b� (here in connection with Mugrash, as
in Num. 23:20 with Tiphcha ¥R�b�) never directly signifies maledicere in
biblical Hebrew as it does in the alter Talmudic (whence �ª�HA TkARibI
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�NI, properly to
prick, sting, is sued of utter rejection by word and deed. f101

In v. 4, “the evil-doer according to his haughtiness” (cf. Pro. 16:18) is nom.
absol., and �YHILOJå �YJ� �RODiYI�LbÁ (contrary to the accentuation) is virtually
the predicate to WYT�FmZIMi�LkF. This word, which denotes the intrigues of the
ungodly, in v. 2, has in this verse, the general meaning: thoughts (from �MZ,
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 (LbÁ 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 LYXI (whence LYIXÁ) 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 Cheth−Ñb WKRD
(WKFRFdi) has no other meaning than that give to it by the Ker−Ñ (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. ��RMF is the predicate: altissime remota. And bI XÁYPiH�, to



breathe upon, does not in any case signify: actually to blow away or down (to
express which B�ANF or ��ANF 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
XÁYpHI 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, ��mJE�LbÁ (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 �RFBi JLO R�EJá, i.e., as one who (R�EJá as in Isa. 8:20) will never be in evil
case (�RFBi as in Exo. 5:19, 2Sa. 16: 8). It might perhaps also be interpreted
according to Zec. 8:20, 23 (vid., Köhler, in loc.): in all time to come (it will
come to pass) that I am not in misfortune. But then the personal pronoun (YNIJá
or JwH) ought not be omitted; whereas with our interpretation it is supplied
from ��mJE, 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 HLFJF, cursing, execratio (not perjury,
perjurium, a meaning the word never has), T�MRiMI, deceit and craft of every
kind, and ¥tO, 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. RC�XF (from RCÁXF to surround, cf. Arab. hådår, håsår, and
especially hådår) is a farm premises walled in (Arab. håadåar, håadåaÑr, håadåaÑra), 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
(B�AYF, like Arab. q’d lh, subsedit = insidiatus est ei), murders unobserved him
who had never provoked his vengeance, and his eyes wNpOCiYI HKFLiX�Li . HPFCF to
spie, 37:32, might have been used instead of �PFCF; but �PACF 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. dåfn, fut. i. in Beduin Arabic: to keep still, to be
immoveably lost in thought, vid., on Job. 24: 1), which takes a transitive turn
in �PACF “to conceal.” HKFLiX�, the dative of the object, is pointed just as though it
came from LYIXÁ: Thy host, i.e., Thy church, O Jahve. The pausal form
accordingly is HKFLEX� with Segol, in v. 14, not with Tsere as in incorrect
editions. And the appeal against this interpretation, which is found in the plur.
�YJKLX v. 10, is set aside by the fact that this plural is taken as a double
word: host (LX� = LYX� = LYIXÁ as in Oba. 1:20) of the troubled ones (�YJIkF, not
as Ben-Labrat supposes, for �YJIKFNi, but from HJEkF weary, and mellow and
decayed), as the Ker−Ñ (which is followed by the Syriac version) and the Masora
direct, and accordingly it is pointed �YJIkFLiX� with Tsere. The punctuation
therefore sets aside a word which was unintelligible to it, and cannot be
binding on us. There is a verb ¥LÁHF, which, it is true, does not occur in the Old
Testament, but in the Arabic, from the root Arab. håk, firmus fuit, firmum fecit
(whence also Arab. håkl, intrans. to be firm, fermé, i.e., closed), it gains the
signification in reference to colour: to be dark (cognate with LKAXF, whence
YLIYLIKiXÁ) and is also transferred to the gloom and blackness of misfortune. f102

From this an abstract is formed ¥LEXE or ¥LEXO (like �PEXO): blackness,
misfortune, or also of a defective development of the senses: imbecility; and
from this an adjective HkELiXE = YkALiXE, or also (cf. Y�IPiXF, HpELi�U Eze. 31:15 =
one in a condition of languishing, �LE�O) HkELiXF = YkALiXF, plur. �YJIkFLiXF, after
the form �YJIDFwd, from YDAwd, Ew. § 189, g.

Psa. 10: 9. The picture of the ��FRF, who is become as it were a beast of prey,
is now worked out further. The lustrum of the lion is called ¥SO Jer. 25:38, or
HkFSU Job. 38:40: a thicket, from ¥KASF, which means both to interweave and to
plait over = to cover (without any connection with ¥VO a thorn, Arab. shoÑk, a
thistle). The figure of the lion is reversed in the second line, the YNI�F himself
being compared to the beast of prey and the ��FRF to a hunter who drives him
into the pit-fall and when he has fallen in hastens to drag him away (¥�AMF, 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 Cheth−Ñb HKDW
(HKFDFWi perf. consec.), the Ker−Ñ reads HkEDiYI 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 HKFdF in the signification “to crouch down” finds no support elsewhere; but
the Arab. dakka to make even (cf. Arab. rsåd, 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 tapeinwÂsei
auÏtoÂn 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 XÁ�OYF HKEDFWi : and crushed he sinks
(Aquila: oÎ deÃ lasqeiÃj kamfqhÂsetai); but even HKEdF is not found elsewhere,
and if the poet meant that, why could he not have written HkEDiNI? (cf. moreover
Jud. 5:27). If HKFdF 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 �YJIkFLiXE
(�YJIkFLiXF) going before it. Crouching down as low as possible he lies on the
watch, and the feeble and defenceless fall into his strong ones, WYMFwC�á, 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; LbÁ with the perf.
as in Psa. 21: 3, and the addition of XCÁNELF (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 M to
C are wanting, are completed, and now the acrostic strophes begin again with
Q. 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; LJ� 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 (DYF JVFNF, whence comes the
imperat. JVFNi = JVF, cf. HSFNi 4: 7, like DYF XLÁ�F Psa. 138: 7 and DYF H�FNF
Exo. 7: 5 elsewhere). Forget not is equivalent to: fulfil the XKA�F JLO of
Psa. 9:13, put to shame the LJ� XKA�F of the ungodly, v. 11! Our translation
follows the Ker−Ñ �YWINF�á. That which is complained of in vv. 3, 4 is put in the



form of a question to God in v. 13: wherefore (HME�LJA, instead of which we
find HMF�LJA 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. JAwdMÁ inquires the
cause, HMFLF the aim, and HM�L� the motive, or in general the reason: on what
ground, since God’s holiness can suffer no injury to His honour? On �RODiTI
JLO with YkI, 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: HTFJIRF (defective = HTFYJIRF 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 (SJAkA, 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 HkELiXE or
HkELiXF; according to the Masoretic text HKFLEX� Thy host, not HKFL�X�, which is
contrary to the character of the form, as pausal form for HKFLiX�) can leave to
Him, viz., all his burden (�BHFYi, Psa. 55:23), everything that vexes and
disquiets him. Jahve has been and will be the Helper of the fatherless. ��TYF
stands prominent by way of emphasis, like �T�FJ 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 �RÁdF and JCFMF as correlative
notions. In the phrase to seek and not find, when used of that which has totally
disappeared, we never have �RÁdF, but always �q�bI, Psa. 37:36, Isa. 41:12,
Jer. 50:20, and frequently. The verb �RÁdF 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 �YI�g, 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 (�YKIH�, as in Psa. 78: 8, Job. 11:13,
Sir. 2:17 eÎtoimaÂzein kardiÂaj, post-biblical �w�kI f103 and to be understood
according to 1Sa. 7: 3, 2Ch. 20:33, cf. ��KNF BL� 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 (BY�IQiHI with �ZEJO, as in Pro. 2: 2; to stiffen
the ear, from B�AQF, Arab. qasuba, root XQ to be hard, rigid, firm from which
we also have H�FQF, Arab. qsaÑ, X�AQF, Arab. qshå, qsn, cf. on Isa. 21: 7). It was 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 (LbÁ, as in Isa. 14:21, and in post-biblical Hebrew LbÁ
and LBÁLi instead of �pE) terrify. From the parallel conclusion, 9:20, 21, it is to
be inferred that ��NJå does not refer to the oppressed but to the oppressor, and
is therefore intended as the subject; and then the phrase �REJFHF��MI also
belongs to it, as in 17:14, people of the world, 80:14 boar of the woods,



whereas in Pro. 30:14 �REJEM� belongs to the verb (to devour from off the
earth). It is only in this combination that �REJFHF��MI ��NJå forms with �RO�áLÁ 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 HMFDFJáHF��MI, 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. oÎ wÏÃn eÏk thÌj ghÌj, Psa. 3:31 (Lat. ut non amplius terreat
homo terrenus). A similar play of words was attempted before in Psa. 9:20
��NJå Z�OYF�LJÁ . The Hebrew verb �RÁ�F 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 ÿrdå (to
come in the way, withstand, according to which Wetzstein explains �wR�F
Job. 30: 6, like Arab. ÿirdå, “a valley that runs slantwise across a district, a
gorge that blocks up the traveller’s way” f104). It is related to Arab. ÿrså, 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 Cheth−Ñb, wDwN, 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 (R�pCI 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). �KERiHA which seems more natural in
connection with the vocative rendering of RWPC (cf. Isa. 18: 6 with Eze. 39: 4)
may also be explained, with the comparative rendering, without any need for
the conjecture RWPC WMK RH (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 Ker−Ñ, which is
followed by the ancient versions, exchanges WDWN for YDIwG, cf YXI�i Isa. 51:23.
Even reading it thus we should not take RWPC, 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 Ker−Ñ appears to be a needless correction, which removes the difficulty of



WDWN coming after Y�PNL, by putting another in the place of this synallage
numeri. f105

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 Hn�HI
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 (RTEYE = RTFYM�, Psa. 21:13, Arab.
watar, from RTFYF, watara, to stretch tight, extend, so that the thing is continued
in one straight line) and even taken aim, in order to discharge it (HRFYF with Li 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. T�TªFHA 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 QYdICÁ, are compared to the
TWT�. The construction of the clause beginning with YkI 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 �DEQO LKAYH�, 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. HZFXF prop. to split, cf. cernere, is used here according to its
radical meaning, of a sharp piercing glance. �XÁbF 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., R��MiYA, 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 �YXIPA might be equivalent to �YMIXFpE,
even then the Hebrew �XFpE, according to the general usage of the language, in
distinction from TLEXEgA, does not denote burning, but black coals. It ought
therefore to have been �J� YM�XáPA . Hitzig reads �YXIpI from XÁYpI ashes; but a
rain of ashes is no medium of punishment. Böttcher 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 T�P�FLiZI
XÁwR . The LXX renders it pneuÌma kataigiÂdoj, and the Targum JLFw�Li�F JPF�áZA,
procella turbinea. The root is not ��L, which cannot be sustained as a cognate
form of BHL, BJL to burn, but ��Z, 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 TYRIPiGFWi �J�, 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. TNFMi (only found in the



Davidic Psalms, with the exception of 2Ch. 31: 4) is both absolutivus and
constructivus according to Olshausen (§ § 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 TYANiMI, like TCFQi (in Dan. and Neh.) form TWACiQA. But probably it
is best to regard it as = TWENFMi or TYENFMi, like T�Lgi = T�ELgi.

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 T�QDFCi, the works of
righteousness. The object of BHAJF (= BH�JO) stands at the head of the sentence,
as in Psa. 99: 4, cf. 10:14. In v. 7b R�FYF 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 �YNP is always used
only as that which is to be seen, not as that which itself sees. It ought to have
been �MYN�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 �MYN�PF instead of WYNFpF 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 �LW� is certainly lost in the
night of SheoÑl. 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 HZEXOHA 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 JbFNI in 1Ch. 25: 2 f. (cf.
profhteuÂein, 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, H�FY�I�H, has its object within itself:
work deliverance, give help; and the motive is expressed by the complaint
which follows. The verb RMÁgF to complete, means here, as in 7 Psa. :10, to have
an end; and the aÎp. leg. SSApF is equivalent to SP�JF 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 �YNIwMJå 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. DYSIXF is the
pious man, as one who practises DSEXE towards God and man. �wMJ�, primary
form �wMJå (plur. �YNWMJå; whereas from �wMJF we should expect �YNIwMJá), —
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. f106

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 JWi�F (= JWE�F
from J��), desolation and emptiness under a disguise that conceals its true
nature, falsehood (Psa. 41: 7), and hypocrisy (Job. 35:13), eÎÂkastoj proÃj toÃn
plhsiÂon auÏtouÌ (LXX, cf. Eph. 4:25, where the greatness of the sin finds its
confirmation according to the teaching of the New Testament: oÎÂti eÏsmeÃn
aÏllhÂlwn meÂlh). They speak lips of smoothnesses (T�QLFXá, plural from HQFLiXE,
laevitates, or from QLFXF, 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 BLW BL JLB, and Jam. 1: 8 diÂyuxoj, 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. R�EJá refers to lips and tongue, which are put
for their possessors. The Hiph. RYbIGiHI may mean either to impart strength, or
to give proof of strength. The combination with Li, not bI, 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 (TJ� 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. In v. 6 the psalmist hears Jahve Himself speak; and in v. 7 he
adds his Amen. The two �MI in v. 6 denote the motive, HTfJA the decisive
turning-point from forebearance to the execution of judgment, and RMÁJYO 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 ��AY�, i.e., a condition of safety (cf.
�YyIXÁbÁ �YVI 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 �b XÁYPiYF, cf. Psa. 10: 5; but, with Ewald, Hengstenberg,
Olshausen, and Böttcher, according to Hab. 2: 3, where Li XÁYPiH� occurs in the
sense of panting after an object: him who longs for it. XÁYPiYF is, however, not a
participial adjective = XÁP�YF, but the fut., and �L XÁYPiYF 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 TY�J without an object, and
accords more with Aramaic and Arabic than with Hebrew usage, which would
express this idea by �L XÁwNYF or �L XWARiYI .

In v. 7 the announcement of Jahve is followed by its echo in the heart of the
seer: the words (T�RMáJI instead of T�RMiJI by changing the ShebaÑ which
closes the syllable into an audible one, as e.g., in YR��iJá) of Jahve are pure
words, i.e., intended, and to be fulfilled, absolutely as they run without any
admixture whatever of untruthfulness. The poetical HRFMiJI (after the form
HRFMiZI) 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 HPFwRCi (Psa. 18:31; 119:140, Pro. 30: 5), is here worked out: silver
melted and thus purified �REJFLF LYLI�ábÁ . LYLI�á signifies either a smelting-pot
from LLÁ�F, Arab. gll, immittere, whence also L�O (Hitz.); or, what is more
probable since the language has the epithets Rwk and �R�CiMÁ for this: a
workshop, from LLÁ�F, Arab. ‘ll, operari (prop. to set about a thing), first that
which is wrought at (after the form LY�IMi, LYSIpi, LYBI�i), then the place where
the work is carried on. From this also comes the Talm. LYLI�ábÁ = YwLGFbI
manifeste, occurring in the Mishna Rosh ha-Shana 1. 5 and elsewhere, and
which in its first meaning corresponds to the French en effet. f107

According to this, the L in �REJFLF is not the L of property: in a fining-pot built
into the earth, for which �RJL without anything further would be an
inadequate and colourless expression. But in accordance with the usual
meaning of �RJL 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 L of reference: “purified with respect to the earth,”
since �RJ does not denote the earth as a material and cannot therefore mean
an earthy element. We ought then to read �BEJFLF, which would not mean “to a
white brilliancy,” i.e., to a pure bright mass (Böttch.), but “with respect to the
stannum, lead” (vid., on Isa. 1:25). The verb QQAZF to strain, filter, cause to ooze



through, corresponds to the German seihen, seigen, old High German s−Ñhan,
Greek sakkeiÌn, sakkiÂzein), to clean by passing through a cloth as a strainer,
QVA. 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., Bähr, 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 eÝm in v. 8a refers to the miserable and poor; the suffix
ennu in v. 8b (him, not: us, which would be pointed wNR�CT, and more
especially since it is not preceded by wNR�Mi�iTI) 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. R�d 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). wZ (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 (¥l�HATiHI used of going about unopposed
with an arrogant and vaunting mien), when (while) vileness among (L) the
children of men rises to eminence (�wR as in Pro. 11:11, cf. L�OMi Pro. 29: 2),
so that they come to be under its dominion. Vileness is called TwlZU from LLÁZF
(cogn. LLÁdF) to be supple and lax, narrow, low, weak and worthless. The form
is passive just as is the Talm. TwLYZI (from LYZI = LYLIZi), 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, BYDINF, 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 ki of �RUki 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 �RUki is equivalent to �RUbI, 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 IS UTTERLY UNDONE

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

13: 3 How long shall I 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 I 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 I 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 �wRYF of the personal cry with which David opens Psalm ch. 13
harmonizes with �RUki 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 HCF�� 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 �M�FY 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: 4 �YIRÁHæcFbÁ), that �M�FY like ��Y (Jer. 7:25, short for �WY
�WY) may mean “daily” (Ew. § 313, a). �MWY does not mean this here, but is the
antithesis to HLFYiLÁ 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 (��GYF) is in
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. �wR 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 brüsten). The
strophe closes with ÿad-aÝna 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: H�FYbIHA (cf. Isa. 63:15).
In contrast to his being in perplexity what course to take and unable to help
himself, he prays: YNINI�á, 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:
YNAY�� HRFYJIHF, 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 RYJIH� 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. TWEmFHA is the accusative of effect or sequence: to
sleep so that the sleep becomes death (LXX eiÏj qaÂnaton), 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 WYtILiKFYi (with accusative object, as in Jer. 38: 5) = �L YtILiKOYF,
Psa. 129: 2, Gen. 32:26, I am able for him, a match for him, I am superior to
him, have gained the mastery over him. YkI, on account of the future which
follows, had better be taken as temporal (quum) than as expressing the reason
(quod), cf. YLIGiRÁ ��MbI, 38:17.

Psa. 13: 6. Three lines of joyous anticipation now follow the five of lament
and four of prayer. By YNIJáWA 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. bI X�ABF denotes faith as clinging fast to God, just as bI HSAXF
denotes it as confidence which hides itself in Him. The voluntative LG�YF pre-
supposes the sure realisation of the hope. The perfect in v. 6c is to be properly
understood thus: the celebration follows the fact that inspires him to song. LJA
LMÁgF to do good to any one, as in Psa. 116: 7; 119:17, cf. the radically cognate
(L�) RMÁgF 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 YbILI LG�YF, 13: 6, so full of hope, corresponds to BQO�áYA LG�YF, 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 DWDL. 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 RMÁJF, as in Psa. 1: 1; 10: 3, is the so-called abstract
present (Ges. § 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, YTIpi, and the silly, LYSIki, for the lowest



branches of this scale; the fool, LYWIJå, and the madman, LL��H, the uppermost.
In the middle comes the notion of the simpleton or maniac, LBFNF, — a word
from the verbal stem LBÁNF which, according as that which forms the centre of
the group of consonants lies either in BN (Genesis S. 636), or in LB (comp.
LBJ, LWJ, LMJ, LMQ), signifies either to be extended, to relax, to become
frail, to wither, or to be prominent, eminere, Arab. nabula; so that
consequently LBFNF means the relaxed, powerless, expressed in New Testament
language: pneuÌma ouÏk eÏÂxonta. Thus Isaiah (Isa. 32: 6) describes the LBFNF: “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 LBFNF is the synonym of
�L� 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, �YHILOJå �YJ�, 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 LBFNF. The heart according to Scripture
language is not only the seat of volition, but also of thought. The LBFNF is not
content with acting as though there were no God, but directly denies that there
is a 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. HLFYLI�á, a poetical brevity of expression for �T�FLYLI�á, 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 TYXI�iHI is just the word that
is generally used in this combination with HLFYLI�á Zep. 3: 7 or, what is the
same thing, ¥REdE Gen. 6:12; and BY�ITiHI (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 QYDC RWD, which experiences this corruption in the
form of persecution, and the corrupt mass of mankind. He means what he says
of mankind as koÂsmoj, 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 �YQI�iHI 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
XÁYgI�iHI, 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
given in v. 3. Just as wTYXI�iHI reminds one of the history of the Flood, so does
T�JRiLI 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 �YHILOJå�TJE, toÃn QeoÂn, 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. LKOHA they all (lit., the totality); WdXiYA with one another (lit., in its or
their unions, i.e., universi); DXFJE��gA �YJ� not a single one who might form an
exception. RSF (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 (aÏpostaÂthj). XLÁJåNE, as in Job. 15:16, denotes the moral corruptness as a
becoming sour, putrefaction, and suppuration. Instead of DXFJE��gA �YJ�, the
LXX translates ouÏk eÏÂstin eÎÂwj eÎnoÂj (as though it were DXJ�D�, 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 taÂfoj aÏnewÄgmeÂnoj to aÏpeÂnanti twÌn oÏfqalmwÌn
auÏtwÌn were early incorporated in the Psalm in the KoinhÂ 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 suÂntrimma kaiÃ talaipwriÂa eÏn taiÌj



oÎdoiÌj auÏtwÌn have found admittance in the translation, which is more
Rabbinical than Old Hebrew, �HEYK�RiDAbI �RÁ �GAPEw �RÁ LzFMÁ 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. f108

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, w�DiYF
JLOHá, 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 w�DiY�); 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. § 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 �XELE wLKiJF to the participle as a circumstantial clause in the
sense of �XELE LKOJåkE is syntactically inadmissible; neither can �XL WLKJ,
with Hupfeld, be understood of a brutish and secure passing away of life; for,
as Olshausen, rightly observes �XELE LKAJF 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 wJRFQF JLO `H Jeremiah says in Jer. 10:21 (cf. however,
10:25): w�RFDF JLO `H�TJEWi . 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 ��F 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 DXÁpF 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 YmIJA (My people); and who are here called
QYdICÁ R�d, 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 R�d 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.
�YBIH� 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, �YBIYM� �b� (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 �YJIBiHI 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 TCÁ�á. 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. w�YBITf is used with a like shade of meaning as in
Lev. 19:17, and the imperative elsewhere; and YkI 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. HCÁ�� 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 (LC�, Arab.
dåall, RTES�, Arab. sitr, Arabic also dÜraÑ). wHs�XiMÁ has an orthophonic Dag., which
obviates the necessity for the reading wHS�XiMÁ (cf. �YlI:(tÁ Psa. 10: 1, �m:(�A
Psa. 34: 1, RsO:)LE 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,
TwB�i Bw�i means to turn the captivity, or to bring back the captives. Bw$ has
here, — as in Psa. 126: 4, Nah. 2: 3 (followed by T)), cf. Eze. 47: 7, the Kal
being preferred to the Hiph. BY�IH� (Jer. 32:44; 33:11) in favour of the
alliteration with TwB�i (from HBF�F 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 TWBv BWv 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 TwB�i has been generalised exactly like the German
“Elend,” exile (Old High German elilenti = sojourn in another country,
banishment, homelessness), therefore the inscribed DWDL 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 DWDL. 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
TwB�i 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 QYDC RWD, 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
QYDC RWD, 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 $DEqOHA RHA in v. 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 LHEJO
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. Rwg and �KA�F which are usually distinguished from each other like
paroikeiÌn and katoikeiÌn in Hellenistic Greek, are alike in meaning in this
instance. It is not a merely temporary Rwg (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. f109

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 �YMITf ¥L��H (here and in Pro. 28:18), �YMT is either a closer
definition of the subject: one walking as an upright man, like LYKIRF ¥L��H one
going about as a slanderer, cf. ¥L��H R�FyFHA Mic. 2: 7 “the upright as one
walking;” or it is an accusative of the object, as in T�QDFCi ¥L��H Isa. 33:15:
one who walks uprightness, i.e., one who makes uprightness his way, his mode
of action; since �YMT may mean integrum = integritas, and this is strongly
favoured by �YMITFbI �YKILiHO, which is used interchangeably with it in
Psa. 84:12 (those who walk in uprightness). Instead of HQFDICi HV��O we have
the poetical form of expression QDECE L��pO . 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 BL�bI RMÁJF, bI 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. LGARF 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. LKARF, LYKIRF). Instead �N�OLibI
we have �N�Oli�LJA (with Dag. in the second L, in order that it may be read with
emphasis and not slurred over f110), 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 H�FRF wH��R�Li 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. B�RQF is also the
parallel word to JAR� 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 JVFNF in
conjunction with HpFRiXE means efferre = effari, is opposed by its combination
with LJA and its use elsewhere in the phrase HPRX JVN “to bear reproach”
(Psa. 69: 8). It means (since JVN 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,
D�WM LHJ) take WYNY�B HZBN together, even though explaining it differently,
and it is accordingly accented by Baer SJFMiNI | WYNFY��bI HZEBiNI (Mahpach, Asla
Legarme, Rebia magnum). f111

God exalts him who is WYNFY��bI ��FQF, 1Sa. 15:17. David, when he brought up the
ark of his God, could not sufficiently degrade himself (LQ�NF), and appeared
WYNF��bI LPF�F, 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 WYNY�B 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 wTYXI�iHI
is intensified just in the same way by wBY�ITiHI, as HZEBiNI is here by SJFMiNI; 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 �RÁHFLi �bÁ�iNI is
entirely misapprehended when it is rendered: he swears to his neighbour (�RÁ =
JAR�), which ought to be wN��R�Li, or: he swears to the wicked (and keeps to what
he has thus solemnly promised), which ought to be �RFLF; 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 BY�IYH�Li �J �RÁHFLi, 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 �RHL 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 �RÁHFLi = JAR�HFLi vid., Ges. § 67,
rem. 6. The hypothetical antecedent (cf. e.g., 2Ki. 5:13) is followed by RMIYF
JLOWi is an apodosis. The verb RYMIH� 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 (�YLIXåHE) and exchanging it for another, be it B��bI �RÁ��J �RFbI B��,
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 RMIYF JLO 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, JWiªFLÁ.

In v. 5a the psalmist also has a passage of the ToÑra before his mind, viz.,
Lev. 25:37, cf. Exo. 22:24, Deu. 23:20, Eze. 18: 8. ¥�ENEbI �TANF signifies to give
a thing away in order to take usury (¥�ENE from ¥�ANF to bite, daÂknein) for it. The
receiver or demander of interest is ¥YªIMÁ, the one who pays interest ¥w�NF, the
interest itself ¥��NO. The trait of character described in v. 5b also recalls the
language of the Mosaic law: XQFLF JLO DXÁ�O, the prohibition Exo. 23: 8,
Deu. 16:19; and YQINF�LJA, 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 (��mYI 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 I hide myself



16: 2 I 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 I 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 I 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 ��mYI JLO ; 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 DWDL; 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 (YNADOJá,
my Lord, TNFMi, TLFXáNA, RP��F, ¥YMI�t); 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 ToÑra, both as it
regards the matter and the language. Concerning the circumstances of its
composition, vid., on Psalm 30.

The superscription DWIDFLi �TfKiMI, 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 aÏneÂkdoton, according to the Arabic maÑktum, hidden,
secret, just as also against the meaning keimhÂlion, which says nothing further
to help us. The LXX translates it sthlografiÂa (eiÏj sthlografiÂan), instead of
which the Old Latin version has tituli inscriptio (Hesychius tiÂtlos: ptuxiÂon
eÏpiÂgramma eÏÂxon). That this translation accords with the tradition is shown by
that of the Targum JCFYRITi JPFYLIgi sculptura recta (not erecta as Hupfeld
renders it). Both versions give the verb the meaning �TAkF insculpere, which is
supported both by a comparison with BTAkF, cogn. BCÁXF, BCÁ�F, and by �TAXF
imprimere (sigillum). Moreover, the sin of Israel is called �TfKiNI 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 YtIRiMÁJF, RMÁJYOWi, RbEdI, Psa. 16: 2; 58:12; 60: 8, cf.
Isa. 38:10, 11 (in Hezekiah’s psalm, which is inscribed BTfKiMI = �TfKiMI as it is
perhaps to be read); sometimes words of this character are repeated after the
manner of a refrain, as in Psalm 56: I 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 �TKM,
like eÏpiÂgramma, f112 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 LJ�, 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
ynirem]v� shaÝmêreni harmonises with it; for it is to be read thus, just as in
Psa. 86: 2; 119:167 shaÝmêrah (cf. on Isa. 38:14 HQF�i�F), according to the
express testimony of the Masora. f113

The text of the next two verses (so it appears) needs to be improved in two
respects. The reading tiRiMÁJF 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, tIRiMÁJF (Ges. § 44, rem. 4).
Hitzig and Ewald (§ 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 (TR�MiJÁ or TR�MiJI), lies at the bottom of the form. And it does
really seem as though the frequent occurrence of this defective form (T�DY =
YT�DY Psa. 140:13, Job. 42: 2, TYNB = YTYNB 1Ki. 8:48, TYV� = YTYV�
Eze. 16:59, cf. 2Ki. 18:20, TRMJ now pointed TFRMJ, 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, TRMJ is not intended to be
read otherwise than it is in Psa. 31:15; 140: 7. f114

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 YNFDOJá (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 LJA 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 LJA,
the LbÁ (poetic, and contracted from YLIbI), which is unknown to the literature
before David’s time, presents no difficulty. As in Pro. 23: 7 it is short for
HYEHitI�LbÁ. Hengstenberg remarks, “Just as Thou art the Lord! is the response
of the soul to the words I 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
(YNApF�LJA).” 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 W we read:

�REJÁbF R�EJá �Y�I�DQiLIWi

�BF�YCIPiXE�LKF YR�YdIJÁ HmFH�

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 f115 suffices to remove its difficulties, and that in a
way quite in accordance with the connection. Now it is clear, that �Y�WDQL,
as has been supposed by some, is the dative governed by YtIRiMÁJF, the influence
of which is thus carried forward; it is clear what is meant by the addition
�RJB R�J, which distinguishes the object of his affection here below from
the One above, who is incomparably the highest; it is clear, as to what HmFH�
defines, whereas otherwise this purely descriptive relative clause HmFH� �REJFbF
R�EJá (which von Ortenberg transposes into HmFH�BF HCERiJE R�EJá) appears to be
useless and surprises one both on account of its redundancy (since HMH 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 YRYDJ alternates with �Y�WDQ, since it is not those who are
accounted by the world as �YRYDJ 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 I have all my delight,” — a Waw apodoseos, with which
one could only be satisfied if it were HmFH�Wi (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, Li would be the exponent of the nom. absol. which is
elsewhere detached and placed at the beginning of a sentence, and this L of
reference (Ew. § 310, a) is really common to every style (Num. 18: 8,
Isa. 32: 1, Ecc. 9: 4); whereas the L 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 L be taken as the Lamed of reference
then the elliptical construct YR�YdIJÁWi, to which �RJH 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
�B�YCPX�LK is, without any harshness, subordinate to YRYDJW as a genitival
notion (Ges. § 116, 3). And still in connection with the reading YRYDJW, both
the formation of the sentence which, beginning with L, 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 �B�YCPX�LK, are opposed to this
rendering of the words �B�YCPX�LK YRYDJW.

Thus, therefore, we come back to the above easy improvement of the text.
�Y�I�DQi 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, doÂca, 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 YNI�F; 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. wRHFMF RX�JÁ 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 wbRiYA: they multiply, or increase their pains, who..., so that
WRHM RXJ would be the subject, for instance like �BH�Já `H (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 �H�Yk�SiNI and
�T�FM�i might be referred to the idols according to Exo. 23:13, Hos. 2:19, if
RX�JÁ be taken collectively as equivalent to �YRIX�JÁ, as in Job. 8:19. But it is
more natural to assign the same reference to them as to the suffix of �T�FBciJA,
which does not signify “their idols” (for idols are �YbICÁ�á), but their torments,
pains (from TBEcEJA derived from Bc��I), Psa. 147: 3, Job. 9:28. The thought is
similar to 1Ti. 6:10, eÎautouÃj perieÂpeiran oÏduÂnaij poikiÂlaij. RX�JÁ 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).
wRHFMF cannot mean festinant, for in this signification it is only found in Piel
RH�MI, 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 (RHAMF like
RYMIH�, Psa. 106:20, Jer. 2:11). Perhaps (cf. the phrase YR�XáJÁ HNFZF) the
secondary meaning of wooing and fondling is connected with it; for RHAMF 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 �YRIYdIJÁ 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. �HEYk�SiNI has the Dag. lene, as it always has. They are not called �dFMI 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. �MI 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 ToÑra, Exo. 23:13 (cf. Const. Apost. V.
10 eiÏÂdwlon mnhmoneuÂein oÏnoÂmata daimonikaÂ).; 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. YQILiXE does not here mean food (Böttch.), for
in this sense QLEX� (Lev. 6:10) and HNFMF (1Sa. 1: 4) are identical; and parallel
passages like Psa. 142: 6 show what YQLX means when applied to Jahve.
According to Psa. 11: 6, YSWK is also a genitive just like YQLX; QLEX� TNFMi is the



share of landed property assigned to any one; S�k TNFMi 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 QLEX�, 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
basiÂleion iÎeraÂteuma, Exo. 19: 6, towards which even �Y�WDQ and �YRDJ 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, ¥YMI�t, as it stands,
looks at first sight as though it were the Hiph. of a verb ¥MÁYF (¥MÁWF). 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 = ¥M��t, somewhat like �YSI�Y,
Isa. 29: 4; 38: 5, Ecc. 1:18, = �S��Y, — 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, BYB��S, 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 �MT, it is more probable he would have written
YLRWG YKIMi�t HTJ, just as the LXX translators might have had it before them,
taking the Chirek compaginis as a suffix: suÃ eiç oÎ aÏpokaqistwÌn thÃn
klhronomiÂan mou eÏmoiÂ (Böttcher). For the conjecture of Olshausen and
Thenius, �YSI�t in the sense: “thou art continually my portion” halts both in
thought and expression. Hitzig’s conjecture ¦YmEwt “thou, thy Tumm−Ñm are my
lot,” is more successful and tempting. But the fact that the �YmItU are never
found (not even in Deu. 33: 8) without the �YRIwJ, 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 ¥MÁYF (¥MÁWF), 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. f116

And since we must at any rate come down to the supposition of something
unusual about this �YMWT, it is surely not too bold to regard it as a aÎÂpac
gegramm.: Thou makest broad my lot, i.e., ensurest for me a spacious
habitation, a broad place, as the possession that falleth to me, f117 — a thought,
that is expanded in v. 6.



Psa. 16: 6-8. The measuring lines (�YLIBFXá) are cast (Mic. 2: 5) and fall to
any one just where and as far as his property is assigned to him; so that LBEXE
LPANF (Jos. 17: 5) is also said of the falling to any one of his allotted portion of
land. �YMI�INi (according to the Masora defective as also in v. 11 T�M�INi) 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. § 108, 2, a; and it signifies
both pleasant circumstances, Job. 36:11, and, as here, a pleasant locality, Lat.
amaena (to which T�M�INi in v. 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
�JÁ 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. TLFXáNA — according to Ew. § 173, d, lengthened from the
construct form TLÁXáNA (like TNAYGINi Psa. 61: 1); according to Hupfeld, springing
from YTILFXáNA (by the same apocope that is so common in Syriac, perhaps like
tiRiMÁJF v. 1 from YtIRiMÁJF) just like TRFMiZI 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 HTFLFXáNA: the heritage = such a heritage pleases me, lit., seems
fair to me (RPA�F, cognate root RPASF, RPACF, cognate in meaning RVB, Arab. bsÔr,
to rub, polish, make shining, intr. RP��F to be shining, beautiful). YLÁ�F of beauty
known and felt by him (cf. Est. 3: 9 with 1Sa. 25:36 WYL� BW�, 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 (R�J 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 (RsAYI, 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 YNIYMIYMI (supply JwH,
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 ��mJE�LbÁ, 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 (XMVF) 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. BL� is pneuÌma
(nouÌj), D�BkF, yuxhÂ (vid., Psychol. S. 98; tr. p. 119), RVFbF (according to its
primary meaning, attrectabile, that which is frail), swÌma. The aÏmeÂmptwj
thrhqhÌnai 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 �JÁ 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 X�ABELF �KA�F, dwelling in safety
under the divine protection (Deu. 33:12, 28, cf. Pro. 3:24), is preservation from
death. TXÁ�A is rendered by the LXX diafqoraÂ, as though it came from TXÁ�F
diafqeiÂrein, as perhaps it may do in Job. 17:14. But in 7:16 the LXX has
boÂqroj, which is the more correct: prop. a sinking in, from XÁw� to sink, to be
sunk, like TXÁNA from XÁwN, TXÁRÁ from XÁwR. To leave to the unseen world (BZA�F
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 (Böttcher). It is therefore the hope of not dying, that is
expressed by David in v. 10. for by ¦DiYSIXá David means himself. According
to Norzi, the Spanish MSS have ¦YDiYSIXá with the Masoretic note DWY RYTY,
and the LXX, Targ., and Syriac translate, and the Talmud and Midrash
interpret it, in accordance with this Ker−Ñ. There is no ground for the reading
¦YDEYSIXá, and it is also opposed by the personal form of expression surrounding
it. f118



The positive expression of hope in v. 11 comes as a companion to the negative
just expressed: Thou wilt grant me to experience (JAYDI�H, is used, as usual, of
the presentation of a knowledge, which concerns the whole man and not his
understanding merely) �YyIXÁ XRÁJO, 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; �YyIXÁ 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 �YYX with Olewejored not with
Rebia magnum or Pazer,  —  T�XMFVi �BÁVi is not a second object dependent
upon YNI��YDI�t, but the subject of a substantival clause: a satisfying fulness of
joy is ¦YNEpF�TJE, with Thy countenance, i.e., connected with and naturally
produced by beholding Thy face (TJ� 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, T�M�INi, He holds in His
right hand, extending them to His saints — a gift which lasts for ever; XCÁNE
equivalent to XCÁNELF. XCÁN�, from the primary notion of conspicuous brightness,
is duration extending beyond all else — an expression for �L�F�Li, 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 DYSX 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, sthÂlh 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 I behold Thy face,
I will satisfy myself, when I 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 YNIR�Mi�F, Psa. 16: 1; 17: 8; the retrospect on nightly
fellowship with God, Psa. 16: 7; 17: 3; the form of address in prayer LJ�,
Psa. 16: 1; 17: 6; the verb ¥MÁTf, 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, aÝmo, eÝmo, 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 DWDL. 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 HlFPiti (a prayer), the most
comprehensive name for the Psalms, and the oldest (Psa. 72:20); for RY�I and
R�MZiMI 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 HLPT
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. QDECE 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 wNQ�DiCI `H, “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 phänomenell 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 HMFRiMI, i.e., self-delusion and
hypocrisy. The shrill cry for help, HnFRI, 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 HWHY YN�PiLI, therefore may his right go forth WYNFPFliMI,
— 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 �YRI�FYM� (as in Psa. 58: 2; 75: 3 = �YR�YMbI, 9: 9,
and many other passages), in uprightness, i.e., in accordance with the facts of
the case and without partiality. �YR�YM 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
JCÁMitI�LbÁ, viz., the testing He has instituted, which is referred to in YNITfPiRÁCi
and also TfNiXÁbF as a trying of gold by fire, and in DQApF 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 YTI�mZA 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



T�nXÁ (Psa. 77:10) with the regular ultima accentuation, formed after the
manner of the H�L 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 Böttcher translates: should I think
anything evil, it dare not pass beyond my mouth, — or (since �MÁZF may denote
the determination that precedes the act, e.g., Jer. 4:28, Lam. 2:17): I have
determined my mouth shall not transgress. This last rendering is opposed by
the fact, that RBÁ�F by itself in the ethical signification “to transgress” (cf. post-
biblical HRFB��á paraÂbasij) is not the usage of the biblical Hebrew, and that
when YpI�RBF�áYA stand close together, YP is presumptively the object. We
therefore give the preference to Böttcher’s explanation, which renders YTWMZ
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 YP�RB�Y LB is not the expression of a fact, but of a purpose, as
the combination of LB 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 ¦YpI
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 L of T�l�UPiLI need not be the L of
reference (as to); it is that of the state or condition, as in Psa. 32: 6; 69:22.
�DFJF, as perhaps also in Job. 31:33, Hos. 6: 7 (if �DJ is not there the name of
the first man), means, men as they are by nature and habit. ¦YTEPFVi RBÁDibI does
not admit of being connected with T�l�UPiLI: at the doings of the world
contrary to Thy revealed will (Hofmann and others); for bI LJApF 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
YtIRiMÁ�F 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
YTRM�, as in Job. 2: 6, means: I have kept (Nabal’s possession), not seizing
upon it myself. Jerome correctly translates vias latronis; for �YRIpF 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.
¥MOTf, if taken as imperative would express a prayer for constancy, that is alien
to the circumstances described. The perfect after LbÁ 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 YRÁw�Já, and not YRÁwªJÁ, RW�J (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 YNJ f119 found beside ¦YTIJRFQi
(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. ¦NiZiJF �HA exactly corresponds to the Latin au-di (aus-
cul-ta). The Hiph. HLFPiHI (JYLIPiHI, 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 �YSI�X 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 �M HSXM, refuge from..., and on
the other, bI HSFXF 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. �YMIMÁ�QTimIMI is equivalent to
�HEYM�MWQTMM Job. 27: 7; and �NYMYB �YSWX, those seeking protection at the
strong hand of Jahve. The force of the B is just the same as in connection with
RT�tÁSiHI, 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. anaÑ b-qabdåt ydk, “I am in the grasp of thy hand
(in thy closed hand) i.e., I give myself up entirely to thee.” f120

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 ���YJI, the man (Arabic insaÑn), 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. �YIJA�TbÁ 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 koÂrh,
corresponds most closely �YIJA TBÁbF, Zec. 2:12, which does not signify the gate,
aperture, sight, but, as TbÁ shows, the little boy, or more strictly, the little girl
of the eye. It is singular that ���YJI here has the feminine �YI�F�TbÁ 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 �YIJA TbÁ,
but ���YJI; 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; f121 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.
DDA�F signifies to use violence, to destroy the life, continuance, or possession of
any one. According to the accentuation �PENEbI is to be connected with YBÁYiJO,
not with wPYqIYA, 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. eÏk yuxhÌj, 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 �PNB is



combined with the verb, viz., the soul of the enemies; and Y�PN YB�YJ would
therefore not be more correct, as Hitzig thinks, than �PNB YBÁYJ, 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 BLEX� could in itself be equivalent
to BL�, more especially as both words are radically distinct (BLEX� from the root
BL, lip; BL� from the root BL, �L to envelope: that which is enveloped, the
kernel, the inside), but (without any need for von Ortenberg’s conjecture wRGFSF
�MbFLI BLEX� “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. kleiÂein taÃ splaÂgxna 1Jo. 3:17), is equivalent to: to fortify
one’s self wilfully in indifference to sympathy, tender feeling, and all noble
feelings (cf. BL� �YMI�iHI = to harden, Isa. 6:10). The construction of �MYpI
(which agrees in sound with HMFYpI, Job. 15:27) is just the same as that of YLI�Q,
3: 5. On the other hand, wNR�wªJÁ (after the form DwmJA 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 WNRW�J
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 sxhÌma kaq� oÎÂlon kaiÃ meÂroj is
applicable to the former, and as, e.g., Homer says, Iliad vii. 355: seÃ maÂlista
poÂnoj freÂnaj aÏmfibeÂbhken, 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 Ker−Ñ wNwBBFSi gets rid of the change
in number which we have with the Cheth−Ñb YNWBBS; 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 in v. 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. H�FNF 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 �REJFbF (without any need fore the conjecture XRÁJObF) expresses the
final issue, instead of �REJFLF, Psa. 7: 6. By the expression �NYOMidI 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 HY�RiJÁki HMFdF . Since in
Old Testament Hebrew, as also in Syriac and Arabic, Ki 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 �VAXF = Arab. ksÔf, to peel off, make bare)
to ravin. In the parallel member of the verse the participle alternates with the
attributive clause. RYPiki is (according to Meier) the young lion as being
covered with thicker hair.

Psa. 17:13-15. The phrase YN�pi �d�QI, 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 (�RÁkF, of the lion,
Gen. 49: 9, Num. 24: 9). He is to rescue his soul from the ungodly ¦bERiXÁ. This
¥BRX, and also the ¦DiYF which follows, can be regarded as a permutative of
the subject (Böttcher, 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 �l�PA, rescuing, is effected. The force of H�FliPA extends into v. 14,
and �YTIMáMI (with a Chateph under the letter that is freed from reduplication,
like �WKMáMI, Psa. 33:14) corresponds to ��FRFM�, as ¦DiYF to ¦bERiXÁ. The word
�YTMM (plural of TMÁ, men, Deu. 2:34, whence �TOMi, each and every one),
which of itself gives no complete sense, is repeated and made complete after
the interruption cause by the insertion of `H ¦DiYF, — 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. DLEXE, either from DLÁXF Syriac to creep, glide, slip away (whence
HdFLiXU a weasel, a mole) or from DLÁXF 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 LDEXE, limited existence,
from LDAXF to have an end, alternates with DLEXE as a play upon the letters,
comp. Psa. 49: 2 with Isa. 38:11. The combination DLXM �YTM 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 eÏk touÌ koÂsmou touÂtou,
or uiÎoiÃ touÌ aiÏwÌnoj touÂtou. The meaning of the further description �YyIXÁbÁ
�QFLiXE (cf. Ecc. 9: 9) becomes clear from the converse in Psa. 16: 5. Jahve is
the QLEX� of the godly man; and the sphere within which the worldling claims
his QLX is �YyIXÁHA, this temporal, visible, and material life. This is everything
to him; whereas the godly man says: �YyIXÁM� ¦diSiXÁ B��, 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. �YYXB �QLX
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” (Cheth−Ñb: ¦NiYPiCiw 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, �wPCF in this passage is used exactly as �YNIwPCi is used in
Job. 20:26 (from �PACF 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 (TfNiPACF) 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). �YNIbF 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 �YMIYF �BÁ�F to be satisfied with, or
weary of, life. On �YLILá�� vid., on 8: 3. RTEYE (from RTAYF 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 YNIJá he contrasts his incomparably greater prosperity with
that of his enemies. He, the despised and persecuted of men, will behold God’s
face QDECEbI, 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 HNFwMti (LXX thÃn doÂcan sou, vid., Psychol.
S. 49; transl. p. 61). If this is correct, then �YQIHFbI cannot mean “when I 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. Böttcher, 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 SheoÑl 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. f122

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 I 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 I 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 I do not put away from me.

18:24 And I 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 I scatter a troop,
And by my God do I 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 I 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 HlFPiti of David comes a HRFY�I (nom. unitatis from RY�I), 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 SauÑl: then he said. The original
inscription of the Psalm in the primary collection was probably only DWDL `H
DB�L XCNML, 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 R�EJá.

David may have styled himself in the inscription `H DBE�E, just as the apostles
call themselves douÌloi IÏhsouÌ XristouÌ. 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 HRFY�I, but only
RY�I. This at once shows that the historical portion of the inscription comes
from some other source. ��YbI is followed, not by the infin. LYcIHA: on the day
of deliverance, but by the more exactly plusquamperf. LYcIHI: on the day (��YbI
= 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. DyAMI alternates with �kAMI 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”
(XYRJ YBG L� HNBLW HNBL YBG L� XYRJ): i.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 `H,
`H, YLIJ�, and each of these names being followed by a predicative expansion of
itself, which increases in fulness of tone and emphasis. The ¦MiXFRiJE (with aÝ,
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 �XÁRI of tender sympathising love, but here the Kal is used as an
Aramaism. Hence the Jalkut on this passages explains it by �TY YJMXR “I
love thee,” or ardent, heartfelt love and attachment. The primary signification
of softness (root XR, Arab. rhå, rch, to be soft, lax, loose), whence �XERE, uterus,
is transferred in both cases to tenderness of feeling or sentiment. The most
general predicate YQIZiXI (from QZEXO according to a similar inflexion to RMEJO,
RSEbO, QME�O, plur. YQ�Mi�I 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 Y�IliPAMiw it would
perhaps have been more correct to point Y�ILFPiMIw (and my refuge). God had
already called Himself a shield to Abram, Gen. 15: 1; and He is called RwC (cf.
�BEJE Gen. 49:24) in the great Mosaic song, Deu. 32: 4, 37 (the latter verse is
distinctly echoed here).

�LÁSE from �LÁSF, Arab. sl’, findere, means properly a cleft in a rock (Arabic
�LiSA f123), then a cleft rock, and RwC, like the Arabic sachr, a great and hard
mass of rock (Aramaic Rw�, a mountain). The figures of the HDFwCMi (HD�FCMi,
DCÁMi) and the BgFViMI are related; the former signifies properly specula, a
watch-tower, f124 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. LlFHUMi is a
predicate accusative to HWHY: 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 I cry,
is Jahve,” though this latter certainly is possible so far as the style is concerned
(vid., on Isa. 45:24, cf. also Gen. 3: 3, Mic. 2: 6). The proof of this fact, viz.,
that calling upon Him who is worthy to be praised, who, as the history of Israel
shows, is able and willing to help, is immediately followed by actual help, as
events that are coincident, forms the further matter of the Psalm.

Psa. 18: 5-7. In these verses David gathers into one collective figure all the
fearful dangers to which he had been exposed during his persecution by Saul,
together with the marvellous answers and deliverances he experienced, that
which is unseen, which stands in the relation to that which is visible of cause
and effect, rendering itself visible to him. David here appears as passive
throughout; the hand from out of the clouds seizes him and draws him out of
mighty waters: while in the second part of the Psalm, in fellowship with God
and under His blessing, he comes forward as a free actor.

The description begins in vv. 5-7 with the danger and the cry for help which is
not in vain. The verb �PAJF according to a tradition not to be doubted (cf. �P�FJ
a wheel) signifies to go round, surround, as a poetical synonym of BBÁSF, �YqIHI,
RT�kI, and not, as one might after the Arabic have thought: to drive, urge.
Instead of “the bands of death,” the LXX (cf. Act. 2:24) renders it wÏdiÌnej
(constrictive pains) qanaÂtou; but v. 6b favours the meaning bands, cords, cf.
Psa. 119:61 (where it is likewise YLBiXE instead of the YLBiXÁ, which one might
have expected, Jos. 17: 5, Job. 36: 8), death is therefore represented as a hunter
with a cord and net, Psa. 91: 3. LJAyALIbI, compounded of YLIbI and LJAYA (from
LJAYF, LJAWF, root L�), signifies unprofitableness, worthlessness, and in fact both
deep-rooted moral corruption and also abysmal destruction (cf. 2Co. 6:15,
BeliÂar = BeliÂal as a name of Satan and his kingdom). Rivers of destruction
are those, whose engulfing floods lead down to the abyss of destruction (Jon.
2: 7). Death, Bel−ÑjaÈal, and SheoÑl are the names of the weird powers, which
make use of David’s persecutors as their instruments. Futt. in the sense of
imperfects alternate with praett. T��bI (= Arab. bgt) signifies to come suddenly
upon any one (but compare also Arab. b’t, to startle, excitare, to alarm), and
�d�QI, to rush upon; the two words are distinguished from one another like
überfallen and anfallen. The LKFYH� out of which Jahve hears is His heavenly
dwelling-place, which is both palace and temple, inasmuch as He sits
enthroned there, being worshipped by blessed spirits. WYNFPFLi belongs to



YTI�FWi�AWi: my cry which is poured forth before Him (as e.g., in 102: 1), for it is
tautological if joined with JBOTf beside WYNFZiJFbI. Before Jahve’s face he made
supplication and his prayer urged its way into His ears.

Psa. 18: 8-10. As these verses go on to describe, the being heard became
manifest in the form of deliverance. All nature stands to man in a sympathetic
relationship, sharing his curse and blessing, his destruction and glory, and to
God is a (so to speak) synergetic relationship, furnishing the harbingers and
instruments of His mighty deeds. Accordingly in this instance Jahve’s
interposition on behalf of David is accompanied by terrible manifestations in
nature. Like the deliverance of Israel out of Egypt, Psalm 68, 77, and the
giving of the Law on Sinai, Exo. 19, and like the final appearing of Jahve and
of Jesus Christ according to the words of prophet and apostle (Habakkuk 3,
2Th. 1: 7 f.), the appearing of Jahve for the help of David has also
extraordinary natural phenomena in its train. It is true we find no express
record of any incident in David’s life of the kind recorded in 1Sa. 7:10, but it
must be come real experience which David here idealises (i.e., seizes at its
very roots, and generalises and works up into a grand majestic picture of his
miraculous deliverance). Amidst earthquake, a black thunderstorm gathers, the
charging of which is heralded by the lightning’s flash, and its thick clouds
descend nearer and nearer to the earth. The aorists in v. 8 introduce the event,
for the introduction of which, from v. 4 onwards, the way has been prepared
and towards which all is directed. The inward excitement of the Judge, who
appears to His servant for his deliverance, sets the earth in violent oscillation.
The foundations of the mountains (Isa. 24:18) are that upon which they are
supported beneath and within, as it were, the pillars which support the vast
mass. ��G (rhyming with ��R) is followed by the Hithpa. of the same verb:
the first impulse having been given they, viz., the earth and the pillars of the
mountains, continue to shake of themselves. These convulsions occur, because
“it is kindled with respect to God;” it is unnecessary to supply �pJÁ, �L HRFXF is
a synonym of �L �XÁ . When God is wrath, according to Old Testament
conception, the power of wrath which is present in Him is kindled and blazes
up and breaks forth. The panting of rage may accordingly also be called the
smoke of the fire of wrath (Psa. 74: 1; 80: 5). The smoking is as the breathing
out of the fire, and the vehement hot breath which is inhaled and exhaled
through the nose of one who is angry (cf. Job. 41:12), is like smoke rising from
the internal fire of anger. The fire of anger itself “devours out of the mouth,”
i.e., flames forth out of the mouth, consuming whatever it lays hold of, — in
men in the form of angry words, with God in the fiery forces of nature, which
are of a like kind with, and subservient to, His anger, and more especially in
the lightning’s flash. It is the lightning chiefly, that is compared here to the
blazing up of burning coals. The power of wrath in God, becoming manifest in



action, breaks forth into a glow, and before it entirely discharges its fire, it
gives warning of action like the lightning’s flash heralding the outburst of the
storm. Thus enraged and breathing forth His wrath, Jahve bowed the heavens,
i.e., caused them to bend towards the earth, and came down, and darkness of
clouds (LPERF�á similar in meaning to oÏÂrfnh, cf. eÏÂreboj) was under His feet:
black, low-hanging clouds announced the coming of Him who in His wrath
was already on His way downwards towards the earth.

Psa. 18:11-13. The storm, announcing the approaching outburst of the
thunderstorm, was also the forerunner of the Avenger and Deliverer. If we
compare v. 11 with Psa. 104: 3, it is natural to regard BwRki as a transposition
of BwKRi (a chariot, Ew. § 153, a). But assuming a relationship between the
biblical Cherub and (according to Ctesias) the Indo-Persian griffin, the word
(from the Zend grab, garew, garefsh, to seize) signifies a creature seizing and
holding irrecoverably fast whatever it seizes upon; perhaps in Semitic
language the strong creature, from BRÁkF = Arab. krb, torquere, constringere,
whence mukrab, tight, strong). It is a passive form like LwBgi, DSUYi, �wBLi. The
cherubim are mentioned in Gen. 3:24 as the guards of Paradise (this alone is
enough to refute the interpretation recently revived in the Evang. Kirchen-
Zeit., 1866, No. 46, that they are a symbol of the unity of the living One, BWRK
= B�Rki “like a multitude!”), and elsewhere, as it were, as the living mighty
rampart and vehicle of the approach of the inaccessible majesty of God; and
they are not merely in general the medium of God’s personal presence in the
world, but more especially of the present of God as turning the fiery side of
His doxa towards the world. As in the Prometheus of Aeschylus, Oceanus
comes flying toÃn pterugwkhÌ toÂnd� oiÏwnoÃn gnwÂmhÄ stomiÂwn aÏÂter euÏquÂnwn, so in
the present passage Jahve rides upon the cherub, of which the heathenish
griffin is a distortion; or, if by a comparison of passages like Psa. 104: 3,
Isa. 66:15, we understand David according to Ezekiel, He rides upon the
cherub as upon His living throne-chariot (HBFkFRiME). The throne floats upon the
cherubim, and this cherub-throne flies upon the wings of the wind; or, as we
can also say: the cherub is the celestial spirit working in this vehicle formed of
the spirit-like elements. The Manager of the chariot is Himself hidden behind
the thick thunder-clouds. T�EYF is an aorist without the consecutive W (cf. ¥YA
Hos. 6: 1). ¥�EXO is the accusative of the object to it; and the accusative of the
predicate is doubled: His covering, His pavilion round about Him. In
Job. 36:29 also the thunder-clouds are called God’s HkFSU, and also in
Psa. 97: 2 they are WYBFYBISi, concealing Him on all sides and announcing only
His presence when He is wroth. In v. 12b the accusative of the object, ¥�EXO, is
expanded into “darkness of waters,” i.e., swelling with waters f125 and billows



of thick vapour, thick, and therefore dark, masses (B�F in its primary meaning
of denseness, or a thicket, Exo. 19: 9, cf. Jer. 4:29) of �YQIXF�i, which is here a
poetical name for fleecy clouds. The dispersion and discharge, according to v.
13, proceeded from �dGiNE hGANO . Such is the expression for the doxa of God as
being a mirroring forth of His nature, as it were, over against Him, as being
therefore His brightness, or the reflection of His glory. The doxa is fire and
light. On this occasion the forces of wrath issue from it, and therefore it is the
fiery forces: heavy and destructive hail (cf. Exo. 9:23 f., Isa. 30:30) and fiery
glowing coals, i.e., flashing and kindling lightning. The object WYBF�F stands
first, because the idea of clouds, behind which, according to v. 11, the doxa in
concealed, is prominently connected with the doxa. It might be rendered:
before His brightness His clouds turn into hail..., a rendering which would be
more in accordance with the structure of the stichs, and is possible according
to Ges. § 138, rem. 2. Nevertheless, in connection with the combination of
RB� with clouds, the idea of breaking through (Lam. 3:44) is very natural. If
WYB� is removed, then WRB� signifies “thence came forth hail...” But the
mention of the clouds as the medium, is both natural and appropriate.

Psa. 18:14-16. Amidst thunder, Jahve hurled lightnings as arrows upon
David’s enemies, and the breath of His anger laid bare the beds of the flood to
the very centre of the earth, in order to rescue the sunken one. Thunder is the
rumble of God, and as it were the hollow murmur of His mouth, Job. 37: 2.
��YLi�E, the Most High, is the name of God as the inapproachable Judge, who
governs all things. The third line of v. 14 is erroneously repeated from the
preceding strophe. It cannot be supported on grammatical grounds by
Exo. 9:23, since L�Q �TANF, edere vocem, has a different meaning from the TLOQO
�TANF, dare tonitrua, of that passage. The symmetry of the strophe structure is
also against it; and it is wanting both in 2Sa. and in the LXX. BRF, which, as
the opposite of �JAMi Neh. 2:12, Isa. 10: 7, means adverbially “in abundance,”
is the parallel to XLÁ�iyIWA. It is generally taken, after the analogy of Gen. 49:23,
in the sense of QRÁbF, Psa. 144: 6: BRF in pause = BRO (the oÝ passing over into
the broader å like Z�F instead of Z�O in Gen. 49: 3) = BBORF, cognate with HBFRF,
HMFRF; but the forms BSA, wbSA, here, and in every other instance, have but a very
questionable existence, as e.g., BRÁ, Isa. 54:13, is more probably an adjective
than the third person praet. (cf. Böttcher, Neue Aehrenlese No. 635, 1066).
The suffixes eÝm do not refer to the arrows, i.e., lightnings, but to David’s foes.
�MÁHF means both to put in commotion and to destroy by confounding,
Exo. 14:24; 23:27. In addition to the thunder, the voice of Jahve, comes the
stormwind, which is the snorting of the breath of His nostrils. This makes the



channels of the waters visible and lays bare the foundations of the earth. QYPiJF
(collateral form to QP�JF) is the bed of the river and then the river or brook
itself, a continendo aquas (Ges.), and exactly like the Arabic mes−Ñk, mesaÑk,
mesek (from Arab. msk, the VI form of which, tamaÑsaka, corresponds to
Qp�JÁTiHI), means a place that does not admit of the water soaking in, but on
account of the firmness of the soil preserves it standing or flowing. What are
here meant are the water-courses or river beds that hold the water. It is only
needful for Jahve to threaten (eÏpitiman Mat. 8:26) and the floods, in which he,
whose rescue is undertaken here, is sunk, flee (Psa. 104: 7) and dry up
(Psa. 106: 9, Nah. 1: 4). But he is already half engulfed in the abyss of Hades,
hence not merely the bed of the flood is opened up, but the earth is rent to its
very centre. From the language being here so thoroughly allegorical, it is clear
that we were quite correct in interpreting the description as ideal. He, who is
nearly overpowered by his foes, is represented as one engulfed in deep waters
and almost drowning.

Psa. 18:17-20. Then Jahve stretches out His hand from above into the deep
chasm and draws up the sinking one. The verb XLÁ�F occurs also in prose
(2Sa. 6: 6) without DYF (Psa. 57: 4, cf. on the other hand the borrowed passage,
144: 7) in the signification to reach (after anything). The verb H�FMF, however,
is only found in one other instance, viz., Exo. 2:10, as the root (transferred
from the Egyptian into the Hebrew) of the name of Moses, and even Luther
saw in it an historical allusion, “He hath made a Moses of me,” He hath drawn
me out of great (many) waters, which had well nigh swallowed me up, as He
did Moses out of the waters of the Nile, in which he would have perished. This
figurative language is followed, in v. 18, by its interpretation, just as in 144: 7
the “great waters” are explained by RKFN� YN�bI DyAMI, which, however, is not
suitable here, or at least is too limited.

With v. 17 the hymn has reached the climax of epic description, from which it
now descends in a tone that becomes more and more lyrical. In the
combination Z�F YBIYiJO, Z�F is not an adverbial accusative, but an adjective, like
HB�F� ¦XáwR Psa. 143:10, and oÎ aÏnhÃr aÏgaqoÂj (Hebräerbrief S. 353). YkI
introduces the reason for the interposition of the divine omnipotence, viz., the
superior strength of the foe and the weakness of the oppressed one. On the day
of his DYJ�, i.e., (vid., on Psa. 31:12) his load or calamity, when he was
altogether a homeless and almost defenceless fugitive, they came upon him
(�d�QI Psa. 17:13), cutting off all possible means of delivering himself, but
Jahve became the fugitive’s staff (Psa. 23: 4) upon which he leaned and kept
himself erect. By the hand of God, out of straits and difficulties he reached a
broad place, out of the dungeon of oppression to freedom, for Jahve had



delighted in him, he was His chosen and beloved one. �P�XF has the accent on
the penult here, and Metheg as a sign of the lengthening (HDFMF�áHá) beside the
eÝ, that it may not be read eÔ. f126

The following strophe tells the reason of his pleasing God and of His not
allowing him to perish. This YbI �P�XF YkI (for He delighted in me) now
becomes the primary thought of the song.

Psa. 18:21-24. On LMÁgF (like �l��I with the accusative not merely of the
thing, but also of the person, e.g., 1Sa. 24:18), euÏ or kakwÌj praÂttein tinaÂ, vid.,
on Psa. 7: 5. RMÁ�F, to observe = to keep, is used in the same way in Job. 22:15.
�MI ��ARF is a pregnant expression of the malitiosa desertio. “From God’s side,”
i.e., in His judgment, would be contrary to the general usage of the language
(for the �MI in Job. 4:17 has a different meaning) and would be but a chilling
addition. On the poetical form YnIMI, in pause YnIME, vid., Ew. § 263, b. The fut. in
v. 23b, close after the substantival clause v. 23a, is not intended of the habit in
the past, but at the present time: he has not wickedly forsaken God, but (YkI =
imo, sed) always has God’s commandments present before him as his rule of
conduct, and has not put them far away out of his sight, in order to be able to
sin with less compunction; and thus then (fut. consec.) in relation (��I, as in
Deu. 18:13, cf. 2Sa. 23: 5) to God he was �YMITf, with his whole soul
undividedly devoted to Him, and he guarded himself against his iniquity (�WO�F,
from HWF�F, Arab. ÿwaÑ, to twist, pervert, cf. Arab. gwaÑ, of error, delusion, self-
enlightenment), i.e., not: against acquiescence in his in-dwelling sin, but:
against iniquity becoming in any way his own; YNIWO�áM� equivalent to YTIWO�áM�
(Dan. 9: 5), cf. YyFXÁM� = than that I should live, Jon. 4: 8. In this strophe, this
Psalm strikes a cord that harmonises with Psalm 17, after which it is therefore
placed. We may compare David’s own testimony concerning himself in
1Sa. 26:23 f., the testimony of God in 1Ki. 14: 8, and the testimony of history
in 1Ki. 15: 5; 11: 4.

Psa. 18:25-28. What was said in v. 21 is again expressed here as a result of
the foregoing, and substantiated in vv. 26, 27. DYSIXF is a friend of God and
man, just as pius is used of behaviour to men as well as towards God. �YMITf
RBÁgi the man (construct of RBEGE) of moral and religious completeness (integri =
integritatis, cf. Psa. 15: 2), i.e., of undivided devotion to God. RBFNF (instead of
which we find BBFL� RbÁ elsewhere, Psa. 24: 4; 73: 1) not one who is purified,
but, in accordance with the reflexive primary meaning of Niph., one who is
purifying himself, aÎgniÂzwn eÎautoÂn, 1Jo. 3: 3. �q��I (the opposite of R�FYF) one



who is morally distorted, perverse. Freely formed Hithpaels are used with
these attributive words to give expression to the corresponding self-
manifestation: Ds�XÁTiHI, �m�tÁHI (Ges. § 54, 2, b), RR�bFTiHI, and LT�PATiHI (to
show one’s self LTfPiNI or LtOLiTApi). The fervent love of the godly man God
requites with confiding love, the entire submission of the upright with a full
measure of grace, the endeavour after purity by an unbeclouded charity (cf.
73: 1), moral perverseness by paradoxical judgments, giving the perverse over
to his perverseness (Rom. 1:28) and leading him by strange ways to final
condemnation (Isa. 29:14, cf. Lev. 26:23 f.). The truth, which is here
enunciated, is not that the conception which man forms of God is the reflected
image of his own mind and heart, but that God’s conduct to man is the
reflection of the relation in which man has placed himself to God; cf.
1Sa. 2:30; 15:23. This universal truth is illustrated and substantiated in v. 28.
The people who are bowed down by affliction experience God’s
condescension, to their salvation; and their haughty oppressors, god’s
exaltation, to their humiliation. Lofty, proud eyes are among the seven things
that Jahve hateth, according to Pro. 6:17. The judgment of God compels them
to humble themselves with shame, Isa. 2:11.

Psa. 18:29-31. The confirmation of what has been asserted is continued by
David’s application of it to himself. Hitzig translates the futures in vv. 29 f. as
imperfects; but the sequence of the tenses, which would bring this rendering
with it, is in this instance interrupted, as it has been even in v. 28, by YkI. The
lamp, RN� (contracted from nawer), is an image of life, which as it were burns
on and on, including the idea of prosperity and high rank; in the form RYNI
(from niwr, nijr) it is the usual figurative word for the continuance of the house
of David, 1Ki. 11:36, and frequently. David’s life and dominion, as the
covenant king, is the lamp which God’s favour has lighted for the well-being
of Israel, and His power will not allow this lamp (2Sa. 21:17) to be quenched.
The darkness which breaks in upon David and his house is always lighted up
again by Jahve. For His strength is mighty in the weak; in, with, and by Him
he can do all things. The fut. �RUJF may be all the more surely derived from
�CÁRF (= �ROJF), inasmuch as this verb has the changeable u in the future also in
Isa. 42: 4, Ecc. 12: 6. The text of 2Sa. 22, however, certainly seems to put
“rushing upon” in the stead of “breaking down.” With v. 31 the first half of the
hymn closes epiphonematically. LJ�HF is a nom. absol., like RwcHA, Deu. 32: 4.
This old Mosaic utterance is re-echoed here, as in 2Sa. 7:22, in the mouth of
David. The article of LJ�HF points to God as being manifest in past history. His
way is faultless and blameless. His word is HPFwRCi, not slaggy ore, but
purified solid gold, Psa. 12: 7. Whoever retreats into Him, the God of the



promise, is shielded from every danger. Pro. 30: 5 is borrowed from this
passage.

Psa. 18:32-35. The grateful description of the tokens of favour he has
experienced takes a new flight, and is continued in the second half of the
Psalm in a more varied and less artificial mixture of the strophes. What is said
in v. 31 of the way and word of Jahve and of Jahve Himself, is confirmed in v.
32 by the fact that He alone is hA�LJå, a divine being to be reverenced, and He
alone is RwC, a rock, i.e., a ground of confidence that cannot be shaken. What
is said in v. 31 consequently can be said only of Him. YD��áLibÁMI and YTILFwZ
alternate; the former (with a negative intensive �MI) signifies “without reference
to” and then absolutely “without” or besides, and the latter (with −Ñ as a
connecting vowel, which elsewhere has also the function of a suffix), from
TLÁwZ (HLFwZ), “exception.” The verses immediately following are attached
descriptively to wNYH�LOJå, our God (i.e., the God of Israel), the God, who girded
me with strength; and accordingly (fut. consec.) made my way �YMITf,
“perfect,” i.e., absolutely smooth, free from stumblings and errors, leading
straight forward to a divine goal. The idea is no other than that in v. 31, cf.
Job. 22: 3, except that the freedom from error here is intended to be understood
in accordance with its reference to the way of a man, of a king, and of a
warrior; cf. moreover, the other text. The verb HwF�I signifies, like Arab. swwaÑ,
to make equal (aequare), to arrange, to set right; the dependent passage
Hab. 3:19 has, instead of this verb, the more uncoloured �Y�I. The hind, HLFyFJÁ
or TLEYEJÁ, is the perfection of swiftness (cf. eÏÂlafoj and eÏlafroÂj) and also of
gracefulness among animals. “Like the hinds” is equivalent to like hinds’ feet;
the Hebrew style leaves it to the reader to infer the appropriate point of
comparison from the figure. It is not swiftness in flight (De Wette), but in
attack and pursuit that is meant, — the latter being a prominent characteristic
of warriors, according to 2Sa. 1:23; 2:18, 1Ch. 12: 8. David does not call the
high places of the enemy, which he has made his own by conquest “my high
places,” but those heights of the Holy Land which belong to him as king of
Israel: upon these Jahve preserves him a firm position, so that from them he
may rule the land far and wide, and hold them victoriously (cf. passages like
Deu. 32:13, Isa. 58:14). The verb Dm�LI, which has a double accusative in other
instances, is here combined with Li of the subject taught, as the aim of the
teaching. The verb TX�NI (to press down = to bend a bow) precedes the subject
“my arms” in the singular; this inequality is admissible even when the subject
stands first (e.g., Gen. 49:22, Joe. 1:20, Zec. 6:14). H�FwXNi T�EQE a bow of
brazen = of brass, as in Job. 20:24. It is also the manner of heroes in Homer



and in the RamaÑ-jana to press down and bend with their hand a brazen bow,
one end of which rests on the ground.

Psa. 18:36-37. Yet it is not the brazen bow in itself that makes him
victorious, but the helpful strength of his God. “Shield of Thy salvation” is that
consisting of Thy salvation. �G�MF has an unchangeable å, as it has always. The
salvation of Jahve covered him as a shield, from which every stroke of the foe
rebounded; the right hand of Jahve supported him that his hands might not
become feeble in the conflict. In its ultimate cause it is the divine HWFNF�á, to
which he must trace back his greatness, i.e., God’s lowliness, by virtue of
which His eyes look down upon that which is on the earth (Psa. 113: 6), and
the poor and contrite ones are His favourite dwelling-place (Isa. 57:15;
66: 1 f.); cf. B. Megilla 31a, “wherever Scripture testifies of the HRWBG of the
Holy One, blessed be He, it gives prominence also, in connection with it, to
His condescension, �TwNTFWiNiJA, as in Deu. 10:17 and in connection with it v. 18,
Isa. 57:15a and 15b, Psa. 68: 5 and 6.” The rendering of Luther, who follows
the LXX and Vulgate, “When Thou humblest me, Thou makest me great” is
opposed by the fact that HWFNF�á means the bending of one’s self, and not of
another. What is intended is, that condescension of God to mankind, and
especially to the house of David, which was in operation, with an ultimate
view to the incarnation, in the life of the son of Jesse from the time of his
anointing to his death, viz., the divine xrhstoÂthj kaiÃ filanqrwpiÂa (Tit. 3: 4),
which elected the shepherd boy to be king, and did not cast him off even when
he fell into sin and his infirmities became manifest. To enlarge his steps under
any one is equivalent to securing him room for freedom of motion (cf. the
opposite form of expression in Pro. 4:12). Jahve removed the obstacles of his
course out of the way, and steeled his ankles so that he stood firm in fight and
endured till he came off victorious. The praet. WD�M substantiates what,
without any other indication of it, is required by the consecutio temporum, viz.,
that everything here has a retrospective meaning.

Psa. 18:38-41. Thus in God’s strength, with the armour of God, and by
God’s assistance in fight, he smote, cast down, and utterly destroyed all his
foes in foreign and in civil wars. According to the Hebrew syntax the whole of
this passage is a retrospect. The imperfect signification of the futures in vv. 38,
39 is made clear from the aorist which appears in v. 40, and from the perfects
and futures in what follows it. The strophe begins with an echo of Exo. 15: 9
(cf. supra 7: 6). The poet calls his opponents YMÁQF, as in v. 49, 44: 6; 74:23, cf.
wNMFYQI Job. 22:20, inasmuch as �wQ by itself has the sense of rising up in
hostility and consequently one can say YMÁQF instead of YLÁ�F �YMIQF (�YMI�Q
2Ki. 16: 7). f127



The frequent use of this phrase (e.g., 36:13, Lam. 1:14) shows that �WQ in v.
39a does not mean “to stand (resist),” but “to rise (again).” The phrase �RE�O
�TANF, however, which in other passages has those fleeing as its subject
(2Ch. 29: 6), is here differently applied: Thou gavest, or madest me mine
enemies a back, i.e., those who turn back, as in Exo. 23:27. From 21:13 (�KE�E
�MT�Y�Iti, Symm. taÂceij auÏtouÃj aÏpostroÂfouj) it becomes clear that �RE�O is not
an accusative of the member beside the accusative of the person (as e.g., in
Deu. 33:11), but an accusative of the factitive object according to Ges. § 139,
2.

Psa. 18:42-43. Their prayer to their gods, wrung from them by their distress,
and even to Jahve, was in vain, because it was for their cause, and too late put
up to Him. LJA = L�E; in Psa. 42: 2 the two prepositions are interchanged. Since
we do not pulverize dust but to dust, RPF�Fki is to be taken as describing the
result: so that they became as dust (cf. Job. 38:30, �BEJEkF, so that it is become
like stone, and the extreme of such pregnant brevity of expression in Isa. 41: 2)
before the wind (YN�pi�LJA as in 2Ch. 3:17, before the front). The second figure
is to be explained differently: I emptied them out (�Q�YRIJá from QYRIH�) like the
dirt of the streets, i.e., not merely: so that they became such, but as one empties
it out, — thus contemptuously, ignominiously and completely (cf. Isa. 10: 6,
Zec. 10: 5). The LXX renders it leanwÌ from QR�H� (root QR to stretch, make
thin, cf. tendo tenius, dehnen dünn); and the text of 2Sa. 22 present the same
idea in �Q�YRIJá.

Psa. 18:44-46. Thus victorious in God, David became what he now is, viz.,
the ruler of a great kingdom firmly established both in home and foreign
relations. With respect to the �YI�g and the verb YNI��liPAti which follows, ��F
YB�YRI can only be understood of the conflicts among his own people, in which
David was involved by the persecution of Saul and the rebellions of Absolom
and Sheba the son of Bichri; and from which Jahve delivered him, in order to
preserve him for his calling of world-wide dominion in accordance with the
promise. We therefore interpret the passage according to ��F TYRIbI in
Isa. 49: 8, and ��F�TJÁNiQI in Isa. 26:11; whereas the following �JA comes to
have a foreign application by reason of the attributive clause YtI�iDAYF�JLO (Ges.
§ 123, 3). The Niph. �MÁ�iNI in v. 45 is the reflexive of �MÁ�F, to obey (e.g.,
Exo. 24: 7), and is therefore to be rendered: show themselves obedient (=
Ithpa. in Dan. 7:27). �ZEJO �MÁ��Li implies more than that they obeyed at the
word; �MÁ�� means information, rumour, and �ZEJO �MÁ�� is the opposite of
personal observation (Job. 42: 5), it is therefore to be rendered: they submitted



even at the tidings of my victories; and 2Sa. 8: 9 f. is an example of this. �X�kI
to lie, disown, feign, and flatter, is sued here, as it is frequently, of the extorted
humility which the vanquished show towards the conqueror. V. 46 completes
the picture of the reason of the sons of a foreign country “putting a good face
on a bad game.” They faded away, i.e., they became weak and faint-hearted
(Exo. 18:18), incapable of holding out against or breaking through any siege
by David, and trembled, surrendering at discretion, out of their close places,
i.e., out of their strongholds behind which they had shut themselves in (cf.
Psa. 142: 8). The signification of being alarmed, which in this instance, being
found in combination with a local �MI, is confined to the sense of terrified
flight, is secured to the verb GRÁXF by the Arabic håarija (root hår, of audible
pressure, crowding, and the like) to be pressed, crowded, tight, or narrow, to
get in a strait, and the Targumic JT�FMDi JnFRiXÁ = JTWMD JTFMiYJ� (vid., the
Targums on Deu. 32:25). Arab. håjl, to limp, halt, which is compared by Hitzig,
is far removed as to the sound; and the most natural, but colourless Arab. chrj,
to go out of (according to its radical meaning — cf. Arab. chrq, chr’, etc. — :
to break forth, erumpere), cannot be supported in Hebrew or Aramaic. The
wZgiRiYI found in the borrowed passage in Micah, Mic. 7:17, favours our
rendering.

Psa. 18:47-49. The hymn now draws towards the end with praise and
thanksgiving for the multitude of God’s mighty deeds, which have just been
displayed. Like the (YRwC) ¥wRbF which is always doxological, `H YX (vivus
Jahve) is meant as a predicate clause, but is read with the accent of an
exclamation just as in the formula of an oath, which is the same expression;
and in the present instance it has a doxological meaning. Accordingly �wRYFWi
also signifies “exalted be,” in which sense it is written �RYW (�RUYFWi = �ROYFWi) in
the other text. There are three doxological utterances drawn from the events
which have just been celebrated in song. That which follows, from LJ�HF
onwards, describes Jahve once more as the living, blessed (euÏloghtoÂn), and
exalted One, which He has shown Himself to be. From Rb�DiyAWA we see that
�T��nHA is to be resolved as an imperfect. The proofs of vengeance, T�MQFNi, are
called God’s gift, insofar as He has rendered it possible to him to punish the
attacks upon his own dignity and the dignity of his people, or to witness the
punishment of such insults (e.g., in the case of Nabal); for divine vengeance is
a securing by punishment (vindicatio) of the inviolability of the right. It is
questionable whether RYbIDiHI (synonym DDARF, Psa. 144: 2) here and in
Psa. 47: 4 means “to bring to reason” as an intensive of RBÁdF, to drive (Ges.);
the more natural meaning is “to turn the back” according to the Arabic adbara
(Hitzig), cf. dabar, dabre, flight, retreat; debira to be wounded behind;



medbuÑr, wounded in the back. The idea from which RYBDH gains the meaning
“to subdue” is that of flight, in which hostile nations, overtaken from behind,
sank down under him (Psa. 45: 6); but the idea that is fully worked out in
129: 3, Isa. 51:23, is by no means remote. With Y�IliPAMi the assertion takes the
form of an address. �MI �M��R does not differ from 9:14: Thou liftest me up
away from mine enemies, so that I hover above them and triumph over them.
The climactic �J, of which poetry is fond, here unites two thoughts of a like
import to give intensity of expression to the one idea. The participle is
followed by futures: his manifold experience is concentrated in one general
ideal expression.

Psa. 18:50-51. The praise of so blessed a God, who acts towards David as
He has promised him, shall not be confined within the narrow limits of Israel.
When God’s anointed makes war with the sword upon the heathen, it is, in the
end, the blessing of the knowledge of Jahve for which he opens up the way,
and the salvation of Jahve, which he thus mediatorially helps on. Paul has a
perfect right to quote v. 50 of this Psalm (Rom. 15: 9), together with
Deu. 32:43 and Psa. 117: 1, as proof that salvation belongs to the Gentiles also,
according to the divine purpose of mercy. What is said in v. 51 as the reason
and matter of the praise that shall go forth beyond Israel, is an echo of the
Messianic promises in 2Sa. 7:12-16 which is perfectly reconcileable with the
Davidic authorship of the Psalm, as Hitzig acknowledges. And Theodoret does
not wrongly appeal to the closing words �L�F��DJA against the Jews. In whom,
but in Christ, the son of David, has the fallen throne of David any lasting
continuance, and in whom, but in Christ, has all that has been promised to the
seed of David eternal truth and reality? The praise of Jahve, the God of David,
His anointed, is, according to its ultimate import, a praising of the Father of
Jesus Christ.

Psalm 18 according to the Text of 2 Samuel 22

2 Samuel 22. On the differences of the introductory superscription, see on
Psa. 18: 1. The relation of the prose accentuation of the Psalm in 2 Samuel 22
to the poetical accentuation in the Psalter is instructive. Thus, for example,
instead of Mercha mahpach. (Olewejored) in the Psalter we here find Athnach;
instead of the Athnach following upon Mercha mahpach., here is Zakeph (cf.
Psa. 18: 7, 16, 31 with 2Sa. 22: 7, 16, 31); instead of Rebia mugrash, here
Tiphcha (cf. Psa. 18: 4 with 2Sa. 22: 4); instead of Pazer at the beginning of a
verse, here Athnach (cf. Psa. 18: 2 with 2Sa. 22: 2). f128

The peculiar mode of writing the stichs, in which we find this song in our
editions, is the old traditional mode. If a half-line is placed above a half-line,



so that they form two columns, it is called XYRJ YBG�L� XYRJ HNBL YBG�L�
HNBL, brick upon brick, a half-brick upon a half-brick, as the song Haazinu in
Deuteronomy 32 is set out in our editions. On the other hand if the half-lines
appear as they do here divided and placed in layers one over another, it is
called XYRJ YBG�L� HNBLW HNBL YBG�L� XYRJ . According to Megilla 16b
all the cantica in the Scriptures are to be written thus; and according to Sofrim
xiii., Psalm 18 has this form in common with 2 Samuel 22.

2Sa. 22: 2-4. This strophe is stunted by the falling away of its monostichic
introit, Psa. 18: 2. In consequence of this, the vocatives in vv. 2 f. are deprived
of their support and lowered to substantival clauses: Jahve is my Rock, etc.,
which form no proper beginning for a hymn. Instead of Y�IliPAMiw we have, as in
Psa. 144: 2, YLI�Y�LPMW; and instead of YRIwC YLIJ� we find YRIwC YH�LOJå, which
is contrary to the usual manner of arranging these emblematical names. The
loss the strophe sustains is compensated by the addition: and my Refuge, my
Saviour, who savest me from violence. In v. 4b as in v. 49b the non-assimilated
�MI (cf. v. 14, Psa. 30: 4; 73:19) is shortened into an assimilated one. May YLI
perhaps be the remains of the obliterated YLIJ�, and YH�LOJå, as it were, the
clothing of the YRIwC which was then left too bare?

2Sa. 22: 5-7. The connection of this strophe with the preceding by YkI
accords with the sense, but is tame. On the other hand, the reading YR�bI�iMI
instead of YL�BiXE (even though the author of Psa. 116: 3 may have thus read it)
is commended by the parallelism, and by the fact, that now the latter figure is
not repeated in vv. 5, 6. YRB�M are not necessarily waves that break upon the
shore, but may also be such as break one upon another, and consequently
YNIwPPAJá is not inadmissible. The W of YL�XáNAWi, which is not wanted, is omitted.
Instead of the fuller toned from YNIwBBFSi, which is also more commensurate
with the closing cadence of the verse, we have here the usual syncopated
YNIwbSA (cf. Psa. 118:11). The repetition of the JRFQiJE (instead of JAw��AJá) is even
more unpoetical than the repetition of YLBX would be. On the other hand, it
might originally have been �MÁ�iyIWA instead of �MÁ�iYI; without W it is an
expression (intended retrospectively) of what takes place simultaneously, with
W it expresses the principal fact. The concluding line WYNFZiJFbI YTI�FWi�AWi is stunted:
the brief substantival clause is not meaningless (cf. Job. 15:21, Isa. 5: 9), but is
only a fragment of the more copious, fuller toned conclusion of the strophe
which we find in the Psalter.

2Sa. 22: 8-10. The Ker−Ñ here obliterates the significant alternation of the Kal
and Hithpa. of �JAgF. Instead of YD�Si�Mw we have the feminine form of the



plural T�DSi�M (as in both texts in v. 16) without W. Instead of the genitive
�YRIHF, by an extension of the figure, we have �YM�H (cf. the pillars,
Job. 26:11), which is not intended of the mountains as of Atlasses, as it were,
supporting the heavens, but of the points of support and central points of the
heavens themselves: the whole universe trembles.

2Sa. 22:11-13. Instead of the pictorial JDEy�WA (Deu. 28:49, and hence in
Jeremiah), which is generally used of the flight of the eagle, we have the plain,
uncoloured JRFy�WA He appeared. Instead of T�EYF, which is intended as an aorist,
we meet the more strictly regular, but here, where so many aorists with W come
together, less poetical T�EyFWA. In v. 12a the rise and fall of the parallel members
has grown over till it forms one heavy clumsy line: And made darkness round
about Him a pavilion (T�kSU). But the aÎp. leg. TRÁ�iXÁ, to which the
signification of a “massive gathering together” is secured by the Arabic, is
perhaps original. The word Arab. håsÔr, frequently used in the Koran of
assembling to judgment, with the radical signification stipare, cogere (to
crowd together, compress) which is also present in Arab. håsÔaÑ, håaÑsÔ, håsÔd, is here
used like aÏgeiÂrein in the Homeric nefelhgereÂta (the cloud-gatherer). f129

V. 13 is terribly mutilated. Of Wi DRB WRR� WYB� of the other text there are
only the four letters wR�ábF (as in v. 9c) left.

2Sa. 22:14-16. Instead of ���RiyAWA we find ���RiYA, which is less admissible
here, where a principal fact is related and the description is drawing nearer and
nearer to its goal. Instead of �YIMÁ�F��MI the other text has �YIMÁªFbÁ; in 30: 4 also,
�M is retained without being assimilated before �. But the fact, however, that
the line �J��YL�XáGAWi DRFbF is wanting, is a proof, which we welcome, that it is
accidentally repeated from the preceding strophe, in the other text. On the
other hand, �YcIXI is inferior to WYcFXI; BRF �YQIRFBiw is corrupted into a tame
QRFbF; and the Ker−Ñ �HOyFWA erroneously assumes that the suffix of �C�YPiYiWA refers
to the arrows, i.e., lightnings. Again on the other hand, �Y YQYPJ, channels of
the sea, is perhaps original; �YM in this connection expresses too little, and, as
being the customary word in combination with YQYPJ (Psa. 42: 2, Joe. 1:20),
may easily have been substituted after it. At any rate �YF and LBEtE form a more
exact antithesis. wLgAYI instead of wLgFyIWA is the same in meaning. The close of the
strophe is here also weakened by the obliteration of the address to God: by (bI
instead of the MI of the other text) the threatening of Jahve, at the snorting of
His breath of anger. The change of the preposition in this surge (so-to-speak)
of the members of the verse is rather interruptive than pleasing.



2Sa. 22:17-20. The variant YJÁNivMI instead of YNJVMW is unimportant; but
��F�iMI instead of ��F�iMILi, for a support, is less pleasing both as it regards
language and rhythm. The resolution of YNJYCWYW into YTIJO � JC�yOWA is a
clumsy and needless emphasising of the me.

2Sa. 22:21-24. Instead of YQIDiCIki, we find YTIQFDiCIki here and in v. 25,
contrary to usage of the language of the Psalms (cf. Psa. 7: 9 with 1Ki. 8:32).
Instead of the poetical YnIME RYSIJF (Job. 27: 5; 23:12) we have HnFmEMI RwSJF
(with the fem. used as a neuter), according to the common phrase in 2Ki. 3: 3,
and frequently (cf. Deu. 5:32). Instead of YHIJåWF, the not less (e.g., 102: 8) usual
HYEHiJEWF; and instead of Rm�tÁ�iJÁWF, the form with ah of direction which occurs
very frequently with the first person of the fut. convers. in the later Hebrew,
although it does also occur even in the older Hebrew (Psa. 3: 6; 7: 5,
Gen. 32: 6, Job. 19:20). And instead of �m�I we find �L, which does not
commend itself, either as a point of language or of rhythm; and by comparison
with vv. 26, 27, it certainly is not original.

2Sa. 22:25-28. On YTIQFDiCIki see v. 21. YRIBOki is without example, since
elsewhere (�YIPAkA) �YIDAYF RbO is the only expression for innocence. In the
equally remarkable expression �YMITf R�bgI (the upright “man of valour”),
RWBG is used just as in the expression LYIXÁ R�bGI . The form RBFTftI, has only
the sound of an assimilated Hithpa. like �mFtÁtI (= �MTTT), and is rather a
reflexive of the Hiph. RB�H� after the manner of the Aramaic Ittaphal (therefore
= RRÁKitÁtI); and the form LpFtÁtI sounds altogether like a Hithpa. from LPATf
(thou showest thyself insipid, absurd, foolish), but — since HLFPitI cannot be
ascribed to God (Job. 1:22), and is even unseemly as an expression — appears
to be treated likewise as an Ittaphal with a kind of inverted assimilation =
LtÁPiHATitI (Böttcher). They are contractions such as are sometimes allowed by
the dialect of the common people, though contrary to all rules. TJEWi instead of
YkI at the beginning of v. 28 changes what is confirmatory into a mere
continuation of the foregoing. One of the most sensible variations is the change
of TWMR �YNY�W to �YMIRF�LJA ¦YNEY��Wi. The rendering: And Thine eyes (are
directed down) upon the haughty that Thou mayst bring (them) low (Stier,
Hengst., and others), violates the accentuation and is harsh so far as the
language is concerned (LYpI�itÁ for �L�YpI�iHALi). Hitzig renders it, according to
the accents: And Thou lowerest Thine eyes against the proud, �YNY� LYP�H =
�YNP LYPH (Jer. 3:12). But one would expect bI instead of LJA, if this were the
meaning. It is better to render it according to Psa. 113: 6: And Thou dost cast
down Thine eyes upon the haughty, in which rendering the haughty are



represented as being far beneath Jahve notwithstanding their haughtiness, and
the “casting down or depressing of the eyes” is an expression of the utmost
contempt (despectus).

2Sa. 22:29-31. Here in v. 29a RYJITf has been lost, for Jahve is called, and
really is, R�J in Psa. 27: 1, but not RN�. The form of writing RYN� is an incorrect
wavering between RN� and RYNI. The repetition HWHYW HWHY, by which the loss of
RYJT, and of YHALOJå in v. 29b, is covered, is inelegant. We have HKFbI here
instead of ¦bI, as twice besides in the Old Testament. The form of writing
�wRJF, as Isa. 42: 4 shows, does not absolutely require that we should derive it
from �wR; nevertheless �wR can be joined with the accusative just as well as
Gl�dI, in the sense of running against, rushing upon; therefore, since the
parallelism is favourable, it is to be rendered: by Thee I rush upon a troop. The
omission of the W before YHALOJb� is no improvement to the rhythm.

2Sa. 22:32-35. The variety of expression in v. 32 which has been preserved
in the other text is lost here. Instead of LYIXÁ YNIR�ZiJÁMiHA we find, as if from a
faded MS, LYIXÁ YZIw�MF (according to Norzi YzIw�MF) my refuge (lit., hiding) of
strength, i.e., my strong refuge, according to a syntactically more elegant style
of expression (= LYX Z��MF YZW�M), like Psa. 71: 7, Lev. 6: 3; 26:42; vid.,
Nägelsbach § 63, g, where it is correctly shown, that this mode of expression is
a matter of necessity in certain instances. f130

The form of writing, YZIw�MF, seems here to recognise a Z��MF, a hiding-place,
refuge, = Arab. mÿaÑdÜ, which is different from Z�OMF a fortress (from ZZ�); but
just as in every other case the punctuation confuses the two substantives (vid.,
on Psa. 31: 3), so it does even here, since Z��MF, from Zw�, ought to be inflected
YZIw�Mi, like YSIwNMi, and not YZIw�MF. Nevertheless the plena scriptio may avail to
indicate to us, that here ZW�M is intended to by a synonym of HSEXáMÁ. Instead of
(YKRD �YMT) �T�yIWA we have RT�yAWA here; perhaps it is He let, or caused, my way
to be spotless, i.e., made it such. Thus Ewald renders it by referring to the
modern Arabic hållaÑ, to let, cause [Germ. lassen, French faire ] = to make,
effect; even the classic ancient Arabic language uses trk (Lassen) in the sense
of j’l (to make), e.g., “I have made (Arab. taraktu) the sword my camp-
companion,” i.e., my inseparable attendant (lit., I have caused it to be such), as
it is to be translated in Nöldeck’e Beiträge zur Kenntniss der Poesie der alten
Araber, S. 131. f131

Or does RYtIHI retain its full and proper meaning “to unfetter?” This is more
probable, since the usage of Hebrew shows no example of RYtIHI in the post-



biblical signification “to allow, permit,” which ought to form the transition to
“to cause to be = to effect.” Therefore we may compare on the contrary Koran
ix. 15, challu seb−Ñ-lahum loose their way, i.e., let them go forth free, and render
it: He unfettered, unbound, left to itself, let my way go on as faultless
(unobstructed). Hitzig, following the Cheth−Ñb WKRD, renders it differently:
“and made the upright skip on his way.” But �YMT beside WKRD is to be
regarded at the outset as its predicate, and RYtIHI means “to cause to jump up,”
Hab. 3: 6, not “to skip along.” Nevertheless, the Cheth−Ñb WKRD, which, from
the following Cheth−Ñb WYLGR, bears the appearance of being designed, at any
rate seems to have understood �YMT personally: He unfettered (expedit) the
upright his way, making his feet like etc. The reading TXÁNIWi instead of HTFXáNIWi,
although admissible so far as the syntax is concerned (Ges. § 147, a), injures
the flow of the rhythm.

2Sa. 22:36-37. The pentastich is stunted here by the falling away of the
middle line of v. 36: and Thy right hand supported me. Instead of the
expressive ¦TiWFNiJAWi (and Thy condescension) we find here ¦TiNO�áWA which, in
accordance with the usage of the language, does not mean Thy being low
(Hengst.), but rather: Thy labour (Böttch.), or more securely: Thine answering,
LXX uÎpakohÂ (i.e., the actual help, wherewith Thou didst answer my prayer).
Instead of YTfXitÁ we find, as also in vv. 40, 48, YNIT�XitÁ with a verbal suffix, like
DJAbI in Psa. 139:11; it is perhaps an inaccuracy of the common dialect, which
confused the genitive and accusative suffix. But instances of this are not
wanting even in the written language, Ges. § 103, rem. 3.

2Sa. 22:38-41. The cohortative HPFdiRiJE, as frequently, has the sense of a
hypothetical antecedent, whether it refers to the present, as in Psa. 139: 8, or to
the past as in Psa. 73:16 and here: in case I pursued. In the text in the Psalter it
is �G�YvIJÁWi, here it is �D�YMI�iJÁWF, by which the echo of Exodus 15 is obliterated.
And after �TWLK�D� how tautological is the �l�KAJáWF which is designed to
compensate for the shortening of the verse! The verse, to wit, is shortened at
the end, �WQ WLKY�JLW being transformed into �wMwQYi JLOWi . Instead of wLpiYI,
wLPiyIWA is not inappropriate. Instead of YNIR�ziJÁtiWA we find YNIR�ZitÁWA, by a syncope
that belongs to the dialect of the people, cf. YLIZiT� for YLIZiJEti Jer. 2:36, �l�MÁ for
�l�JÁMi Job. 35:11. Of the same kind is HTftÁ = HTfTANF, an apocope taken from
the mouths of the people, with which only DRÁ, Jud. 19:11, if equivalent to
DRÁYF, can be compared. The conjunctive W of YJNVMW stands here in connection
with �TYMCJ as a consec.: my haters, whom I destroyed. The other text is
altogether more natural, better conceived, and more elegant in this instance.



2Sa. 22:42-43. Instead of w�wi�AYi we have w��iYI, a substitution which is just
tolerable: they look forth for help, or even: they look up expectantly to their
gods, Isa. 17: 8; 31: 1. The two figurative expressions in v. 43, however,
appear here, in contrast with the other text, in a distorted form: And I
pulverised them as the dust of the earth, as the mire of the street did I crush
them, I trampled them down. The lively and expressive figure XWR YNP�L�
RP�K is weakened into �RJ�RP�K. Instead of �Q�YRIJá, we have the
overloaded glossarial ���QFRiJE �q�DIJá . The former (root QD, �D, to break in
pieces) is a word that is interchanged with the �QYRJ of the other text in the
misapprehended sense of �q�RIJá. The latter (root QR, to stretch, to make broad,
thin, and compact) looks like a gloss of this �QDJ. Since one does not
intentionally either crush or trample upon the dirt of the street nor tread it out
thin or broad, we must in this instance take not merely �RJ�RP�K but also
TWCWX��Y�K as expressing the issue or result.

2Sa. 22:44-46. The various reading YmIJA YB�YRI proceeds from the correct
understanding, that YB�YRI refers to David’s contentions within his kingdom.
The supposition that YmIJA is a plur. apoc. and equivalent to �YmIJA, as it is to all
appearance in Psa. 144: 2, and like YnIMI = �YnIMI Psa. 45: 9, has no ground here.
The reasonable variation YNIR�Mi�itI harmonises with YmIJA: Thou hast kept me
(preserved me) for a head of the nations, viz., by not allowing David to
become deprived of the throne by civil foes. The two lines of v. 45 are
reversed, and not without advantage. The Hithpa. w�XákATiYI instead of the Piel
w�XáKAYi (cf. Psa. 66: 3; 81:16) is the reflexive of the latter: they made
themselves flatterers (cf. the Niph. Deu. 33:29: to show themselves flattering,
like the w�MiªFYI which follows here, audientes se praestabant = obediebant).
Instead of (�ZEJO) �MÁ��Li we have here, in a similar signification, but less
elegant, (�ZEJO) JA�M�iLI according to the hearing of the ear, i.e., hearsay. Instead
of wGRiXiYAWi we find wRgiXiYAWi, which is either a transposition of the letters as a
solecism (cf. �RÁpF 2Sa. 13:27 for RCÁpF), or used in a peculiar signification.
“They gird (accincti prodeunt)“ does not give any suitable meaning to this
picture of voluntary submission. But RGAXF (whence Talmudic Rg�XI lame) may
have signified “to limp” in the dialect of the people, which may be understood
of those who drag themselves along with difficulty and reluctance (Hitz.).
“Out of their closed placed (castles),“ here with the suff. aÝm instead of eÑheÈm.

2Sa. 22:47-49. The RwC thrust into v. 47b is troublesome. �RUYFWi (without
any necessity for correcting it to �ROYFWi) is optative, cf. Gen. 27:31, Pro. 9: 4,



16. Instead of Rb�DiyAWA we have DYRIMOw and who subdueth, which is less
significant and so far as the syntax is concerned less elegant. Also here
consequently YNIT�XitÁ for YTfXitÁ. Instead of Y�IliPAMi we find YJIYCI�Mw and who
bringeth me forth out of my enemies, who surround me — a peculiar form of
expression and without support elsewhere (for it is different in v. 20). The
poetical �JÁ is exchanged for the prose w, YMÁQF��MI for YMÁqFMI, and SMFXF (�YJI)
for �YSIMFXá (�YJI); the last being a plur. (Psa. 140: 2, 5, Pro. 4: 1,7), which is
foreign to the genuine Davidic Psalms.

2Sa.  22:50-51. The change of position of HWHY in v. 50a, as well as Rm�ZAJá
for HRFm�ZAJá, is against the rhythm; the latter, moreover, is contrary to custom,
Psa. 57:10; 108: 4. While LDGM of the other text is not pointed LdAGiMI, but
LdIGiMÁ, it is corrected in this text from LYDGM into L�dGiMI tower of salvation —
a figure that recalls Psa. 61: 4, Pro. 18:10, but is obscure and somewhat strange
in this connection; moreover, migdol for migdal, a tower, only occurs
elsewhere in the Old Testament as a proper name.

If we now take one more glance over the mutual relationship of the two texts,
we cannot say that both texts equally partake of the original. With the
exception of the correct omission of v. 14c and the readings YR�bI�iMI, TRÁ�iXÁ,
and �YF YQ�YPiJá there is scarcely anything in the text of 2Sa. 22 that specially
commends itself to us. That this text is a designed, and perhaps a Davidic,
revision of the other text (Hengst.), is an assumption that is devoid of reason
and appearance; for in 2Sa. 22 we have only a text that varies in some
instances, but not a substantially new form of the text. The text in 2Sa. 22, as it
has shown us, is founded upon careless written and oral transmission. The
rather decided tendency towards a defective form of writing leads one to
conjecture the greater antiquity of the copy from which it is taken. It is easy to
understand how poetical passages inserted in historical works were less
carefully dealt with. It is characteristic of the form of the text of the Psalm in
2Sa. 22, that in not a few instances the licences of popular expression have
crept into it. There is some truth in what Böttcher says, when he calls the text
in the Psalter the recension of the priests and that in the Second Book of
Samuel the recension of the laity.

Psalm 19

PRAYER TO GOD, WHOSE REVELATION OF HIMSELF IS
TWOFOLD

19: 2 THE heavens are telling the glory of God,
And the work of His hands doth the firmament declare.



19: 3 Day unto day poureth forth speech,
And night unto night sheweth knowledge  —

19: 4 There is no speech and there are no words,
Whose voice is inaudible.

19: 5 Into all lands is their line gone forth,
And to the end of the world their utterances:

To the sun hath He appointed a tabernacle there.

19: 6 And he is like a bridegroom coming out of his chamber,
He rejoiceth as a strong man to run his course.

19: 7 From the end of the heaven is his going forth
And his circuit unto the end of it,

And nothing can hide itself from his heat.

19: 8 The Law of Jahve is spotless, restoring the soul;
The testimony of Jahve is sure, making wise the simple.

19: 9 The statutes of Jahve are right, rejoicing the heart;
The commandment of Jahve is pure, enlightening the eyes;

19:10 The fear of Jahve is clean enduring for ever;
The decisions of Jahve are truth, righteous altogether.

19:11 More to be desired are they than gold, and much fine gold,
And sweeter than honey and honey-comb.

19:12 Moreover Thy servant is instructed by them,
in keeping them there is great reward.

19:13 As for errors who observeth them?!
From hidden sins do Thou pronounce me clear!

19:14 Also from presumptuous sins keep
Thy servant back, that they may not have dominion over me!
Then shall I be guiltless and clean from great transgression.

19:15 Thus let be acceptable the words of my mouth
and the meditation of my heart

Before Thy face, O Jahve, my rock and my Redeemer!!

In the inscription of Psalm 18 David is called HWHY DB�, and in Psalm 19 he
gives himself this name. In both Psalms, in the former at the beginning, in the
latter at the close, he calls upon Jahve by the name YRIwC, my rock. These and
other points of contact (Symbolae p. 49) have concurred to lead the collector to
append Psalm 19, which celebrates God’s revelation of Himself in nature and
in the Law, to Psalm 18, which celebrates God’s revelation of Himself in the
history of David. The view, that in Psalm 19 we have before us two torsi



blown together from some quarter or other, is founded upon a defective insight
into the relationship, which accords with a definite plan, of the two halves vv.
2-7, 8-15, as Hitzig has recently shown in opposition to that view. The poet
begins with the praise of the glory of God the Creator, and rises from this to
the praise of the mercy of God the Lawgiver; and thus through the praise,
springing from wondering and loving adoration, he clears the way to the prayer
for justification and sanctification. This prayer grows out of the praise of the
mercy of the God who has revealed Himself in His word, without coming back
to the first part, vv. 2-7. For, as Lord Bacon says, the heavens indeed tell of the
glory of God, but not of His will, according to which the poet prays to be
pardoned and sanctified. Moreover, if we suppose the Psalm to be called forth
by the aspect of the heavens by day, just as Psalm ch. 8 was by the aspect of
the heavens by night, then the unity of this praise of the two revelations of God
becomes still more clear. It is morning, and the psalmist rejoices on the one
hand at the dawning light of day, and on the other he prepares himself for the
days’ work lying before him, in the light of the ToÑra. The second part, just like
the first part, consists of fourteen lines, and each of them is naturally divided
into a six and an eight line strophe. But in the second part, in the place of the
short lines comes the caesural schema, which as it were bounds higher, draws
deeper breaths and surges as the rise and fall of the waves, for the ToÑra inspires
the psalmist more than does the sun. And it is also a significant fact, that in the
first part God is called LJ� according to his relationship of power to the world,
and is only mentioned once; whereas in the second part, He is called by His
covenant name HWHY, and mentioned seven times, and the last time by a
threefold name, which brings the Psalm to a close with a full toned YLJGW
YRWC HWHY . What a depth of meaning there is in this distinction of the
revelation of God, the Redeemer, from the revelation of God, the Creator!

The last strophe presents us with a sharply sketched soteriology in nuce. If we
add Psalm 32, then we have the whole of the way of salvation in almost
Pauline clearness and definiteness. Paul, moreover, quotes both Psalms; they
were surely his favourites.

Psa. 19: 2-4. The heavens, i.e., the superterrestrial spheres, which, so far as
human vision is concerned, are lost in infinite space, declare how glorious is
God, and indeed LJ�, as the Almighty; and what His hands have made, i.e.,
what He has produced with a superior power to which everything is possible,
the firmament, i.e., vault of heaven stretched out far and wide and as a
transparency above the earth (Graeco-Veneta taÂma = eÏÂktama, from �QARF, root
QR, to stretch, teiÂnein), distinctly expresses. The sky and firmament are not
conceived of as conscious beings which the middle ages, in dependence upon
Aristotle (vid., Maimonides, More Nebuchim ii. 5), believed could be proved



fro this passage, cf. Neh. 9: 6, Job. 38: 7. Moreover, Scripture knows nothing
of the “music of the spheres” of the Pythagoreans. What is meant is, as the old
expositors correctly say, objectivum vocis non articulatae praeconium. The
doxa, which God has conferred upon the creature as the reflection of His own,
is reflected back from it, and given back to God as it were in acknowledgment
of its origin. The idea of perpetuity, which lies even in the participle, is
expanded in v. 3. The words of this discourse of praise are carried forward in
an uninterrupted line of transmission. JAYbIHI (fr. �BÁNF, Arab. nb’, root BN, to
gush forth, nearly allied to which, however, is also the root �B, to spring up)
points to the rich fulness with which, as from an inexhaustible spring, the
testimony passes on from one day to the next. The parallel word HwFXI is an
unpictorial, but poetic, word that is more Aramaic than Hebrew (= DYgIHI). �MEJO
also belongs to the more elevated style; the gnwstoÃn touÌ QeouÌ deposited in the
creature, although not reflected, is here called TJAdA. The poet does not say that
the tidings proclaimed by the day, if they gradually die away as the day
declines, are taken up by the night, and the tidings of the night by the day; but
(since the knowledge proclaimed by the day concerns the visible works of God
by day, and that proclaimed by the night, His works by night), that each
dawning day continues the speech of that which has declined, and each
approaching night takes up the tale of that which has passed away (Psychol. S.
347, tr. p. 408). If v. 4 were to be rendered “there is no speech and there are no
words, their voice is inaudible,” i.e., they are silent, speechless witnesses,
uttering no sound, but yet speaking aloud (Hengst.), only inwardly audible but
yet intelligible everywhere (Then.): then, v. 5 ought at least to begin with a
Waw adversativum, and, moreover, the poet would then needlessly check his
fervour, producing a tame thought and one that interrupts the flow of the
hymn. To take v. 4 as a circumstantial clause to v. 5, and made to precede it, as
Ewald does, “without loud speech...their sound has resounded through all the
earth” (§ 341, d), is impossible, even apart from the fact of RMEJO not meaning
“Loud speech” and �wFQA hardly “their sound.” V. 4 is in the form of an
independent sentence, and there is nothing whatever in it to betray any
designed subordination to v. 5. But if it be made independent in the sense
“there is no loud, no articulate speech, no audible voice, which proceeds from
the heavens,” then v. 5 would form an antithesis to it; and this, in like manner,
there is nothing to indicate, and it would at least require that the verb JCY
should be placed first. Luther’s rendering is better: There is no language nor
speech, where their voice is not heard, i.e., as Calvin also renders it, the
testimony of the heavens to God is understood by the peoples of every
language and tongue. But this ought to be ���LF �YJ� or HPFVF �YJ� (Gen. 11: 1).
Hofmann’s rendering is similar, but more untenable: “There is no speech and
there are no words, that their cry is not heard, i.e., the language of the heavens



goes forth side by side with all other languages; and men may discourse ever
so, still the speech or sound of the heavens is heard therewith, it sounds above
them all.” But the words are not �MÁ�iNI YLIbI (after the analogy of Gen. 31:20),
or rather �MÁªFYI YLIbI (as in Job. 41: 8, Hos. 8: 7). YLIbI with the part. is a
poetical expression for the Alpha privat. (2Sa. 1:21), consequently �MF�N YLB
is “unheard” or “inaudible,” and the opposite of �MF�N, audible, Jer. 31:15.
Thus, therefore, the only rendering that remains is that of the LXX., Vitringa,
and Hitzig: There is no language and no words, whose voice is unheard, i.e.,
inaudible. Hupfeld’s assertion that this rendering destroys the parallelism is
unfounded. The structure of the distich resembles 139: 4. The discourse of the
heavens and the firmament, of the day (of the sky by day) and of the night (of
the sky by night), is not a discourse uttered in a corner, it is a discourse in
speech that is everywhere audible, and in words that are understood by all, a
faneroÂn, Rom. 1:19.

Psa. 19: 5-7. Since RMEJO and �YRIBFdi are the speech and words of the
heavens, which form the ruling principal notion, comprehending within itself
both �WY and HLYL, the suffixes of �wFQA and �HEYl�MI must unmistakeably refer
to �YM�H in spite of its being necessary to assign another reference to �LWQ in
v. 4. Jer. 31:39 shows how we are to understand WQF in connection with JCFYF.
The measuring line of the heavens is gone forth into all the earth, i.e., has
taken entire possession of the earth. V. 5b tells us what kind of measuring line
is intended, viz., that of their heraldship: their words (from HlFMI, which is
more Aramaic than Hebrew, and consequently more poetic) reach to the end of
the world, they fill it completely, from its extreme boundary inwards. Isaiah’s
WQA, Isa. 28:10, is inapplicable here, because it does not mean commandment,
but rule, and is there used as a word of derision, rhyming with WCÁ. The oÎ
fqoÂggoj auÏtwÌn of the LXX (oÎ hçxoj auÏtwÌn Symm.) might more readily be
justified, inasmuch as WQF might mean a harpstring, as being a cord in tension,
and then, like toÂnoj (cf. tonaiÂa), a tone or sound (Gesenius in his Lex., and
Ewald), if the reading �LWQ does not perhaps lie at the foundation of that
rendering. But the usage of the language presents with signification of a
measuring line for WQ when used with JCY (Aq. kanwÂn, cf. 2Co. 10:13); and
this gives a new thought, whereas in the other case we should merely have a
repetition of what has been already expressed in v. 4. Paul makes use of these
first two lines of the strophe in order, with its very words, to testify to the
spread of the apostolic message over the whole earth. Hence most of the older
expositors have taken the first half of the Psalm to be an allegorical prediction,
the heavens being a figure of the church and the sun a figure of the gospel. The
apostle does not, however, make a formal citation in the passage referred to, he



merely gives a New Testament application to Old Testament language, by
taking the all-penetrating praeconium coelorum as figure of the all-penetrating
praeconium evangelii; and he is fully justified in so doing by the parallel
which the psalmist himself draws between the revelation of God in nature and
in the written word.

The reference of �HEbF to �YM�H is at once opposed by the tameness of the
thought so obtained. The tent, viz., the retreat (LHEJO, according to its radical
meaning a dwelling, from LHJ, cogn. LWJ, to retire from the open country) of
the sun is indeed in the sky, but it is more naturally at the spot where the sky
and the LB�T� HC�Qi meet. Accordingly �HB has the neuter signification “there”
(cf. Isa. 30: 6); and there is so little ground for reading ��F instead of �VF, as
Ewald does, that the poet on the contrary has written �HB and not ��F,
because he has just used �VF (Hitzig). The name of the sun, which is always
feminine in Arabic, is predominantly masculine in Hebrew and Aramaic (cf.
on the other hand Gen. 15:17, Nah. 3:17, Isa. 45: 6, Mal. 3:20); just as the
Sabians and heathen Arabs had a sun-god (masc.). Accordingly in v. 6 the sun
is compared to a bridegroom, who comes forth in the morning out of his HpFXU.
Joe. 2:16 shows that this word means a bride-chamber; properly (from �PAXF to
cover) it means a canopy (Isa. 4: 5), whence in later Hebrew the bridal or
portable canopy (Talmud. JNFNigI TYb�), which is supported by four poles and
borne by four boys, at the consecration of the bridal pair, and then also the
marriage itself, is called chuppa. The morning light has in it a freshness and
cheerfulness, as it were a renewed youth. Therefore the morning sun is
compared to a bridegroom, the desire of whose heart is satisfied, who stands as
it were at the beginning of a new life, and in whose youthful countenance the
joy of the wedding-day still shines. And as at its rising it is like a bridegroom,
so in its rapid course (Sir. 43: 5) it is like a hero (vid., on Psa. 18:34),
inasmuch as it marches on its way ever anew, light-giving and triumphant, as
often as it comes forth, with HRFwBgi (Jud. 5:31). From one end of heaven, the
extreme east of the horizon, is its going forth, i.e., rising (cf. Hos. 6: 3; the
opposite is J�BMF going in = setting), and its circuit (HPFwQti, from �wQ = �QANF,
Isa. 29: 1, to revolve) �T�FCQi�LJA, to their (the heavens’) end (= D�
Deu. 4:32), cf. 1 Esdr. 4:34: taxuÃj twÌÄ droÂmwÄ oÎ hÎÂlioj oÎÂti streÂfetai eÏn twÌÄ
kuÂklwÄ touÌ ouÏranouÌ kaiÃ paÂlin aÏpotreÂxei eiÏj toÃn eÎautouÌ toÂpon eÏn miaÌÄ hÎmeÂraÄ.
On this open way there is not RTfSiNI, anything hidden, i.e., anything that
remains hidden, before its heat. HmFXÁ is the enlightening and warming
influence of the sun, which is also itself called HmFXÁ in poetry.



Psa. 19: 8-10. No sign is made use of to mark the transition from the one
part to the other, but it is indicated by the introduction of the divine name HWHY
instead of LJ�. The word of nature declares LJ� (God) to us, the word of
Scripture HWHY (Jahve); the former God’s power and glory, the latter also His
counsel and will. Now follow twelve encomiums of the Law, of which every
two are related as antecedent and consequent, rising and falling according to
the caesural schema, after the manner of waves. One can discern how now the
heart of the poet begins to beat with redoubled joy as he comes to speak of
God’s word, the revelation of His will. HR�Ft does not in itself mean the law,
but a pointing out, instruction, doctrine or teaching, and more particularly such
as is divine, and therefore positive; whence it is also used of prophecy,
Isa. 1:10; 8:16, and prophetically of the New Testament gospel, Isa. 2: 3. But
here no other divine revelation is meant than that given by the mediation of
Moses, which is become the law, i.e., the rule of life (noÂmoj), of Israel; and this
law, too, as a whole not merely as to its hortatory and disciplinary character,
but also including the promises contained in it. The praises which the poet
pronounces upon the Law, are accurate even from the standpoint of the New
Testament. Even Paul says, Rom. 7:12, 14, “The Law is holy and spiritual, and
the commandment holy, and just, and good.” The Law merits these praises in
itself; and to him who is in a state of favour, it is indeed no longer a law
bringing a curse with it, but a mirror of the God merciful in holiness, into
which he can look without slavish fear, and is a rule for the direction of his
free and willing obedience. And how totally different is the affection of the
psalmists and prophets for the Law, — an affection based upon the essence and
universal morality of the commandments, and upon a spiritual realisation of
the letter, and the consolation of the promises, — from the pharisaical
rabbinical service of the letter and the ceremonial in the period after the Exile!

The divine Law is called HMFYMIti, “perfect,” i.e., spotless and harmless, as
being absolutely well-meaning, and altogether directed towards the well-being
of man. And �PENF TBÁY�IMi restoring, bringing back, i.e., imparting newness of
life, quickening the soul (cf. Pil. BB���, Psa. 23: 3), to him, viz., who obeys the
will of God graciously declared therein, and enters upon the divine way or rule
of salvation. Then in the place of the word HRWT we find TwD��, — as the
tables of the Ten Commandments (TwD��HF T�XLU) are called, — from Dw�
(DY�IH�), which signifies not merely a corroborative, but also a warning and
instructive testimony or attestation. The testimony of Jahve is HNFMFJåNE, made
firm, sure, faithful, i.e., raised above all doubt in its declarations, and verifying
itself in its threatenings and promises; and hence YTIpE TMÁYkIXiMÁ, making wise
simplicity, or the simple, lit., openness, the open (root TP to spread out, open,



Indo-Germ. prat, pet, pat, pad), i.e., easily led astray; to such an one it gives a
solid basis and stability, sofiÂzei auÏtoÂn, 2Ti. 3:15. The Law divides into
�YDIwqpI, precepts or declarations concerning man’s obligation; these are
�YRI�FYi, straight or upright, as a norma normata, because they proceed from the
upright, absolutely good will of God, and as a norma normans they lead along
a straight way in the right track. They are therefore BL� YX�miVAMi, their educative
guidance, taking one as it were by the hand, frees one from all tottering,
satisfies a moral want, and preserves a joyous consciousness of being in the
right way towards the right goal. HWHY TWACiMI, Jahve’s statute (from HwFCI
statuere), is the tenour of His commandments. The statute is a lamp — it is
said in Pro. 6:23 — and the law a light. So here: it is HRFbF, clear, like the light
of the sun (Son. 6:10), and its light is imparted to other objects: �YINAY�� TRÁYJIMi,
enlightening the eyes, which refers not merely to the enlightening of the
understanding, but of one’s whole condition; it makes the mind clear, and body
as well as mind healthy and fresh, for the darkness of the eyes is sorrow,
melancholy, and bewilderment. In this chain of names for the Law, `H TJRY is
not the fear of God as an act performed, but as a precept, it is what God’s
revelation demands, effects, and maintains; so that it is the revealed way in
which God is to be feared (Psa. 34:12), — in short, it is the religion of Jahve
(cf. Pro. 15:33 with Deu. 17:19). This is HR�FH�i, clean, pure, as the word
which is like to pure gold, by which it is taught, Psa. 12: 7, cf. Job. 28:19; and
therefore DJALF TDEME�O, enduring for ever in opposition to all false forms of
reverencing God, which carry their own condemnation in themselves. `H
Y��pi�iMI are the jura of the Law as a corpus juris divini, everything that is right
and constitutes right according to the decision of Jahve. These judgments are
TMEJå, truth, which endures and verifies itself; because, in distinction from most
others and those outside Israel, they have an unchangeable moral foundation:
WdFXiYA wQDiCF, i.e., they are �YQIYdICÁ, in accordance with right and appropriate
(Deu. 4: 8), altogether, because no reproach of inappositeness and sanctioned
injustice or wrong clings to them. The eternal will of God has attained a
relatively perfect form and development in the Law of Jahve according to the
standard set up as the law of the nation.

Psa. 19:11-15. With �YDIMFXånEHA (for which, preferring a simple ShebaÑ with
the gutturals, Ben-Naphtali writes �YDImFXinEHA) the poet sums up the
characteristics enumerated; the article is summative, as in YªIªIHA at the close of
the hexahemeron, Gen. 1:31. ZpF is the finest purified gold, cf. 1Ki. 10:18 with
2Ch. 9:17. �YPiwC TPENO “the discharge (from TPN = Arab. nft) of the
honeycombs” is the virgin honey, i.e., the honey that flows of itself out of the



cells. To be desired are the revealed words of God, to him who possesses them
as an outward possession; and to him who has received them inwardly they are
sweet. The poet, who is himself conscious of being a servant of God, and of
striving to act as such, makes use of these words for the end for which they are
revealed: he is RHFZiNI, one who suffers himself to be enlightened, instructed, and
warned by them. �gA belongs to RHZN (according to the usual arrangement of
the words, e.g., Hos. 6:11), just as in v. 14 it belongs to ¥VOXá. He knows that
�RFMi�FbI (with a subjective suffix in an objective sense, cf. Pro. 25: 7, just as
we may also say:) in their observance is, or is included, great reward. BQE�� is
that which follows upon one’s heels (BQ��F), or comes immediately after
anything, and is used here of the result of conduct. Thus, then, inasmuch as the
Law is not only a copy of the divine will, but also a mirror of self-knowledge,
in which a man may behold and come to know himself, he prays for
forgiveness in respect of the many sins of infirmity, — though for the most
part unperceived by him, — to which, even the pardoned one succumbs.
HJFYGI�i (in the terminology of the Law, HGFGF�i, aÏgnoÂhma) comprehends the
whole province of the peccatum involuntarium, both the peccatum ignoranitiae
and the peccatum infirmitatis. The question delicta quis intelligit is equivalent
to the negative clause: no one can discern his faults, on account of the heart of
man being unfathomable and on account of the disguise, oftentimes so
plausible, and the subtlety of sin. Hence, as an inference, follows the prayer:
pronounce me free also T�RTfSinIMI, ab occultis (peccatis, which, however,
cannot be supplied on grammatical grounds), equivalent to �YMILU�áM�
(Psa. 90: 8), i.e., all those sins, which even he, who is most earnestly striving
after sanctification, does not discern, although he may desire to know them, by
reason of the ever limited nature of his knowledge both of himself and of sin.
f132

HqFNI, dikaiouÌn, is a vox judicialis, to declare innocent, pronounce free from, to
let go unpunished. The prayer for justification is followed in v. 14 by the
prayer for sanctification, and indeed for preservation against deliberate sins.
From DwZ, DYZI, to seethe, boil over, Hiph. to sin wilfully, deliberately,
insolently, — opp. of sin arising from infirmity, Exo. 21:14, Deu. 18:22;
17:12, — is formed DZ� an insolent sinner, one who does not sin HGFGF�ibI, but
��DZFbI (cf. 1Sa. 17:28, where David’s brethren bring this reproach against
him), or HMFRF DYFbI, and the neuter collective �YDIZ� (cf. �Y�IS�, 101: 3, Hos. 5: 2)
peccata proaeretica or contra conscientiam, which cast one out of the state of
grace or favour, Num. 15:27-31. For if �YDZ had been intended of arrogant and
insolent possessors of power (Ewald), the prayer would have taken some other
form than that of “keeping back” (¥VAXF as in 1Sa. 25:39 in the mouth of



David). �YDZ, presumptuous sins, when they are repeated, become dominant
sins, which irresistibly enslave the man (L�AMF with a non-personal subject, as
in Isa. 3: 4b, cf. Psa. 103:19); hence the last member of the climax (which
advances from the peccatum involuntarium to the proaereticum, and from this
to the regnans): let them not have dominion over me (YBI with Dech−Ñ in Baer;
generally wrongly marked with Munach).

Then (ZJF), when Thou bestowest this twofold favour upon me, the favour of
pardon and the grace of preservation, shall I be blameless (�TFYJ� 1 fut. Kal,
instead of �tÁJI, with Y as a characteristic of eÝ) and absolved (YTIYq�NIWi not Piel,
as in v. 13, but Niph., to be made pure, absolved) from great transgression.
��ApE f133

from ��ApF (root XP), to spread out, go beyond the bounds, break through,
trespass, is a collective name for deliberate and reigning, dominant sin, which
breaks through man’s relation of favour with God, and consequently casts him
out of favour, — in one word, for apostasy. Finally, the psalmist supplicates a
gracious acceptance of his prayer, in which both mouth and heart accord,
supported by the faithfulness, stable as the rock (YRIwC), and redeeming love
(YLIJá�g redemptor, vindex, root LG, LX, to loose, redeem) of his God. ��CRFLi
HYFHF is a standing expression of the sacrificial toÑra, e.g., Lev. 1: 3 f. The ¦YNEPFLi,
which, according to Exo. 28:38, belongs to �WCRL, stands in the second
member in accordance with the “parallelism by postponement.” Prayer is a
sacrifice offered by the inner man. The heart meditates and fashions it; and the
mouth presents it, by uttering that which is put into the form of words.

Psalm 20

PRAYER FOR THE KING IN TIME OF WAR

20: 2 JAHVE answer thee in the day of distress,
The name of the God of Jacob set thee up on high,

20: 3 Send thee help from the sanctuary,
And uphold thee out of Zion!

20: 4 Remember all thy meat-offerings,
And graciously accept thy burnt offerings! (Sela).

20: 5 Give thee according to thine own heart,
And fulfil all thy counsel!



20: 6 We will shout for joy because of Thy help,
And in the name of our God will we raise our banners  —

Jahve fulfil all thy wishes.

20: 7 Now know I that Jahve giveth help to His Anointed;
He will answer him from His holy heaven

With the helpful mighty deeds of His right hand.

20: 8 Some [praise] chariots and some horses,
And we, we praise the name of Jahve, our God.

20: 9 If those have bowed down and fallen,
Then we have risen up and stand firm.

20:10 Jahve, Oh help the king!  —
May He hear us in the day we call.

To Psalm 19 is closely attached Psalm 20, because its commencement is as it
were the echo of the prayer with which the former closes; and to Psalm 20 is
closely attached Psalm 21, because both Psalms refer to the same event
relatively, as prayer and thanksgiving. Psalm 20 is an intercessory psalm of the
nation, and Psalm 21 a thanksgiving psalm of the nation, on behalf of its king.
It is clearly manifest that the two Psalms form a pair, being connected by unity
of author and subject. They both open somewhat uniformly with a synonymous
parallelism of the members, Psa. 20: 2-6; 21: 2-8; they then increase in fervour
and assume a more vivid colouring as they come to speak of the foes of the
king and the empire, Psa. 20: 7-9; 21: 9-13; and they both close with an
ejaculatory cry to Jahve, Psa. 20:10; 21:14. In both, the king is apostrophised
through the course of the several verses, Psa. 20: 2-6; 21: 9-13; and here and
there this is done in a way that provokes the question whether the words are
not rather addressed to Jahve, Psa. 20: 6; 21:10. In both Psalms the king is
referred to by ¥LEmEHA, Psa. 20:10; 21: 8; both comprehend the goal of the
desires in the word H�Fw�Yi, Psa. 20: 6, cf. 7, 21: 2, 6; both delight in rare forms
of expression, which are found only in these instances in the whole range of
Old Testament literature, viz., LGDN Psa. 20: 6, DD�TN Psa. 20: 9, T�RJ
Psa. 21: 3, WHDXT, Psa. 21: 7.

If, as the DWDL indicates, they formed part of the oldest Davidic Psalter, then it
is notwithstanding more probable that their author is a contemporary poet, than
that it is David himself. For, although both as to form of expression (cf.
Psa. 21:12 with Psa. 10: 2) and as to thoughts (cf. Psa. 21: 7 with Psa. 16:11),
they exhibit some points of contact with Davidic Psalms, they still stand
isolated by their peculiar character. But that David is their subject, as the
inscription DWDL, and their position in the midst of the Davidic Psalms, lead
one to expect, is capable of confirmation. During the time of the Syro-



Ammonitish war comes David’s deep fall, which in itself and in its
consequences made him sick both in soul and in body. It was not until he was
again restored to God’s favour out of this self-incurred peril, that he went to
his army which lay before Rabbath Ammon, and completed the conquest of the
royal city of the enemy. The most satisfactory explanation of the situation
referred to in this couplet of Psalms is to be gained from 2Sa. 11, 12. Psalm 20
prays for the recovery of the king, who is involved in war with powerful foes;
and Psalm 21 gives thanks for his recovery, and wishes him a victorious issue
to the approaching campaign. The “chariots and horses” (Psa. 20: 8) are
characteristic of the military power of Aram (2Sa. 10:18, and frequently), and
in 21: 4 and 10 we perceive an allusion to 2Sa. 12:30, 31, or at least a
remarkable agreement with what is there recorded.

Psa. 20: 2-6. Litany for the king in distress, who offers sacrifices for himself
in the sanctuary. The futures in vv. 2-5, standing five times at the head of the
climactic members of the parallelism, are optatives. Jl�MÁYi, v. 6, also continues
the chain of wishes, of which even HNFNáRÁNi (cf. Psa. 69:15) forms one of the
links. The wishes of the people accompany both the prayer and the sacrifice.
“The Name of the God of Jacob” is the self-manifesting power and grace of the
God of Israel. BQ�Y is used in poetry interchangeably with LJR§Y, just like
�YHLJ with HWHY. AlsheÑch refers to Gen. 35: 3; and it is not improbable that
the desire moulds itself after the fashion of the record of the fact there handed
down to us. May Jahve, who, as the history of Jacob shows, hears (and
answers) in the day of distress, hear the king; may the Name of the God of
Jacob bear him away from his foes to a triumphant height. Bg�VI alternates with
�M��R (Psa. 18:49) in this sense. This intercession on the behalf of the praying
one is made in the sanctuary on the heights of Zion, where Jahve sits
enthroned. May He send him succour from thence, like auxiliary troops that
decide the victory. The king offers sacrifice. He offers sacrifice according to
custom before the commencement of the battle (1Sa. 13: 9 f., and cf. the phrase
HMFXFLiMI �d�QI), a whole burnt-offering and at the same time a meat or rather
meal offering also, T�XNFMi; f134 for every whole offering and every shelamim- or
peace-offering had a meat-offering and a drink-offering as its indispensable
accompaniment. The word RKAZF is perfectly familiar in the ritual of the meal-
offering. That portion of the meal-offering, only a part of which was placed
upon the altar (to which, however, according to traditional practice, does not
belong the accompanying meal-offering of the �YKSN TXNM, which was
entirely devoted to the altar), which ascended with the altar fire is called
HRFkFZiJÁ, mnhmoÂsunon (cf. Act. 10: 4), that which brings to remembrance with
God him for whom it is offered up (not “incense,” as Hupfeld renders it); for



the designation of the offering of jealousy, Num. 5:15, as “bringing iniquity to
remembrance before God” shows, that in the meal-offering ritual RKAZF retains
the very same meaning that it has in other instances. Every meal-offering is in
a certain sense a ��RkFZI TXÁNiMI . Hence here the prayer that Jahve would
graciously remember them is combined with the meal-offerings.

As regards the ‘olah, the wish “let fire from heaven (Lev. 9:24, 1Ki. 18:38,
1Ch. 21:26) turn it to ashes,” would not be vain. But the language does not
refer to anything extraordinary; and in itself the consumption of the offering to
ashes (Böttcher) is no mark of gracious acceptance. Moreover, as a
denominative from ��EdE, fat ashes, �ª�dI means “to clean from ashes,” and not:
to turn into ashes. On the other hand, �ª�dI also signifies “to make fat,” 23: 5,
and this effective signification is applied declaratively in this instance: may He
find thy burnt-offering fat, which is equivalent to: may it be to Him a XÁXOYNI
XÁYR� [an odour of satisfaction, a sweet-smelling savour]. The voluntative ah
only occurs here and in Job. 11:17 (which see) and Isa. 5:19, in the 3 pers.; and
in this instance, just as with the cohortative in 1Sa. 28:15, we have a change of
the lengthening into a sharpening of the sound (cf. the exactly similar change
of forms in 1Sa. 28:15, Isa. 59: 5, Zec. 5: 4, Pro. 24:14, Eze. 25:13) as is very
frequently the case in HME for HMF. The alteration to HFNEªiDAYi or hNF�iDAYi (Hitzig) is
a felicitous but needless way of getting rid of the rare form. The explanation of
the intensifying of the music here is, that the intercessory song of the choir is
to be simultaneous with the presentation upon the altar (HRF�FQiHA). HCÁ�� is the
resolution formed in the present wartime. “Because of thy salvation,” i.e., thy
success in war, is, as all the language is here, addressed to the king, cf.
Psa. 21: 2, where it is addressed to Jahve, and intended of the victory accorded
to him. It is needless to read Ld�GANi instead of LgODiNI, after the rendering of the
LXX megalunqhsoÂmeqa. LgODiNI is a denominative from LGEdE: to wave a banner.
In the closing line, the rejoicing of hope goes back again to the present and
again assumes the form of an intercessory desire.

Psa. 20: 7-9. While vv. 2-6 were being sung the offering of the sacrifice was
probably going on. Now, after a lengthened pause, there ascends a voice,
probably the voice of one of the Levites, expressing the cheering assurance of
the gracious acceptance of the offering that has been presented by the priest.
With HTfJA or HTfJAWi, the usual word to indicate the turning-point, the
instantaneous entrance of the result of some previous process of prolonged
duration, whether hidden or manifest (e.g., 1Ki. 17:24, Isa. 29:22), is
introduced. JAY�I�H is the perfect of faith, which, in the certainty of being
answered, realises the fulfilment in anticipation. The exuberance of the



language in v. 7 corresponds to the exuberance of feeling which thus finds
expression.

In v. 3 the answer is expected out of Zion, in the present instance it is looked
for from God’s holy heavens; for the God who sits enthroned in Zion is
enthroned for ever in the heavens. His throne on earth is as it were the
vestibule of His heavenly throne; His presence in the sanctuary of Israel is no
limitation of His omnipresence; His help out of Zion is the help of the Celestial
One and Him who is exalted above the heaven of heavens. T�RwBgi does not
here mean the fulness of might (cf. Psa. 90:10), but the displays of power
(Psa. 106: 2; 145: 4; 150: 2, Isa. 63:15), by which His right hand procures
salvation, i.e., victory, for the combatant. The glory of Israel is totally different
from that of the heathen, which manifests itself in boastful talk. In v. 8a
wRYkIZiHI or wRYkIZiYA must be supplied from the RYkIZiNA in v. 8b (LXX
megalunqhsoÂmeqa = RYBGN, Psa. 12: 5); bI RYkIZiHI, to make laudatory mention
of any matter, to extol, and indirectly therefore to take credit to one’s self for
it, to boast of it (cf. bI Ll�HI, Psa. 44: 9). According to the Law Israel was
forbidden to have any standing army; and the law touching the king
(Deu. 17:16) speaks strongly against his keeping many horses. It was also the
same under the judges, and at this time under David; but under Solomon, who
acquired for himself horses and chariots in great number (1Ki. 10:26-29), it
was very different. It is therefore a confession that must belong to the time of
David which is here made in v. 8, viz., that Israel’s glory in opposition to their
enemies, especially the Syrians, is the sure defence and protection of the Name
of their God alone. The language of David to Goliath is very similar,
1Sa. 17:45. The preterites in v. 9 are praet. confidentiae. It is, as Luther says,
“a song of triumph before the victory, a shout of joy before succour.” Since
�wQ does not mean to stand, but to rise, wNMiQA assumes the present superiority
of the enemy. But the position of affairs changes: those who stand fall, and
those who are lying down rise up; the former remain lying, the latter keep the
field. The Hithpa. DD���TiHI signifies to show one’s self firm, strong,
courageous; like DD���, Psa. 146: 9; 147: 6, to strengthen, confirm, recover,
from Dw� to be compact, firm, cogn. Arab. aÑd f . i., inf. aid, strength; as, e.g.,
the Koran (Sur. xxxviii. 16) calls David dhaÑ-l-aidi, possessor of strength, II
ajjada, to strengthen, support, and Arab. ‘dd, inf. add, strength superiority, V
taaddada, to show one’s self strong, brave, courageous.

Psa. 20:10. After this solo voice, the chorus again come on. The song is
closed, as it was opened, by the whole congregation; and is rounded off by
recurring to its primary note, praying for the accomplishment of that which is
sought and pledged. The accentuation construes ¥LEmEHA with wNN��áYA as its



subject, perhaps in consideration of the fact, that H�FY�I�H is not usually
followed by a governed object, and because thus a medium is furnished for the
transition from address to direct assertion. But if in a Psalm, the express object
of which is to supplicate salvation for the king, �LMH H�Y�WH stand side by
side, then, in accordance with the connection, �LMH must be treated as the
object; and more especially since Jahve is called BRF ¥LEME, in Psa. 48: 3, and
the like, but never absolutely ¥LMH. Wherefore it is, with Hupfeld, Hitzig, and
others, to be rendered according to the LXX and Vulgate, Domine salvum fac
regem. The New Testament cry WÎsannaÃ twÌÄ uiÎwÌÄ DauiÂd is a peculiar application
of this Davidic “God bless the king (God save the king),” which is brought
about by means of Psa. 118:25. The closing line, v. 10b, is an expanded Amen.

Psalm 21

THANKSGIVING FOR THE KING IN TIME OF WAR

21: 2 JAHVE, on account of Thy strength is the king glad,
And on account of Thy succour how greatly doth he rejoice!

21: 3 The wish of his heart hast Thou granted him,
And the desire of his lips hast Thou not refused. (Sela)

21: 4 For Thou dost meet him bringing blessings of good,
Thou settest upon his head a crown of fine gold.

21: 5 He asked life of Thee,  —  Thou grantedst it to him,
Length of days, for ever and ever.

21: 6 Great is his glory through Thy help,
Praise and glory dost Thou lay upon him.

21: 7 For Thou makest him blessings for ever,
Thou dost delight him with joy in Thy presence.

21: 8 For the king trusted in Jahve,
And through the favour of the

Most High he shall not be moved.

21: 9 Thy hand will reach to all thine enemies
Thy right hand will reach all those that hate thee.

21:10 Thou shalt make them as a fiery oven, when thou art angry,
Jahve in His wrath shall swallow them up,

and a fire shall devour them.

21:11 Their fruit shalt thou destroy from the earth,
And their seed from among the children of men.



21:12 For they intend evil against thee,
They devise mischief: they shall accomplish nothing.

21:13 For thou wilt make them turn back,
With thy strings wilt thou aim at their faces.

21:14 Be Thou exalted, Jahve, in Thy might;
We will celebrate with voice and harp Thy strength.

“Jahve fulfil all thy desires” cried the people in the preceding Psalm, as they
interceded on behalf of their king; and in this Psalm they are able thankfully to
say to God “the desire of his heart hast Thou granted.” In both Psalms the
people come before God with matters that concern the welfare of their king; in
the former, with their wishes and prayers, in the latter, their thanksgivings and
hopes in the latter as in the former when in the midst of war, but in the latter
after the recovery of the king, in the certainty of a victorious termination of the
war.

The Targum and the Talmud, B. Succa 52a, understand this 21st Psalm of the
king Messiah. Rashi remarks that this Messianic interpretation ought rather to
be given up for the sake of the Christians. But even the Christian exposition
cannot surely mean to hold fast this interpretation so directly and rigidly as
formerly. This pair of Psalm treats of David; David’s cause, however, in its
course towards a triumphant issue — a course leading through suffering — is
certainly figuratively the cause of Christ.

Psa. 21: 2-3. The Psalm begins with thanksgiving for the bodily and spiritual
blessings which Jahve has bestowed and still continues to bestow upon the
king, in answer to his prayer. This occupies the three opening tetrastichs, of
which these verses form the first. Z�O (whence ¦zi�F, as in Psa. 74:13, together
with ¦zi�U, Psa. 63: 3, and frequently) is the power that has been made manifest
in the king, which has turned away his affliction; H�Fw�Yi is the help from
above which has freed him out of his distress. The LYGY, which follows the HM
of the exclamation, is naturally shortened by the Ker−Ñ into LGEYF (with the retreat
of the tone); cf. on the contrary Pro. 20:24, where HM is interrogative and,
according to the sense, negative). The aÎp. leg. T�EREJá has the signification
eager desire, according to the connection, the LXX deÂhsin, and the perhaps
also cognate �wR, to be poor; the Arabic Arab. wrsÔ, avidum esse, must be left
out of consideration according to the laws of the interchange of consonants,
whereas �RÁYF, Arab. wrt, capere, captare (cf. Arab. irt = wirt an inheritance),
but not �wR (vid., Psa. 34:11), belongs apparently to the same root. Observe
the strong negation LbÁ: no, thou hast not denied, but done the very opposite.



The fact of the music having to strike up here favours the supposition, that the
occasion of the Psalm is the fulfilment of some public, well-known prayer.

Psa. 21: 4-5. “Blessings of good” (Pro. 24:25) are those which consist of
good, i.e., true good fortune. The verb �d�QI, because used of the favour which
meets and presents one with some blessing, is construed with a double
accusative, after the manner of verbs of putting on and bestowing (Ges. § 139).
Since v. 4b cannot be intended to refer to David’s first coronation, but to the
preservation and increase of the honour of his kingship, this particularisation
of v. 4a sounds like a prediction of what is recorded in 2Sa. 22:30: after the
conquest of the Ammonitish royal city Rabbah David set the Ammonitish
crown (TRE�E�á), which is renowned for the weight of its gold and its
ornamentation with precious stones, upon his head. David was then advanced
in years, and in consequence of heavy guilt, which, however, he had overcome
by penitence and laying hold on the mercy of God, was come to the brink of
the grave. He, worthy of death, still lived; and the victory over the Syro-
Ammonitish power was a pledge to him of God’s faithfulness in fulfilling his
promises. It is contrary to the tenour of the words to say that v. 5b does not
refer to length of life, but to hereditary succession to the throne. To wish any
one that he may live �L�F�Li, and especially a king, is a usual thing, 1Ki. 1:31,
and frequently. The meaning is, may the life of the king be prolonged to an
indefinitely distant day. What the people have desired elsewhere, they here
acknowledge as bestowed upon the king.

Psa. 21: 6-7. The help of God turns to his honour, and paves the way for him
to honour, it enables him — this is the meaning of. v. 6b  — to maintain and
strengthen his kingship with fame and glory. LJA HwF�I used, as in Psa. 89:20, of
divine investiture and endowment. To make blessings, or a fulness of blessing,
is a stronger form of expressing God’s words to Abram, Gen. 12: 2: thou shalt
be a blessing i.e., a possessor of blessing thyself, and a medium of blessing to
others. Joy in connection with (TJ� as in Psa. 16:11) the countenance of God, is
joy in delightful and most intimate fellowship with Him. HdFXI, from HDFXF,
which occurs once in Exo. 18: 9, has in Arabic, with reference to nomad life,
the meaning “to cheer the beasts of burden with a song and urge them on to a
quicker pace,” and in Hebrew, as in Aramaic, the general signification “to
cheer, enliven.”

Psa. 21: 8-9. With this strophe the second half of the Psalm commences. The
address to God is now changed into an address to the king; not, however,
expressive of the wishes, but of the confident expectation, of the speakers.
Hengstenberg rightly regards v. 8 as the transition to the second half; for by its
objective utterance concerning the king and God, it separates the language



hitherto addressed to God, from the address to the king, which follows. We do
not render v. 8b: and [trusting] in the favour of the Most High — he shall not
be moved; the mercy is the response of the trust, which (trust) does not suffer
him to be moved; on the expression, cf. Pro. 10:30. This inference is now
expanded in respect to the enemies who desire to cause him to totter and fall.
So far from any tottering, he, on the contrary, makes a victorious assault upon
his foes. If the words had been addressed to Jahve, it ought, in order to keep up
the connection between vv. 9 and 8, at least to have been WYBYJ and WYJNV
(his, i.e., the king’s, enemies). What the people now hope on behalf of their
king, they here express beforehand in the form of a prophecy. Li JCFMF (as in
Isa. 10:10) and JCFMF seq. acc. (as in 1Sa. 23:17) are distinguished as: to reach
towards, or up to anything, and to reach anything, attain it. Supposing Li to
represent the accusative, as e.g., in Psa. 69: 6, v. 9b would be a useless
repetition.

Psa. 21:10-11. Hitherto the Psalm has moved uniformly in synonymous
dipodia, now it becomes agitated; and one feels from its excitement that the
foes of the king are also the people’s foes. True as it is, as Hupfeld takes it,
that ¦YNEpF T��Li sounds like a direct address to Jahve, v. 10b nevertheless as
truly teaches us quite another rendering. The destructive effect, which in other
passages is said to proceed from the face of Jahve, 34:17, Lev. 20: 6,
Lam. 4:16 (cf. eÏÂxei qeoÃj eÏÂkdikon oÏÂmma), is here ascribed to the face, i.e., the
personal appearing (2Sa. 17:11) of the king. David’s arrival did actually decide
the fall of Rabbath Ammon, of whose inhabitants some died under instruments
of torture and others were cast into brick-kilns, 2Sa. 12:26 ff. The prospect
here moulds itself according to this fate of the Ammonites. �J� RwnTAki is a
second accusative to �MT�Y�Iti, thou wilt make them like a furnace of fire, i.e., a
burning furnace, so that like its contents they shall entirely consume by fire
(synecdoche continentis pro contento). The figure is only hinted at, and is
differently applied to what it is in Lam. 5:10, Mal. 3:19. V. 10a and 10b are
intentionally two long rising and falling wave-like lines, to which succeed, in
v. 11, two short lines; the latter describe the peaceful gleaning after the fiery
judgment of God that has been executed by the hand of David. �MYFRipI, as in
Lam. 2:20, Hos. 9:16, is to be understood after the analogy of the expression
��EbEHA YRIpi . It is the fate of the Amalekites (cf. 9: 6 f.), which is here predicted
of the enemies of the king.

Psa. 21:12-13. And this fate is the merited frustration of their evil project.
The construction of the sentences in v. 12 is like 27:10; 119:83; Ew. § 362, b.
H�FRF H�FNF is not to be understood according to the phrase T�ERE H�FNF (= �RÁpF),
for this phrase is not actually found; we have rather, with Hitzig, to compare



Psa. 55: 4, 2Sa. 15:14: to incline evil down upon any one is equivalent to: to
put it over him, so that it may fall in upon him. H�FNF signifies “to extend
lengthwise,” to unfold, but also to bend by drawing tight. �KE�i TY�I to make
into a back, i.e., to make them into such as turn the back to you, is a more
choice expression than �RE�O �TANF, Psa. 18:41, cf. 1Sa. 10: 9; the half segolate
form �KE�i, (= �Ki�A) becomes here, in pause, the full segolate form �KE�E.
�YcIXI must be supplied as the object to �N��Kti, as it is in other instances after
HR�FH, ¥YLI�iHI, HDFYF; �X� �N��k, Psa. 11: 2, cf. 7:14, signifies to set the swift
arrow upon the bow-string (RTFYM� = RTEYE) = to aim. The arrows hit the front of
the enemy, as the pursuer overtakes them.

Psa. 21:14. After the song has spread abroad its wings in twice three
tetrastichs, it closes by, as it were, soaring aloft and thus losing itself in a
distich. It is a cry to God for victory in battle, on behalf of the king. “Be Thou
exalted,” i.e., manifest Thyself in Thy supernal (Psa. 57: 6, 12) and judicial
(Psa. 7: 7 f.) sovereignty. What these closing words long to see realised is that
Jahve should reveal for world-wide conquest this HRFwBgi, to which everything
that opposes Him must yield, and it is for this they promise beforehand a
joyous gratitude.

Psalm 22

ELI ELI LAMA ASABTANI

22: 2 MY God, my God, why hast Thou forsaken me?!
Far from my help is my entreating cry,

22: 3 O my God, I cry in the daytime, but Thou answerest not,
And in the night season, but I have no rest.

22: 4 Yet Thou art holy, sitting enthroned above the praises of Israel.

22: 5 In Thee our fathers trusted,
They trusted, and Thou didst deliver them.

22: 6 Unto Thee they cried and were freed,
In Thee trusting, they were not put to shame.

22: 7 But I am a worm, and not a man;
A reproach of men and despised of the people.

22: 8 All they that see me laugh me to scorn;
They shoot out the lip, they shake the head:

22: 9 “Roll it upon Jahve  —  let Him deliver him,
“Let Him rescue him, when He delighteth in him.”



22:10 Yea Thou art He that took me out of the womb
That inspired me with trust at my mother’s breasts.

22:11 On Thee was I cast from my birth,
From my mother’s womb Thou art my God.

22:12 Be not far from me, for trouble is near,
For there is no helper at hand.

22:13 Mighty bulls have compassed me,
Strong ones of Bashan have beset me round.

22:14 They open their mouth against me  —
A lion ravening and roaring.

22:15 Like water am I poured out,
And out of joint are all my bones.

My heart is become like wax,
Melted in the midst of my bowels.

22:16 Dried up like a potsherd is my strength,
And my tongue cleaveth to my jaws,

And Thou layest me in the dust of death.

22:17 For dogs have compassed me,
A band of wicked men encircles me,
Like a lion, my hands and my feet.

22:18 I can count all my bones,
They look, they stare upon me.

22:19 They part my garments among them,
And upon my vesture they cast lots.

22:20 And Thou, Jahve, remain not afar off!
My strength, haste Thee to help me!

22:21 Rescue my soul from the sword,
My only one from the paw of the dog.

22:22 Save me from the lion’s jaws,
And from the horns of the antilopes

—  Thou wilt answer me.

22:23 I will declare Thy name among my brethren,
In the midst of the congregation will I praise Thee:

22:24 “Ye that fear Jahve, praise Him;
“All ye the seed of Jacob, glorify Him,

“And stand in awe of Him, all ye seed of Israel!”



22:25 “For He hath not despised nor
abhorred the affliction of the afflicted,

“Neither hath He hid His face from him,
“And when he cried, He hath hearkened to him.”

22:26 From Thee cometh my praise in the great congregation  —
My vows will I pay before them that fear Him.

22:27 The meek shall eat and be satisfied,
They shall praise Jahve that seek Him:
“Let your heart refresh itself for ever!”

22:28 Remember and turn unto Jahve
shall all the ends of the earth,

And all the families of the nations
shall bow down before Thee.

22:29 For Jahve’s is the kingship
 and He ruleth among the nations.

22:30 All the thriving of the earth shall eat and bow down,
Before Him shall all they that go down

to the dust sink down and they that cannot prolong their life.

22:31 A seed shall serve Him: it shall be told
to the generation concerning the Lord;

22:32 They shall come and declare His righteousness
to a future people, that He hath finished it.

We have here a plaintive Psalm, whose deep complaints, out of the midst of
the most humiliating degradation and most fearful peril, stand in striking
contrast to the cheerful tone of Psalm 21 — starting with a disconsolate cry of
anguish, it passes on to a trustful cry for help, and ends in vows of
thanksgiving and a vision of world-wide results, which spring from the
deliverance of the sufferer. In no Psalm do we trace such an accumulation of
the most excruciating outward and inward suffering pressing upon the
complainant, in connection the most perfect innocence. In this respect
Psalm 69 is its counterpart; but it differs from it in this particular, that there is
not a single sound of imprecation mingled with its complaints.

It is David, who here struggles upward out of the gloomiest depth to such a
bright height. It is a Davidic Psalm belonging to the time of the persecution by
Saul. Ewald brings it down to the time preceding the destruction of Jerusalem,
and Bauer to the time of the Exile. Ewald says it is not now possible to trace
the poet more exactly. And Maurer closes by saying: illue unum equidem pro
certo habeo, fuisse vatem hominem opibus praeditum atque illustrem, qui
magna auctoritate valeret non solum apud suos, verum etiam apud barbaros.



Hitzig persists in his view, that Jeremiah composed the first portion when cast
into prison as an apostate, and the second portion in the court of the prison,
when placed under this milder restraint. And according to Olshausen, even
here again, the whole is appropriate to the time of the Maccabees. But it seems
to us to be confirmed at every point, that David, who was so persecuted by
Saul, is the author. The cry of prayer QXRT�LJ (Psa. 22:12, 20; 35:22; 38:22,
borrowed in Psa. 71:12); the name given to the soul, HDYXY (Psa. 22:21;
35:17); the designation of quiet and resignation by HYMWD (Psa. 22: 3; 39: 3;
62: 2, cf. 65: 2), are all regarded by us, since we do not limit the genuine
Davidic Psalms to Psalm ch. 3-19 as Hitzig does, as Davidic idioms.
Moreover, there is no lack of points of contact in other respects with genuine
old Davidic hymns (cf. Psa. 22:30 with Psa. 28: 1, those that go down to the
dust, to the grave; then in later Psalms as in Psa. 143: 7, in Isaiah and Ezekiel),
and more especially those belonging to the time of Saul, as Psalm 69 (cf.
Psa. 22:27 with Psa. 69:33) and 59 (cf. Psa. 22:17 with Psa. 59:15). To the
peculiar characteristics of the Psalms of this period belong the figures taken
from animals, which are heaped up in the Psalm before us. The fact that
Psalm 22 is an ancient Davidic original is also confirmed by the parallel
passages in the later literature of the Sh−Ñr (Psa. 71: 5 f. taken from 22:10 f.;
Psa. 102:18 f. in imitation 22:25, 31 f.), of the Chokma (Pro. 16: 3, `H�LJ LgO
taken from Psa. 22: 9; 37: 5), and of prophecy (Isaiah, Isa. 49, 53; Jeremiah, in
Lam. 4: 4; cf. Psa. 22:15, and many other similar instances). In spite of these
echoes in the later literature there are still some expressions that remain unique
in the Psalm and are not found elsewhere, as the hapaxlegomena TwLYFJå and
TwN�F. Thus, then, we entertain no doubts respecting the truth of the DWDL.
David speaks in this Psalm, — he and not any other, and that out of his own
inmost being. In accordance with the nature of lyric poetry, the Psalm has
grown up on the soil of his individual life and his individual sensibilities.

There is also in reality in the history of David, when persecuted by Saul, a
situation which may have given occasion to the lifelike picture drawn in this
Psalm, viz., 1Sa. 23:25 f. The detailed circumstances of the distress at that time
are not known to us, but they certainly did not coincide with the rare and
terrible sufferings depicted in this Psalm in such a manner that these can be
regarded as an historically faithful and literally exact copy of those
circumstances; cf. on the other hand Psalm 17 which was composed at the
same period. To just as slight a degree have the prospects, which he connects
in this Psalm with his deliverance, been realised in David’s own life. On the
other hand, the first portion exactly coincides with the sufferings of Jesus
Christ, and the second with the results that have sprung from His resurrection.
It is the agonising situation of the Crucified One which is presented before our
eyes in vv. 15-18 with such artistic faithfulness: the spreading out of the limbs



of the naked body, the torturing pain in hands and feet, and the burning thirst
which the Redeemer, in order that the Scripture might be fulfilled, announced
in the cry diywÌ, Joh. 19:28. Those who blaspheme and those who shake their
head at Him passed by His cross, Mat. 27:39, just as v. 8 says; scoffers cried
out to Him: let the God in whom He trusts help Him, Mat. 27:43, just as v. 9
says; His garments were divided and lots were cast for His coat, Joh. 19:23 f.,
in order that v. 19 of our Psalm might be fulfilled. The fourth of the seven
sayings of the dying One, HÏliÂ, HÏliÂ k.t.l., Mat. 27:46, Mar. 15:34, is the first
word of our Psalm and the appropriation of the whole. And the Epistle to the
Hebrews, Heb. 2:11 f., cites v. 23 as the words of Christ, to show that He is not
ashamed to call them brethren, whose sanctifier God has appointed Him to be,
just as the risen Redeemer actually has done, Mat. 28:10, Joh. 20:17. This has
by no means exhausted the list of mutual relationships. The Psalm so vividly
sets before us not merely the sufferings of the Crucified One, but also the
salvation of the world arising out of His resurrection and its sacramental
efficacy, that it seems more like history than prophecy, ut non tam prophetia,
quam historia videatur (Cassiodorus). Accordingly the ancient Church
regarded Christ, not David, as the speaker in this Psalm; and condemned
Theodore of Mopsuestia who expounded it as contemporary history. Bakius
expresses the meaning of the older Lutheran expositors when he says:
asserimus, hunc Psalmum ad literam primo, proprie et absque ulla allegoria,
tropologia et aÏnagwhÌÄ integrum et per omnia de solo Christo exponendum esse.
Even the synagogue, so far as it recognises a suffering Messiah, hears Him
speak here; and takes the “hind of the morning” as a name of the Shech−Ñna and
as a symbol of the dawning redemption.

To ourselves, who regard the whole Psalm as the words of David, it does not
thereby lose anything whatever of its prophetic character. It is a typical Psalm.
The same God who communicates His thoughts of redemption to the mind of
men, and there causes them to develop into the word of prophetic
announcement, has also moulded the history itself into a prefiguring
representation of the future deliverance; and the evidence for the truth of
Christianity which is derived from this factual prophecy (Thatweissagung) is
as grand as that derived from the verbal prediction (Wortweissagung). That
David, the anointed of Samuel, before he ascended the throne, had to traverse a
path of suffering which resembles the suffering path of Jesus, the Son of
David, baptized of John, and that this typical suffering of David is embodied
for us in the Psalms as in the images reflected from a mirror, is an arrangement
of divine power, mercy, and wisdom. But Psalm 22 is not merely a typical
Psalm. For in the very nature of the type is involved the distance between it
and the antitype. In Psalm 22, however, David descends, with his complaint,
into a depth that lies beyond the depth of his affliction, and rises, with his
hopes, to a height that lies far beyond the height of the reward of his affliction.



In other words: the rhetorical figure hyperbole (Arab. mubaÑlgt, i.e., depiction,
with colours thickly laid on), without which, in the eyes of the Semite, poetic
diction would be flat and faded, is here made use of by the Spirit of God. By
this Spirit the hyperbolic element is changed into the prophetic. This elevation
of the typical into the prophetic is also capable of explanation on psychological
grounds. Since David has been anointed with the oil of royal consecration, and
at the same time with the Holy Spirit, the Spirit of the kingship of promise, he
regards himself also as the messiah of God, towards whom the promises point;
and by virtue of this view of himself, in the light of the highest calling in
connection with the redemptive history, the historical reality of his own
experiences becomes idealised to him, and thereby both what he experiences
and what he hopes for acquire a depth and height of background which
stretches out into the history of the final and true Christ of God. We do not by
this maintain any overflowing of his own consciousness to that of the future
Christ, an opinion which has been shown by Hengstenberg, Tholuck and Kurtz
to be psychologically impossible. But what we say is, that looking upon
himself as the Christ of God, — to express it in the light of the historical
fulfilment, — he looks upon himself in Jesus Christ. He does not distinguish
himself from the Future One, but in himself he sees the Future One, whose
image does not free itself from him till afterwards, and whose history will
coincide with all that is excessive in his own utterances. For as God the Father
moulds the history of Jesus Christ in accordance with His own counsel, so His
Spirit moulds even the utterances of David concerning himself the type of the
Future One, with a view to that history. Through this Spirit, who is the Spirit
of God and of the future Christ at the same time, David’s typical history, as he
describes it in the Psalms and more especially in this Psalm, acquires that ideal
depth of tone, brilliancy, and power, by virtue of which it (the history) reaches
far beyond its typical facts, penetrates to its very root in the divine counsels,
and grows to be the word of prophecy: so that, to a certain extent, it may
rightly be said that Christ here speaks through David, insofar as the Spirit of
Christ speaks through him, and makes the typical suffering of His ancestor the
medium for the representation of His own future sufferings. Without
recognising this incontestable relation of the matter Psalm 22 cannot be
understood nor can we fully enter into its sentiments.

The inscription runs: To the precentor, upon (after) the hind of the morning’s
dawn, a Psalm of David. Luther, with reference to the fact that Jesus was taken
in the night and brought before the Sanhedrim, renders it “of the hind, that is
early chased,” for

Patris Sapientia, Veritas divina,
Deus homo captus est horaÑ matutinaÑ.



This interpretation is certainly a well-devised improvement of the uÎpeÃr thÌj
aÏntilhÂyewj thÌj eÎwqinhÌj of the LXX (Vulg. pro susceptione matutina), which
is based upon a confounding of TLYJ with TWLYJ (v. 20), and is thus
explained by Theodoret: aÏntiÂlhyij eÎwqinhÃ hÎ touÌ swthÌroj hÎmwÌn eÏpifaÂneia.
Even the Midrash recalls Son. 2: 8, and the Targum the lamb of the morning
sacrifice, which was offered as soon as the watchman on the pinnacle of the
Temple cried: YJQRB QRB (the first rays of the morning burst forth). RXÁªAHA
TLEYEJÁ is in fact, according to traditional definition, the early light preceding the
dawn of the morning, whose first rays are likened to the horns of a hind. f135

But natural as it may be to assign to the inscription a symbolical meaning in
the case of this Psalm, it certainly forms no exception to the technical meaning,
in connection with the music, of the other inscriptions. And Melissus (1572)
has explained it correctly “concerning the melody of a common song, whose
commencement was Ajéleth Hasháhar, that is, The hind of the morning’s
dawn.” And it may be that the choice of the melody bearing this name was
designed to have reference to the glory which bursts forth in the night of
affliction.

According to the course of the thoughts the Psalm falls into three divisions, vv.
2-12, 13-22, 23-32, which are of symmetrical compass, consisting of 21, 24,
and 21 lines. Whether the poet has laid out a more complete strophic
arrangement within these three groups or not, must remain undecided. But the
seven long closing lines are detached from the third group and stand to the
column of the whole, in the relation of its base.

Psa. 22: 2-3. In the first division, vv. 2-12, the disconsolate cry of anguish,
beginning here in v. 2 with the lamentation over prolonged desertion by God,
struggles through to an incipient, trustfully inclined prayer. The question
beginning with HMFLF (instead of HmFLF before the guttural, and perhaps to make
the exclamation more piercing, vid., on Psa. 6: 5; 10: 1) is not an expression of
impatience and despair, but of alienation and yearning. The sufferer feels
himself rejected of God; the feeling of divine wrath has completely enshrouded
him; and still he knows himself to be joined to God in fear and love; his
present condition belies the real nature of his relationship to God; and it is just
this contradiction that urges him to the plaintive question, which comes up
from the lowest depths: Why hast Thou forsaken me? But in spite of this
feeling of desertion by God, the bond of love is not torn asunder; the sufferer
calls God YLIJ� (my God), and urged on by the longing desire that God again
would grant him to feel this love, he calls Him, YLIJ� YLIJ� . That complaining
question: why hast Thou forsaken me? is not without example even elsewhere
in the Psalms, Psa. 88:15, cf. Isa. 49:14. The forsakenness of the Crucified



One, however, is unique; and may not be judged by the standard of David or of
any other sufferers who thus complain when passing through trial. That which
is common to all is here, as there, this, viz., that behind the wrath that is felt, is
hidden the love of God, which faith holds fast; and that he who thus complains
even on account of it, is, considered in itself, not a subject of wrath, because in
the midst of the feeling of wrath he keeps up his communion with God. The
Crucified One is to His latest breath the Holy One of God; and the
reconciliation for which He now offers himself is God’s own eternal purpose
of mercy, which is now being realised in the fulness of times. But inasmuch as
He places himself under the judgment of God with the sin of His people and of
the whole human race, He cannot be spared from experiencing God’s wrath
against sinful humanity as though He were himself guilty. And out of the
infinite depth of this experience of wrath, which in His case rests on no mere
appearance, but the sternest reality, f136 comes the cry of His complaint which
penetrates the wrath and reaches to God’s love, hÏliÃ hÏliÃ lamaÃ sabaxqaniÂ,
which the evangelists, omitting the additional proÂsxej moi f137

of the LXX, render: QeeÂ mou, qeeÂ mou, iÎÂna tiÂ me eÏgkateÂlipej. He does not say
YNITfBiZA�á, but YNItÁQiBÁ�i, which is the Targum word for the former. He says it in
Aramaic, not in order that all may understand it, — for such a consideration
was far from His mind at such a time, — but because the Aramaic was His
mother tongue, for the same reason that He called God JbFJÁ in prayer. His
desertion by God, as v. 2b says, consists in God’s help and His cry for help
being far asunder. HGFJF�i, prop. of the roar of the lion (Aq. bruÂxhma), is the
loud cry extorted by the greatest agony, Psa. 38: 9; in this instance, however,
as YR�BidI shows, it is not an inarticulate cry, but a cry bearing aloft to God the
words of prayer. Q�XRF is not to be taken as an apposition of the subject of
YNTBZ�: far from my help, (from) the words of my crying (Riehm); for YTGJ�
YRBD would then also, on its part, in connection with the non-repetition of the
�M, be in apposition to YT�W�YM. But to this it is not adapted on account of its
heterogeneousness; hence Hitzig seeks to get over the difficulty by the
conjecture YTI�FWiªAMI (“from my cry, from the words of my groaning”). Nor can
it be explained, with Olshausen and Hupfeld, by adopting Aben-Ezra’s
interpretation, “My God, my God, why hast Thou forsaken me, far from my
help? are the words of my crying.” This violates the structure of the verse, the
rhythm, and the custom of the language, and gives to the Psalm a flat and
unlyrical commencement. Thus, therefore, QWXR in the primary form, as in
Psa. 119:155, according to Ges. § 146, 4, will by the predicate to YRBD and
placed before it: far from my salvation, i.e., far from my being rescued, are the
words of my cry; there is a great gulf between the two, inasmuch as God does
not answer him though he cries unceasingly.



In v. 3 the reverential name of God YHALOJå takes the place of YLIJ� the name that
expresses His might; it is likewise vocative and accordingly marked with
Rebia magnum. It is not an accusative of the object after 18: 4 (Hitzig), in
which case the construction would be continued with HNE�áYA JLOWi . That it is,
however, God to whom he calls is implied both by the direct address YHLJ,
and by HN�T JLW, since he from whom one expects an answer is most
manifestly the person addressed. His uninterrupted crying remains
unanswered, and unappeased. The clause YLI HyFMIDU�JLOWi is parallel to HN�T
JLW, and therefore does not mean: without allowing me any repose (Jer. 14:17,
Lam. 3:49), but: without any rest being granted to me, without my complaint
being appeased or stilled. From the sixth to the ninth hour the earth was
shrouded in darkness. About the ninth hour Jesus cried, after a long and more
silent struggle, hÏliÂ, hÏliÂ. The aÏneboÂhsen fwnhÌÄ megaÂlhÄ, Mat. 27:46, and also the
kraughÃ iÏsxuraÂ of Hebr. 5: 7, which does not refer exclusively to the scene in
Gethsemane, calls to mind the YTGJ� of v. 2b. When His passion reached its
climax, days and nights of the like wrestling had preceded it, and what then
becomes audible was only an outburst of the second David’s conflict of prayer,
which grows hotter as it draws near to the final issue.

Psa. 22: 4-6. The sufferer reminds Jahve of the contradiction between the
long season of helplessness and His readiness to help so frequently and so
promptly attested. HTfJÁWi opens an adverbial clause of the counterargument:
although Thou art...Jahve is ��DQF, absolutely pure, lit., separated (root DQ,
Arab. qd, to cut, part, just as tåahura, the synonym of kåadusa, as the intransitive
of tåahara = abÿada, to remove to a distance, and RbÁ pure, clean, radically
distinct from puÑ-rus, goes back to RRÁbF to sever), viz., from that which is
worldly and common, in one word: holy. Jahve is holy, and has shown Himself
such as the T�lHIti of Israel solemnly affirm, upon which or among which He
sits enthroned. TWLHT are the songs of praise offered to God on account of His
attributes and deeds, which are worthy of praise (these are even called TWLHT
in Psa. 78: 4, Exo. 15:11, Isa. 63: 7), and in fact presented in His sanctuary
(Isa. 64:10). The combination T�lHIti B���Y (with the accusative of the verbs
of dwelling and tarrying) is like �YBIRUki B���Y, Psa. 99: 1; 80: 2. The songs of
praise, which resounded in Israel as the memorials of His deeds of deliverance,
are like the wings of the cherubim, upon which His presence hovered in Israel.
In vv. 5, 6, the praying one brings to remembrance this graciously glorious
self-attestation of God, who as the Holy One always, from the earliest times,
acknowledged those who fear Him in opposition to their persecutors and
justified their confidence in Himself. In v. 5 trust and rescue are put in the



connection of cause and effect; in v. 6 in reciprocal relation. �l�pI and �l�MI are
only distinguished by the harder and softer sibilants, cf. Psa. 17:13 with
Psa. 116: 4. It need not seem strange that such thoughts were at work in the
soul of the Crucified One, since His divine-human consciousness was, on its
human side, thoroughly Israelitish; and the God of Israel is also the God of
salvation; redemption is that which He himself determined, why, then, should
He not speedily deliver the Redeemer?

Psa. 22: 7-9. The sufferer complains of the greatness of his reproach, in
order to move Jahve, who is Himself involved therein, to send him speedy
succour. Notwithstanding his cry for help, he is in the deepest affliction
without rescue. Every word of v. 7 is echoed in the second part of the Book of
Isaiah. There, as here, Israel is called a worm, Isa. 41:14; there all these traits
of suffering are found in the picture of the Servant of God, Psa. 49: 7; 53: 3, cf.
Psa. 50: 6, and especially 52:14 “so marred was His appearance, that He no
longer looked like a man.” TJALÁ�t is more particularly the kermes, or
cochineal (vermiculus, whence color vermiculi, vermeil, vermiglio); but the
point of comparison in the present instance is not the blood-red appearance,
but the suffering so utterly defenceless and even ignominious. ��F is gen. subj.,
like Y�g, Isa. 49: 7. Jerome well renders the eÏcouqeÂnwma laouÌ of the LXX by
abjectio (Tertullian: nullificamen) plebis, not populi. The eÏcemukthÂrisaÂn me,
by which the LXX translates YL WGY�LY, is used by Luke, Luk. 23:35, cf.
16:14, in the history of the Passion; fulfilment and prediction so exactly
coincide, that no more adequate expressions can be found in writing the gospel
history than those presented by prophecy. In HPFVFbI RY�IPiHI, what appears in
other instances as the object of the action (to open the mouth wide, diducere
labia), is regarded as the means of its execution; so that the verbal notion being
rendered complete has its object in itself: to make an opening with the mouth,
cf. HPEbI RJApF, Job. 16:10, L�QbI �TANF 68:34; Ges. § 138, 1, rem. 3. The shaking
of the head is, as in Psa. 109:25, cf. 44:15; 64: 9, a gesture of surprise and
astonishment at something unexpected and strange, not a prosneuÂein
approving the injury of another, although JAwN, DwN, �wN, neuÂ-w, nu-t-o, nic-to,
neigen, nicken, all form one family of roots. In v. 9 the words of the mockers
follow without RMOJL�. LgO is not the 3 praet. (LXX, cf. Mat. 27:43) like R�J,
��b; it is not only in Piel (Jer. 11:20; 20:12, where YTIYlIgI = YtILilÁgI, Ew. § 121,
a) that it is transitive, but even in Kal; nor is it inf. absol. in the sense of the
imperative (Hitz., Böttch.), although this infinitive form is found, but always
only as an inf. intens. (Num. 23:25, Rut. 2:16, cf. Isa. 24:19); but, in
accordance with the parallels 37: 5 (where it is written L�g), Pro. 16: 3, cf.
Psa. 55:23, 1Pe. 5: 7, it is imperat.: roll, viz., thy doing and thy suffering to



Jahve, i.e., commit it to Him. The mockers call out this LgO to the sufferer, and
the rest they say of him with malicious looks askance. YkI in the mouth of the
foes is not confirmatory as in Psa. 18:20, but a conditional eÏaÂn (in case,
provided that).

Psa. 22:10-12. The sufferer pleads that God should respond to his trust in
Him, on the ground that this trust is made an object of mockery. With YkI he
establishes the reality of the loving relationship in which he stands to God, at
which his foes mock. The intermediate thought, which is not expressed, “and
so it really is,” is confirmed; and thus YK comes to have an affirmative
signification. The verb XÁwg (XÁYgI) signifies both intransitive: to break forth
(from the womb), Job. 38: 8, and transitive: to push forward (cf. Arab. jchcha),
more especially, the fruit of the womb, Mic. 4:10. It might be taken here in the
first signification: my breaking forth, equivalent to “the cause of my breaking
forth” (Hengstenberg, Baur, and others); but there is no need for this
metonymy. YXIgO is either part. equivalent to YXIgF, my pusher forth, i.e., he who
causes me to break forth, or, — since XWG in a causative signification cannot be
supported, and participles like S�b stamping and ��L veiling (Ges. § 72, rem.
1) are nowhere found with a suffix, — participle of a verb hXFgF, to draw forth
(Hitz.), which perhaps only takes the place, per metaplasmum, of the Pil. XÁX�gO
with the uneuphonic YXIXáGOMi (Ewald S. 859, Addenda). Psalm 71 has YZI�G (v. 6)
instead of YXIgO, just as it has YXI�FBiMI (v. 5) instead of YXIY�IBiMÁ. The Hiph.
XÁY�IBiHI does not merely mean to make secure (Hupf.), but to cause to trust.
According to biblical conception, there is even in the new-born child, yea in
the child yet unborn and only living in the womb, a glimmering consciousness
springing up out of the remotest depths of unconsciousness (Psychol. S. 215;
transl. p. 254). Therefore, when the praying one says, that from the womb he
has been cast f138 upon Jahve, i.e., directed to go to Him, and to Him alone, with
all his wants and care (Psa. 55:23, cf. 71: 6), that from the womb onwards
Jahve was his God, there is also more in it than the purely objective idea, that
he grew up into such a relationship to God. Twice he mentions his mother.
Throughout the Old Testament there is never any mention made of a human
father, or begetter, to the Messiah, but always only of His mother, or her who
bare Him. And the words of the praying one here also imply that the beginning
of his life, as regards its outward circumstances, was amidst poverty, which
likewise accords with the picture of Christ as drawn both in the Old and New
Testaments. On the ground of his fellowship with God, which extends so far
back, goes forth the cry for help (v. 12), which has been faintly heard through
all the preceding verses, but now only comes to direct utterance for the first
time. The two YkI are alike. That the necessity is near at hand, i.e., urgent,



refers back antithetically to the prayer, that God would not remain afar off; no
one doth, nor can help except He alone. Here the first section closes.

Psa. 22:13-14. Looking back upon his relationship to God, which has
existed from the earliest times, the sufferer has become somewhat more calm,
and is ready, in vv. 13-22, to describe his outward and inner life, and thus to
unburden his heart. Here he calls his enemies �YRIpF, bullocks, and in fact ��FbF
YR�YbIJÁ (cf. 50:13 with Deu. 32:14), strong ones of Bashan, the land rich in
luxuriant oak forests and fat pastures (��B = butheÑne, which in the Beduin
dialect means rich, stoneless meadow-land, vid., Job S. 509 f.; tr. ii. pp. 399 f.)
north of Jabbok extending as far as to the borders of Hermon, the land of Og
and afterwards of Manasseh (Num. 30: 1). They are so called on account of
their robustness and vigour, which, being acquired and used in opposition to
God is brutish rather than human (cf. Amo. 4: 1). Figures like these drawn
from the animal world and applied in an ethical sense are explained by the fact,
that the ancients measured the instincts of animals according to the moral rules
of human nature; but more deeply by the fact, that according to the
indisputable conception of Scripture, since man was made to fall by Satan
through the agency of an animal, the animal and Satan are the two dominant
powers in Adamic humanity. RT�kI is a climactic synonym of BBÁSF. On v. 14a
compare the echoes in Jeremiah, Lam. 2:16; 3:46. Finally, the foes are all
comprehended under the figure of a lion, which, as soon as he sights his prey,
begins to roar, Amo. 3: 4. The Hebrew �RÁ�F, discerpere, according to its root,
belongs to �RÁXF, carpere. They are instar leonis dilaniaturi et rugientis.

Psa. 22:15-16. Now he described, how, thus encompassed round, he is still
just living, but already as it were dead. The being poured out like water
reminds us of the ignominious abandonment of the Crucified One to a
condition of weakness, in which His life, deprived of its natural support, is in
the act of dissolution, and its powers dried up (2Sa. 14:14); the bones being
stretched out, of the forcible stretching out of His body (DR�pFTiHI, from DRÁpF to
separate, cf. Arab. frd, according to its radical signification, which has been
preserved in the common Arabic dialect: so to spread out or apart that the thing
has no bends or folds, f139 Greek eÏcaplouÌn); the heart being melted, recalls His
burning anguish, the inflammation of the wounds, and the pressure of blood on
the head and heart, the characteristic cause of death by crucifixion. SM�NF, in
pause SMFNF, is 3 praet.; wax, GNA�d, receives its name from its melting (GND, root
GD, thk). In v. 16 the comparison VREXEkA has reference to the issue of result
(vid., 18:43): my strength is dried up, so that it is become like a potsherd. YkIXI
(Saadia) instead of YXIKO commends itself, unless, XÁKO perhaps, like the



Talmudic XÁYkI, also had the signification “spittle” (as a more dignified word
for QRO). ���LF, with the exception perhaps of Pro. 26:28, is uniformly
feminine; here the predicate has the masculine ground-form without respect to
the subject. The part. pass. has a tendency generally to be used without
reference to gender, under the influence of the construction laid down in Ges. §
143, 1, b, according to which YN�L may be treated as an accusative of the
object; YX�FQLiMÁ, however, is acc. loci (cf. Li Psa. 137: 6, Job. 29:10; LJE
Lam. 4: 4, Eze. 3:26): my tongue is made to cleave to my jaws, fauces meas.
Such is his state in consequence of outward distresses. His enemies, however,
would not have power to do all this, if God had not given it to them. Thus it is,
so to speak, God Himself who lays him low in death. TPA�F to put anywhere, to
lay, with the accompanying idea of firmness and duration, Arab. tbaÑt,
Isa. 26:12; the future is used of that which is just taking place. Just in like
manner, in Isaiah 53, the death of the Servant of God is spoken of not merely
as happening thus, but as decreed; and not merely as permitted by God, but as
being in accordance with the divine will. David is persecuted by Saul, the king
of His people, almost to the death; Jesus, however, is delivered over by the
Sanhedrim, the authority of His people, to the heathen, under whose hands He
actually dies the death of the cross: it is a judicial murder put into execution
according to the conditions and circumstances of the age; viewed, however, as
to its final cause, it is a gracious dispensation of the holy God, in whose hands
all the paths of the world’s history run parallel, and who in this instance makes
sin subservient to its own expiation.

Psa. 22:17-19. A continuation, referring back to v. 12, of the complaint of
him who is dying and is already as it were dead. In the animal name �YBILFki,
figuratively descriptive of character, beside shamelessness and meanness,
special prominence is given to the propensity for biting and worrying, i.e., for
persecuting; hence Symmachus and Theodotion render it qhraÂtai, kunhgeÂtai.
In v. 17b �Y�IR�Mi TDA�á takes the place of �YBLK; and this again is followed by
�YqIHI in the plur. (to do anything in a circle, to surround by forming a circle
round, a climactic synonym, like RT�kI to BBÁSF) either per attractionem (cf.
Psa. 140:10, 1Sa. 2: 4), or on account of the collective HDF��. Tertullian renders
it synagoga maleficorum, Jerome concilium pessimorum. But a faction
gathered together for some evil purpose is also called HDF��, e.g., XRÁQO TDA�á .
In v. 17c the meaning of YRIJákF, instar leonis, is either that, selecting a point of
attack, they make the rounds of his hands and feet, just as a lion does its prey
upon which it springs as soon as its prey stirs; or, that, standing round about
him like lions, they make all defence impossible to his hands, and all escape
impossible to his feet. But whether we take this YLFGiRÁWi YDAYF as accusative of the



members beside the accusative of the person (vid., 17:11), or as the object of
the wPYqIHI to be supplied from v. 17b, it still remains harsh and drawling so far
as the language is concerned. Perceiving this, the Masora on Isa. 38:13
observes, that YRIJákF, in the two passages in which it occurs (Psa. 22:17,
Isa. 38:13), occurs in two different meanings (YN�YL YRTB); just as the
Midrash then also understands YRJK in the Psalm as a verb used of marking
with conjuring, magic characters. f140

Is the meaning of the Masora that YRIJákF, in the passage before us, is equivalent
to �YRIJákF? If so the form would be doubly Aramaic: both the participial form
RJ�kF (which only occurs in Hebrew in verbs med. E) and the apocopated
plural, the occurrence of which in Hebrew is certainly, with Gesenius and
Ewald, to be acknowledged in rare instances (vid., Psa. 45: 9, and compare on
the other hand 2Sa. 22:44), but which would here be a capricious form of
expression most liable to be misapprehended. If YRJK is to be understood as a
verb, then it ought to be read YR�JáKO. Tradition is here manifestly unreliable.
Even in MSS the readings wRJákF and YR�JákF are found. The former is attested
both by the Masora on Num. 24: 9 and by Jacob ben Chajim in the Masora
finalis as the MS Cheth−Ñb. f141

Even the Targum, which renders mordent sicut leo manus et pedes meos, bears
witness to the ancient hesitancy between the substantival and verbal rendering
of the YRJK. The other ancient versions have, without any doubt, read WRJK.
Aquila in the 1st edition of his translation rendered it hÏÂÄsxuan (from the
Aramaic and Talmudic RJÁkF = RJAkF to soil, part. RwJkF, dirty, nasty); but this
is not applicable to hands and feet, and therefore has nothing to stand upon. In
the 2nd edition of his translation the same Aquila had instead of this, like
Symmachus, “they have bound,” f142 after RK, Arab. krr, to twist, lace; but this
rendering is improbable since the Hebrew has other words for “to bind,”
constringere. On the other hand nothing of any weight can be urged against the
rendering of the LXX wÏÂrucan (Pesh−Ñto W�ZB, Vulg. foderunt, Jer. fixerunt); for
(1) even if we do not suppose any special verb RJÁkF, wRJákF can be expanded
from wRkF (Rwk) = wRkF (HRFkF) just in the same manner as HMFJáRF, Zec. 14:10
from HMFRF, cf. JyFMÁJáQF Dan. 7:16. And (2) that Rwk and HRFkF can signify not
merely to dig out and dig into, engrave, but also to dig through, pierce, is
shown, — apart from the derivative HRFK�Mi (the similarity of the sound of
which to maÂxaira from the root max, maksh, mraksh, is only accidental), — by
the double meaning of the verbs RQANF, oÏruÂssein (e.g., oÏruÂssein toÃn iÏsqmoÂn
Herod. i. 174), fodere (hastaÑ); the LXX version of Psa. 40: 7 would also



support this meaning, if katetrhÂsw (from katatitraÌn) in that passage had
been the original reading instead of kathrtiÂsw. If wRJákF be read, then v. 17c,
applied to David, perhaps under the influence of the figure of the attacking
dogs (Böhl), says that the wicked bored into his hands and feet, and thus have
made him fast, so that he is inevitably abandoned to their inhuman desires. The
fulfilment in the nailing of the hands and (at least, the binding fast) of the feet
of the Crucified One to the cross is clear. This is not the only passage in which
it is predicated that the future Christ shall be murderously pierced; but it is the
same in Isa. 53: 5 where He is said to be pierced (LLFXOMi) on account of our
sins, and in Zec. 12:10, where Jahve describes Himself as eÏkkenthqeiÂj in Him.

Thus, therefore, the reading wRJákF might at least have an equal right to be
recognised with the present recepta, for which Hupfeld and Hitzig demand
exclusive recognition; while Böttcher, — who reads YR�JáKO, and gives this the
meaning “springing round about (after the manner of dogs),” — regards the
sicut leo as “a production of meagre Jewish wit;” and also Thenius after taking
all possible pains to clear it up gives it up as hopeless, and with Meier,
adopting a different division of the verse, renders it: “a mob of the wicked has
encompassed me like lions. On my hands and feet I can count all my bones.”
But then, how YRIJákF comes limping on after the rest! And how lamely does
YLÁGiRÁWi YDAYF precede v. 18! How unnaturally does it limit YT�FMCiJA, with which
one chiefly associates the thought of the breast and ribs, to the hands and feet!
Rp�SAJá is potientialis. Above in v. 15 he has said that his bones are out of joint.
There is no more reason for regarding this “I can count etc.” as referring to
emaciation from grief, than there is for regarding the former as referring to
writing with agony. He can count them because he is forcibly stretched out,
and thereby all his bones stand out. In this condition he is a mockery to his
foes. �YbIHI signifies the turning of one’s gaze to anything, bI HJFRF the fixing
of one’s sight upon it with pleasure. In v. 19 a new feature is added to those
that extend far beyond David himself: they part my garments among them.... It
does not say they purpose doing it, they do it merely in their mind, but they do
it in reality. This never happened to David, or at least not in the literal sense of
his words, in which it has happened to Christ. In Him v. 19a and 19b are
literally fulfilled. The parting of the �YDIGFbI by the soldiers dividing his iÎmaÂtia
among them into four parts; the casting lots upon the �wBLi by their not
dividing the xitwÃn aÏÂrÏrÎafoj, but casting lots for it, Joh. 19:23 f. �wBLi is the
garment which is put on the body that it may not be bare; �YDIGFbI the clothes,
which one wraps around one’s self for a covering; hence �WBL is punningly
explained in B. Sabbath 77b by H�WB JL (with which one has no need to be
ashamed of being naked) in distinction from JMYLG, a mantle (that through



which one appears �LWGK, because it conceals the outline of the body). In
Job. 24: 7, and frequently, �WBL is an undergarment, or shirt, what in Arabic is
called absolutely Arab. twb, thoÑb “the garment,” or expressed according to the
Roman distinction: the tunica in distinction from the toga, whose exact
designation is LY�IMi. With v. 19 of this Psalm it is exactly as with Zec. 9: 9, cf.
Mat. 21: 5; in this instance also, the fulfilment has realised that which, in both
phases of the synonymous expression, is seemingly identical. f143

Psa. 22:20-22. In v. 19 the description of affliction has reached its climax,
for the parting of, and casting lots for, the garments assumes the certain death
of the sufferer in the mind of the enemies. In v. 20, with HTfJÁWi the looks of the
sufferer, in the face of his manifold torments, concentrate themselves all at
once upon Jahve. He calls Him YTIwLYFJå nom. abstr. from LYFJå, 88: 5: the very
essence of strength, as it were the idea, or the ideal of strength; le-ÿezraÝthi has
the accent on the penult., as in Psa. 71:12 (cf. on the other hand 38:23), in
order that two tone syllables may not come together. In v. 21, BREXE means the
deadly weapon of the enemy and is used exemplificatively. In the expression
BLEkE DyAMI, DyAMI is not merely equivalent to �MI, but DYF is, according to the
sense, equivalent to “paw” (cf. �kA, Lev. 11:27), as YpI is equivalent to jaws;
although elsewhere not only the expression “hand of the lion and of the bear,”
1Sa. 17:37, but also “hands of the sword,” Psa. 63:11, and even “hand of the
flame,” Isa. 47:14 are used, inasmuch as DY is the general designation of that
which acts, seizes, and subjugates, as the instrument of the act. Just as in
connection with the dog DY, and in connection with the lion YP (cf. however,
Dan. 6:28) is mentioned as its weapon of attack, the horns, not the horn (also
not in Deu. 33:17), are mentioned in connection with antilopes, �YMIR� (a
shorter form, occurring only in this passage, for �YMIJ�Ri, Psa. 29: 6, Isa. 34: 7).
Nevertheless, Luther following the LXX and Vulgate, renders it “rescue me
from the unicorns” (vid., thereon on Psa. 29: 6). HDFYXIYi, as the parallel member
here and in Psa. 35:17 shows, is an epithet of �PENE. The LXX in both instances
renders it correctly thÃn monogenhÌ mou, Vulg. unicam meam, according to
Gen. 22: 2, Jud. 11:34, the one soul besides which man has no second, the one
life besides which man has no second to lose, applied subjectively, that is, soul
or life as the dearest and most precious thing, cf. Homer’s fiÂlon khÌr. It is also
interpreted according to Psa. 25:16; 68: 7: my solitary one, solitarium, the soul
as forsaken by God and man, or at least by man, and abandoned to its own self
(Hupfeld, Kamphausen, and others). But the parallel Y�IPiNA, and the analogy of
YDI�Bki (= Y�IPiNA), stamp it as an universal name for the soul: the single one, i.e.,
that which does not exist in duplicate, and consequently that which cannot be



replaced, when lost. The praet. YNITFYNI�á might be equivalent to YNIN��á, provided it
is a perf. consec. deprived of its Waw convers. in favour of the placing of
�YMIR� YN�RiqAMI first for the sake of emphasis; but considering the turn which the
Psalm takes in v. 23, it must be regarded as perf. confidentiae, inasmuch as in
the very midst of his supplication there springs up in the mind of the suppliant
the assurance of being heard and answered. To answer from the horns of the
antilope is equivalent to hearing and rescuing from them; cf. the equally
pregnant expression bI HNF�F Psa. 118: 5, perhaps also Hebr. 5: 7. f144

Psa. 22:23-24. In the third section, vv. 23-32, the great plaintive prayer
closes with thanksgiving and hope. In certainty of being answered, follows the
vow of thanksgiving. He calls his fellow-country men, who are connected with
him by the ties of nature, but, as what follows, viz., “ye that fear Jahve” shows,
also by the ties of spirit, “brethren.” LHFQF (from LHAQF = LQF, kal-eÂw, cal-o,
Sanscr. kal, to resound) coincides with eÏkklhsiÂa. The sufferer is conscious of
the significance of his lot of suffering in relation to the working out of the
history of redemption. Therefore he will make that salvation which he has
experienced common property. The congregation or church shall hear the
evangel of his rescue. In v. 24 follows the introduction to this announcement,
which is addressed to the whole of Israel, so far as it fears the God of
revelation. Instead of WRWGW the text of the Orientals (YJXNDM), i.e.,
Babylonians, had here the Cheth−Ñb WRWGY with the Ker−Ñ wRwGWi; the introduction
of the jussive (Psa. 33: 8) after the two imperatives would not be inappropriate.
�MI Rwg (= RGOYF) is a stronger form of expression for �MI JR�YF, Psa. 33: 8.

Psa. 22:25. This tristich is the evangel itself. The materia laudis is
introduced by YkI. TwN�å (principal form TwN�F) bending, bowing down,
affliction, from HNF�F, the proper word to denote the Passion. For in Isaiah,
Isa. 53: 4, 7, the Servant of God is also said to be HnE�UMi and HNE�áNA, and
Zechariah, Zec. 9: 9, also introduces Him as YNI�F and ���FN. The LXX, Vulgate,
and Targum erroneously render it “cry.” HNF�F does not mean to cry, but to
answer, aÏmeiÂbesqai; here, however, as the stem-word of TWN�, it means to be
bent. From the �qA�I (to regard as an abhorrence), which alternates with HZFbF,
we see that the sufferer felt the wrath of God, but this has changed into a love
that sends help; God did not long keep His countenance hidden, He hearkened
to him, for his prayer was well-pleasing to Him. JAM��F is not the verbal
adjective, but, since we have the definite fact of the rescue before us, it is a
pausal form for �MÁ�F, as in Psa. 34: 7, 18, Jer. 36:13.



Psa. 22:26-27. The call to thanksgiving is now ended; and there follows a
grateful upward glance towards the Author of the salvation; and this grateful
upward glance grows into a prophetic view of the future. This fact, that the
sufferer is able thus to glory and give thanks in the great congregation
(Psa. 40:10), proceeds from Jahve (TJ�M� as in Psa. 118:23, cf. Psa. 71: 6). The
first half of the verse, according to Baer’s correct accentuation, closes with BRF
LHFQFbI . WYJFR�Yi does not refer to LHFQF, but, as everywhere else, is meant to be
referred to Jahve, since the address of prayer passes over into a declarative
utterance. It is not necessary in this passage to suppose, that in the mind of
David the paying of vows is purely ethical, and not a ritualistic act. Being
rescued he will bring the RDEN� YM�Li�A, which it is his duty to offer, the thank-
offerings, which he vowed to God when in the extremest peril. When the
sprinkling with blood (HQFYRIZi) and the laying of the fat pieces upon the altar
(HRF�FQiHA) were completed, the remaining flesh of the shalemim was used by
the offerer to make a joyous meal; and the time allowed for this feasting was
the day of offering and on into the night in connection with the toÑda-shelamim
offering, and in connection with the shelamim of vows even the following day
also (Lev. 7:15 f.). The invitation of the poor to share in it, which the law does
not command, is rendered probable by these appointments of the law, and
expressly commended by other and analogous appointments concerning the
second and third tithes. V. 27 refers to this: he will invite the �YWN�, those who
are outwardly and spiritually poor, to this “eating before Jahve;” it is to be a
meal for which they thank God, who has bestowed it upon them through him
whom He has thus rescued. V. 27c is as it were the host’s blessing upon his
guests, or rather Jahve’s guests through him: “your heart live for ever,” i.e.,
may this meal impart to you ever enduring refreshment. YXIYi optative of HYFXF,
here used of the reviving of the heart, which is as it were dead (1Sa. 25:37), to
spiritual joy. The reference to the ritual of the peace offerings is very obvious.
And it is not less obvious, that the blessing, which, for all who can be saved,
springs from the salvation that has fallen to the lot of the sufferer, is here set
forth. But it is just as clear, that this blessing consists in something much
higher than the material advantage, which the share in the enjoyment of the
animal sacrifice imparts; the sacrifice has its spiritual meaning, so that its
outward forms are lowered as it were to a mere figure of its true nature; it
relates to a spiritual enjoyment of spiritual and lasting results. How natural,
then, is the thought of the sacramental eucharist, in which the second David,
like to the first, having attained to the throne through the suffering of death,
makes us partakers of the fruits of His suffering!

Psa. 22:28-32. The long line closing strophe, which forms as it were the
pedestal to the whole, shows how far not only the description of the affliction



of him who is speaking here, but also the description of the results of his
rescue, transcend the historical reality of David’s experience. The sufferer
expects, as the fruit of the proclamation of that which Jahve has done for him,
the conversion of all peoples. The heathen have become forgetful and will
again recollect themselves; the object, in itself clear enough in Psa. 9:18,
becomes clear from what follows: there is a gnwÌsij touÌ qeouÌ (Psychol. S.
346 ff.; tr. pp. 407 ff.) among the heathen, which the announcement of the
rescue of this afflicted one will bring back to their consciousness. f145

This prospect (Jer. 16:19 ff.) is, in v. 29 (cf. Jer. 10: 7), based upon Jahve’s
right of kingship over all peoples. A ruler is called L��MO as being exalted above
others by virtue of his office (L�AMF according to its primary meaning = Arab.
mtl, erectum stare, synonymous with �HAkF, vid., on Psa. 110: 4, cf. DMÁ�F
Mic. 5: 3). In L��MOw we have the part., used like the 3 praet., without any mark
of the person (cf. Psa. 7:10; 55:20), to express the pure praes., and, so to
speak, as tempus durans: He rules among the nations (eÏÂqnh). The conversion
of the heathen by that sermon will, therefore, be the realisation of the kingdom
of God.

Psa. 22:30. The eating is here again brought to mind. The perfect, wLKiJF, and
the future of sequence, wWXátÁ�iyIWA, stand to one another in the relation of cause
and effect. It is, as is clear from v. 27, an eating that satisfies the soul, a
spiritual meal, that is intended, and in fact, one that is brought about by the
mighty act of rescue God has wrought. At the close of Psalm 69, where the
form of the ritual thank-offering is straightway ignored, wJRF (v. 33) takes the
place of the wLKiJF. There it is the view of one who is rescued and who
thankfully glorifies God, which leads to others sharing with him in the
enjoyment of the salvation he has experienced; here it is an actual enjoyment
of it, the joy, springing from thankfulness, manifesting itself not merely in
words but in a thank-offering feast, at which, in Israel, those who long for
salvation are the invited guests, for with them it is an acknowledgment of the
mighty act of a God whom they already know; but among the heathen, men of
the most diversified conditions, the richest and the poorest, for to them it is a
favour unexpectedly brought to them, and which is all the more gratefully
embraced by them on that account. So magnificent shall be the feast, that all
�REJE�YN��idI, i.e., those who stand out prominently before the world and before
their own countrymen by reason of the abundance of their temporal
possessions (compare on the ascensive use of �RJ, Psa. 75: 9; 76:10,
Isa. 23: 9), choose it before this abundance, in which they might revel, and, on
account of the grace and glory which the celebration includes within itself,
they bow down and worship. In antithesis to the “fat ones of the earth” stand



those who go down to the dust (RPF�F, always used in this formula of the dust
of the grave, like the Arabic turaÑb) by reason of poverty and care. In the place
of the participle YD�Ri�Y we now have with ��PiNAWi (= ��PiNA R�EJáWA) a clause with
JLOWi, which has the value of a relative clause (as in Psa. 49:21; 78:39,
Pro. 9:13, and frequently): and they who have not heretofore prolonged and
could not prolong their life (Ges. § 123, 3, c). By comparing Php. 2:10 Hupfeld
understands it to be those who are actually dead; so that it would mean, His
kingdom extends to the living and the dead, to this world and the nether world.
But any idea of a thankful adoration of God on the part of the dwellers in
Hades is alien to the Old Testament; and there is nothing to force us to it here,
since RPF�F D�Ri�Y, can just as well mean descensuri as qui descenderunt, and
��PiNA HyFXÁ (also in Eze. 18:27) means to preserve his own life, — a phrase
which can be used in the sense of vitam sustentare and of conservare with
equal propriety. It is, therefore, those who are almost dead already with care
and want, these also (and how thankfully do these very ones) go down upon
their knees, because they are accounted worthy to be guests at this table. It is
the same great feast, of which Isaiah, Isa. 25: 6, prophesies, and which he there
accompanies with the music of his words. And the result of this evangel of the
mighty act of rescue is not only of boundless universality, but also of unlimited
duration: it propagates itself from one generation to another.

Formerly we interpreted v. 31 “a seed, which shall serve Him, shall be
reckoned to the Lord for a generation;” taking RPASUYi as a metaphor applying to
the census, 2Ch. 2:16, cf. Psa. 87: 6, and R�dLÁ, according to Psa. 24: 6 and
other passages, as used of a totality of one kind, as �RÁZE of the whole body of
those of the same race. But the connection makes it more natural to take RWD
in a genealogical sense; and, moreover, with the former interpretation it ought
to have been R�DLi instead of R�dLÁ. We must therefore retain the customary
interpretation: “a seed (posterity) shall serve Him, it shall be told concerning
the Lord to the generation (to come).” Decisive in favour of this interpretation
is R�dLÁ with the following wJBOYF, by which RWD acquires the meaning of the
future generation, exactly as in 71:18, inasmuch as it at once becomes clear,
that three generations are distinctly mentioned, viz., that of the fathers who
turn unto Jahve, v. 30, that of the coming RWD, v. 31, and DL�FN �JA, to whom
the news of the salvation is propagated by this RWD, v. 32: “They shall come
(J�b as in Psa. 71:18: to come into being), and shall declare His righteousness
to the people that shall be born, that He hath finished.” Accordingly �RZ is the
principal notion, which divides itself into (WJBY) RWD and DLWN �� ; from
which it is at once clear, why the expression could be thus general, “a



posterity,” inasmuch as it is defined by what follows. DLWN �� is the people
which shall be born, or whose birth is near at hand (Psa. 78: 6); the LXX well
renders it: lawÌÄ twÌÄ texqhsomeÂnwÄ (cf. Psa. 102:19 JRFBiNI �JA populus creandus).
�TQFDiCI is the dikaiosuÂnh of God, which has become manifest in the rescue of
the great sufferer. That He did not suffer him to come down to the very border
of death without snatching him out of the way of his murderous foes and
raising him to a still greater glory, this was divine HQFDFCi. That He did not
snatch him out of the way of his murderous foes without suffering him to be on
the point of death — even this wrathful phase of the divine HQFDFCi, is indicated
in v. 16c, but then only very remotely. For the fact, that the Servant of God,
before spreading the feast accompanying the shelamim (thank-offering) in
which He makes the whole world participants in the fruit of His suffering,
offered Himself as an asham (sin-offering), does not become a subject of
prophetic revelation until later on, and then under other typical relationships.
The nature of the HVF�F, which is in accordance with the determinate counsel of
God, is only gradually disclosed in the Old Testament. This one word, so full
of meaning (as in Psa. 52:11; 37: 5, Isa. 44:23), implying the carrying through
of the work of redemption, which is prefigured in David, comprehends
everything within itself. It may be compared to the T�V�áLÁ, Gen. 2: 3, at the
close of the history of the creation. It is the last word of the Psalm, just as
teteÂlestai is the last word of the Crucified One. The substance of the gospel in
its preparatory history and its fulfilment, of the declaration concerning God
which passes from generation to generation, is this, that God has accomplished
what He planned when He anointed the son of Jesse and the Son of David as
mediator in His work of redemption; that He accomplished it by leading the
former through affliction to the throne, and making the cross to the latter a
ladder leading up to heaven.

Psalm 23

PRAISE OF THE GOOD SHEPHERD

23: 1 JAHVE is my Shepherd, I shall not want.

23: 2 In green pastures He maketh me to lie down,
Beside still waters He leadeth me.

23: 3 My soul He restoreth,
He leadeth me in right paths  —

For His Name’s sake.

23: 4 Yea, though I walk in the valley of the shadow of death:
I will fear no evil, for Thou art with me,

Thy rod and Thy staff  —  they comfort me.



23: 5 Thou preparest me a table
in the presence of mine oppressors,
Thou anointest my head with oil,

My cup is fulness.

23: 6 Only prosperity and mercy shall follow me
All the days of my life,

And again shall I dwell in the house of Jahve
For length of days.

The arrangement, by which a Psalm that speaks of a great feast of mercy
prepared for mankind is followed by a Psalm that praises Jahve as the
Shepherd and Host of His own people, could not possibly be more sensible and
appropriate. If David is the author, and there is no reason for doubting it, then
this Psalm belongs to the time of the rebellion under Absolom, and this
supposition is confirmed on every hand. It is like an amplification of Psa. 4: 8;
and Psa. 3: 7 is also echoed in it. But not only does it contain points of contact
with this pair of Psalms of the time mentioned, but also with other Psalms
belonging to the same period, as Psa. 27: 4, and more especially Psalm 63,
which is said to have been composed when David had retreated with his
faithful followers over Kidron and the Mount of Olives into the plains of the
wilderness of Judah, whither Hushai sent him tidings, which counselled him to
pass over Jordan with all possible haste. It is characteristic of all these Psalms,
that in them David years after the house of God as after the peculiar home of
his heart, and, that all his wishes centre in the one wish to be at home again.
And does not this short, tender song, with its depth of feeling and its May-like
freshness, accord with David’s want and wanderings to and fro at that time?

It consists of two hexastichs with short closing lines, resembling (as also in
Isa. 16: 9, 10) the Adonic verse of the strophe of Sappho, and a tetrastich made
up of very short and longer lines intermixed.

Psa. 23: 1-3. The poet calls Jahve Y�IRO, as He who uniformly and graciously
provides for and guides him and all who are His. Later prophecy announces the
visible appearing of this Shepherd, Isa. 40:11, Eze. 34:37, and other passages.
If this has taken place, the Y�IRO `H from the mouth of man finds its cordial
response in the words eÏgwÃ eiÏmiÃ oÎ poimhÃn oÎ kaloÂj. He who has Jahve, the
possessor of all things, himself has all things, he lacks nothing; viz., B���LkF,
whatever is good in itself and would be good for him, Psa. 34:11; 84:12. J�EdE
T�JNi are the pastures of fresh and tender grass, where one lies at ease, and rest
and enjoyment are combined. HJFNF (HWFNF), according to its primary meaning, is a
resting- or dwelling-place, specifically an oasis, i.e., a verdant spot in the
desert. TXOwNMi YM� are waters, where the weary finds a most pleasant resting-



place (according to Hitzig, it is a plural brought in by the plural of the
governing word, but it is at any rate a superlative plural), and can at the same
time refresh himself. LH�NI is suited to this as being a pastoral word used of
gentle leading, and more especially of guiding the herds to the watering-places,
just as �YbIRiHI is used of making them to rest, especially at noon-tide,
Son. 1: 7; cf. oÎdhgeiÌn, Rev. 7:17. �PENE BB��� (elsewhere BY�IH�) signifies to
bring back the soul that is as it were flown away, so that it comes to itself
again, therefore to impart new life, recreare. This He does to the soul, by
causing it amidst the dryness and heat of temptation and trouble, to taste the
very essence of life which refreshes and strengthens it. The Hiph. HXFNiHI
(Arabic: to put on one side, as perhaps in Job. 12:23) is, as in 143:10 the
intensive of HXFNF (Psa. 77:21). The poet glories that Jahve leads him carefully
and without risk or wandering in QDECE�YL�gi�iMÁ, straight paths and leading to the
right goal, and this �M�i �JAMÁLi (for His Name’s sake). He has revealed Himself
as the gracious One, and as such He will prove and glorify Himself even in the
need of him who submits to His guidance.

Psa. 23: 4-5. Rod and staff are here not so much those of the pilgrim, which
would be a confusing transition to a different figure, but those of Jahve, the
Shepherd (�BE��, as in Mic. 7:14, and in connection with it, cf. Num. 21:18,
TNE�E�iMI as the filling up of the picture), as the means of guidance and defence.
The one rod, which the shepherd holds up to guide the flock, and upon which
he leans and anxiously watches over the flock, has assumed a double form in
the conception of the idea. This rod and staff in the hand of God comfort him,
i.e., preserve to him the feeling of security, and therefore a cheerful spirit.
Even when he passes through a valley dark and gloomy as the shadow of
death, where surprises and calamities of every kind threaten him, he hears no
misfortune. The LXX narrows the figure, rendering JYGB according to the
Aramaic J�GbI, Dan. 3:25, eÏn meÂswÄ. The noun TWMLC, which occurs in this
passage for the first time in the Old Testament literature, is originally not a
compound word; but being formed from a verb �LC, Arab. dålm (root LC,
Arab. dål), to overshadow, darken, after the form TwDBiJA, but pronounced
TWEMFLiCÁ (cf. TWEMFRiCÁXá, Håadåra-moÑt = the court of death, LJ�LiCÁbI in-God’s-
shadow), it signifies the shadow of death as an epithet of the most fearful
darkness, as of Hades, Job. 10:21 f., but also of a shaft of a mine, Job. 28: 3,
and more especially of darkness such as makes itself felt in a wild, uninhabited
desert, Jer. 2: 6.

After the figure of the shepherd fades away in v. 4, that of the host appears.
His enemies must look quietly on (DGENE as in Psa. 31:20), without being able to



do anything, and see how Jahve provides bountifully for His guest, anoints him
with sweet perfumes as at a joyous and magnificent banquet (Psa. 92:11), and
fills his cup to excess. What is meant thereby, is not necessarily only blessings
of a spiritual kind. The king fleeing before Absolom and forsaken by the mass
of his people was, with his army, even outwardly in danger of being destroyed
by want; it is, therefore, even an abundance of daily bread streaming in upon
them, as in 2Sa. 17:27-29, that is meant; but even this, spiritually regarded, as
a gift from heaven, and so that the satisfying, refreshing and quickening is only
the outside phase of simultaneous inward experiences. f146

The future ¥RO�átÁ is followed, according to the customary return to the perfect
ground-form, by TfNiªAdI, which has, none the less, the signification of a present.
And in the closing assertion, YSI�k, my cup, is metonymically equivalent to the
contents of my cup. This is HYFWFRi, a fulness satiating even to excess.

Psa. 23: 6. Foes are now pursuing him, but prosperity and favour alone shall
pursue him, and therefore drive his present pursuers out of the field. ¥JÁ,
originally affirmative, here restrictive, belongs only to the subject-notion in its
signification nil nisi (Psa. 39: 6, 12; 139:11). The expression is remarkable and
without example elsewhere: as good spirits Jahve sends forth B�� and DSEXE to
overtake David’s enemies, and to protect him against them to their shame, and
that all his life long (accusative of continuance). We have now no need, in
connection with our reference of the Psalm to the persecution under Absolom,
either to persuade ourselves that YtIBi�AWi is equivalent to YtIBi�IWi Psa. 27: 4, or
that it is equivalent to YtIBi�AYFWi. The infinitive is logically inadmissible here,
and unheard of with the vowel aÔ instead of i, which would here (cf. on the
other hand YtIXiQA) be confusing and arbitrary. Nor can it be shown from
Jer. 42:10 to be probable that it is contracted from YTB�YW, since in that
passage B�� signifies redeundo = rursus. The LXX, certainly, renders it by
kaqiÂsantej, as in 1Sa. 12: 2 by kaiÃ kaqhÂsomai; but (since so much uncertainty
attaches to these translators and their text) we cannot draw a safe inference as
to the existing usage of the language, which would, in connection with such a
contraction, go out of the province of one verb into that of another, which is
not the case with HTftÁ = HTfTANF in 2Sa. 22:41. On the contrary we have before
us in the present passage a constructio praegnans: “and I shall return (perf.
consec.) in the house of Jahve,” i.e., again, having returned, dwell in the house
of Jahve. In itself B YtIBi�AWi might also even mean et revertam ad (cf.
Psa. 7:17, Hos. 12: 7), like Bi HLF�F, Psa. 24: 3, adscendere ad (in). But the
additional assertion of continuance, �YMIYF ¥REJOLi (as in Psa. 93: 5, Lam. 5:20,
¥REJO, root ¥R, extension, lengthening = length) favours the explanation, that bI



is to be connected with the idea of YTB�YW, which is involved in YTB�W as a
natural consequence.

Psalm 24

PREPARATION FOR THE RECEPTION OF THE LORD WHO IS
ABOUT TO COME

A. PSALM ON GOING UP (BELOW, ON THE HILL OF ZION)

CHORUS OF THE FESTIVE PROCESSION

24: 1 JAHVE’s is the earth, and its fulness,
The world, and they that dwell therein.

24: 2 For He, He hath founded it upon the seas,
And upon streams did He set it fast.

A VOICE.

24: 3 Who may ascend the hill of Jahve,
Who may stand in His holy place?

ANOTHER VOICE.

24: 4 He that is of innocent hands and of pure heart,
He that doth not lift up his soul to vanity,

And doth not swear deceitfully  —

CHORUS.

24: 5 He shall receive a blessing from Jahve,
And righteousness from the God of his salvation.

24: 6 This is the generation of those who aspire after Him,
Who seek Thy face  —  Jacob. (Sela)

B. PSALM ON ENTERING (ABOVE, ON THE CITADEL OF ZION).

CHORUS OF THE FESTIVE PROCESSION.

24: 7 Lift up, ye gates, your heads,
And raise yourselves, ye ancient doors,
That the King of Glory may come in.



A VOICE, AS IT WERE, FROM THE GATES.

24: 8 Who is, then, the King of Glory?

CHORUS.

Jahve, a mighty one and a hero,
Jahve, a hero in battle.

24: 9 Lift up, ye gates, your heads,
And raise yourselves, ye ancient doors,
That the King of Glory may come in.

AS IT WERE, FROM THE GATES.

24:10 Who is He, then, the King of Glory?

CHORUS.

Jahve of Hosts,
He is the King of Glory. (Sela)

Psalm 23 expressed a longing after the house of Jahve on Zion; Psalm 24
celebrates Jahve’s entrance into Zion, and the true character of him who may
enter with Him. It was composed when the Ark was brought from Kirjath
Jearim to Mount Zion, where David had caused it to be set up in a tabernacle
built expressly for it, 2Sa. 6:17, cf. 11:11, 1Ki. 1:39; or else, which is rendered
the more probable by the description of Jahve as a warrior, at a time when the
Ark was brought back to Mount Zion, after having been taken to accompany
the army to battle (vid., Psalm 68). Psalm ch. 15 is very similar. But only
Psa. 24: 1-6 is the counterpart of that Psalm; and there is nothing wanting to
render the first part of Psalm 24 complete in itself. Hence Ewald divides
Psalm 24 into two songs, belonging to different periods, although both old
Davidic songs, viz., Psa. 24: 7-10, the song of victory sung at the removal of
the Ark to Zion; and Psa. 24: 1-6, a purely didactic song pre-supposing this
event which forms an era in their history. And it is relatively more natural to
regard this Psalm rather than Psalm 19, as two songs combined and made into
one; but these two songs have an internal coherence; in Jahve’s coming to His
temple is found that which occasioned them and that towards which They
point; and consequently they form a whole consisting of two divisions. To the
inscription RWMZM DWDL the LXX adds thÌj miaÌj sabbaÂtou f147 (= TB�B DXJ
L�, for the first day of the week), according to which this Psalm was a
customary Sunday Psalm. This addition is confirmed by B. Tam−Ñd extr., Rosh
ha-Shana 31a, Sofrim xviii. (cf. supra p. 19). In the second of these passages



cited from the Talmud, R. Akiba seeks to determine the reasons for this choice
by reference to the history of the creation.

Incorporated in Israel’s hymn-book, this Psalm became, with a regard to its
original occasion and purpose, an Old Testament Advent hymn in honour of
the Lord who should come into His temple, Mal. 3: 1; and the cry: Lift up, ye
gates, your heads, obtained a meaning essentially the same as that of the voice
of the crier in Isa. 40: 3: Prepare ye Jahve’s way, make smooth in the desert a
road for our God! In the New Testament consciousness, the second appearing
takes the place of the first, the coming of the Lord of Glory to His church,
which is His spiritual temple; and in this Psalm we are called upon to prepare
Him a worthy reception. The interpretation of the second half of the Psalm of
the entry of the Conqueror of death into Hades, — an interpretation which has
been started by the Gospel of Nicodemus (vid., Tischendorf’s Evv. apocrypha
p. 306 f.) and still current in the Greek church, — and the patristic
interpretation of it of the eiÏj ouÏranouÃj aÏnaÂlhyij touÌ kuriÂou, do as much
violence to the rules of exegesis as to the parallelism of the facts of the Old
and New Testaments.

Psa. 24: 1-6. Jahve, whose throne of grace is now set upon Zion, has not a
limited dominion, like the heathen deities: His right to sovereignty embraces
the earth and its fulness (Psa. 50:12; 89:12), i.e., everything that is to be found
upon it and in it. f148

For He, JWH, is the owner of the world, because its Creator. He has founded it
upon seas, i.e., the ocean and its streams, T�RHFNi, rÎeÂeqra (Jon. 2: 4); for the
waters existed before the dry land, and this has been cast up out of them at
God’s word, so that consequently the solid land, — which indeed also conceals
in its interior a HbFRÁ ��Hti (Gen. 7:11), — rising above the surface of the sea,
has the waters, as it were, for its foundation (Psa. 136: 6), although it would
more readily sink down into them than keep itself above them, if it were not in
itself upheld by the creative power of God. Hereupon arises the question, who
may ascend the mountain of Jahve, and stand above in His holy place? The
futures have a potential signification: who can have courage to do it? what,
therefore, must he be, whom Jahve receives into His fellowship, and with
whose worship He is well-pleased? Answer: he must be one innocent in his
actions and pure in mind, one who does not lift up his soul to that which is
vain (JWiªFLÁ, according to the Masora with Waw minusculum). (Li) LJE �PENE
JVFNF, to direct one’s soul, Psa. 25: 1, or longing and striving, towards anything,
Deu. 24:15, Pro. 19:18, Hos. 4: 8. The Ker−Ñ Y�IPiNA is old and acknowledged by
the oldest authorities. f149



Even the LXX Cod. Alex. translates: thÃn yuxhÂn mou; whereas Cod. Vat. (Eus.,
Apollin., Theodor., et al.): thÃn yuxhÃn auÏtouÌ. Critically it is just as intangible,
as it is exegetically incomprehensible; Y�IPiNA might then be equivalent to YMI�i.
Exo. 20: 7, an explanation, however, which does not seem possible even from
Amo. 6: 8, Jer. 51:14. We let this Ker−Ñ alone to its undisturbed critical rights.
But that the poet did actually write thus, is incredible.

In v. 5 (just as at the close of Psalm 15), in continued predicates, we are told
the character of the man, who is worthy of this privilege, to whom the question
in v. 3 refers. Such an one shall bear away, or acquire (JVN, as e.g., Est. 2:17)
blessing from Jahve and righteousness from the God of his salvation
(Psa. 25: 5; 27: 9). Righteousness, i.e., conformity to God and that which is
well-pleasing to God, appears here as a gift, and in this sense it is used
interchangeably with ��AY� (e.g., Psa. 132: 9, 16). It is the righteousness of God
after which the righteous, but not the self-righteous, man hungers and thirsts;
that moral perfection which is the likeness of God restored to him and at the
same time brought about by his own endeavours; it is the being changed, or
transfigured, into the image of the Holy One Himself. With v. 5 the answer to
the question of v. 3 is at an end; v. 6 adds that those thus qualified, who may
accordingly expect to receive God’s gifts of salvation, are the true church of
Jahve, the Israel of God. R�d (lit., a revolution, Arabic dahr, root RD, to turn,
revolve) is used here, as in Psa. 14: 5; 73:15; 112: 2, of a collective whole,
whose bond of union is not contemporaneousness, but similarity of disposition;
and it is an alliteration with the WY�FRidO (Cheth−Ñb W§RD, without the Jod plur.)
which follows. ¦YNEPF Y��QiBÁMi is a second genitive depending on R�d, as in
Psa. 27: 8. Here at the close the predication passes into the form of invocation
(Thy face). And BQO�áYA is a summarising predicate: in short, these are Jacob,
not merely after the flesh, but after the spirit, and thus in truth (Isa. 44: 2, cf.
Rom. 9: 6, Gal. 6:16). By interpolating YHLJ, as is done in the LXX and
Pesh−Ñto, and adopted by Ewald, Olshausen, Hupfeld, and Böttcher, the nerve,
as it were, of the assertion is cut through. The predicate, which has been
expressed in different ways, is concentrated intelligibly enough in the one
word BQ�Y, towards which it all along tends. And here the music becomes
forte. The first part of this double Psalm dies away amidst the playing of the
instruments of the Levitical priests; for the Ark was brought in �YRIY�IBiw
Z�O�LKFbI, as 2Sa. 6: 5 (cf. 14) is to be read.

Psa. 24: 7-10. The festal procession has now arrived above at the gates of
the citadel of Zion. These are called �L�F� YX�TipI, doors of eternity (not “of the
world” as Luther renders it contrary to the Old Testament usage of the
language) either as doors which pious faith hopes will last for ever, as Hupfeld



and Hitzig explain it, understanding them, in opposition to the inscription of
the Psalm, to be the gates of Solomon’s Temple; or, what seems to us much
more appropriate in the mouth of those who are now standing before the gates,
as the portals dating back into the hoary ages of the past (�L�F� as e.g., in
Gen. 49:26, Isa. 58:12), the time of the Jebusites, and even of Melchizedek,
though which the King of Glory, whose whole being and acts is glory, is now
about to enter. It is the gates of the citadel of Zion, to which the cry is
addressed, to expand themselves in a manner worthy of the Lord who is about
to enter, for whom they are too low and too strait. Rejoicing at the great
honour, thus conferred upon them, they are to raise their heads (Job. 10:15,
Zec. 2: 4), i.e., lift up their portals (lintels); the doors of antiquity are to open
high and wide. f150

Then the question echoes back to the festal procession from Zion’s gates
which are wont only to admit mighty lords: who, then (HZE giving vividness to
the question, Ges. § 122, 2), is this King of Glory; and they describe Him more
minutely: it is the Hero-god, by whom Israel has wrested this Zion from the
Jebusites with the sword, and by whom he has always been victorious in time
past. The adjectival climactic form Zwz�I (like DwmLI, with iÔ instead of the aÔ in
�wnXÁ, BwªQA) is only found in one other passage, viz., Isa. 43:17. HMFXFLiMI R�bgI
refers back to Exo. 15: 3. Thus then shall the gates raise their heads and the
ancient doors lift themselves, i.e., open high and wide; and this is expressed
here by Kal instead of Niph. (JVFNF to lift one’s self up, rise, as in Nah. 1: 5,
Hos. 13: 1, Hab. 1: 3), according to the well-known order in which recurring
verses and refrain-like repetitions move gently onwards. The gates of Zion ask
once more, yet now no longer hesitatingly, but in order to hear more in praise
of the great King. It is now the enquiry seeking fuller information; and the
heaping up of the pronouns (as in Jer. 30:21, cf. 46: 7, Est. 7: 5) expresses its
urgency (quis tandem, ecquisnam). The answer runs, “Jahve Tsebaoth, He is
the King of Glory (now making His entry).” T�JBFCi `H is the proper name of
Jahve as King, which had become His customary name in the time of the kings
of Israel. T�JBFCi is a genitive governed by `H; and, while it is otherwise found
only in reference to human hosts, in this combination it gains, of itself, the
reference to the angels and the stars, which are called WYJFBFCi in Psa. 103:21;
148: 2: Jahve’s hosts consisting of celestial heroes, Joe. 2:11, and of stars
standing on the plain of the havens as it were in battle array, Isa. 40:26, — a
reference for which experiences and utterances like those recorded in
Gen. 32: 2 f., Deu. 33: 2, Jud. 5:20, have prepared the way. It is, therefore, the
Ruler commanding innumerable and invincible super-terrestrial powers, who
desires admission. The gates are silent and open wide; and Jahve, sitting
enthroned above the Cherubim of the sacred Ark, enters into Zion.



Psalm 25

PRAYER FOR GRACIOUS PROTECTION AND GUIDANCE

25: 1 J UNTO Thee, Jahve, do I lift up my soul.

25: 2 B My God in Thee do I trust, let me not be ashamed,
Let not mine enemies triumph over me.

25: 3 G Yea none that wait on Thee shall be ashamed,
They shall be ashamed who are faithless without cause.

25: 4 D Thy ways, Jahve, make known to me,
Thy paths teach Thou me.

25: 5 H Lead me in Thy truth, and teach me;
For Thou art the God of my salvation,

On Thee do I hope continually.

25: 6 Z Remember, Jahve,
Thy tender mercies and Thy loving-kindnesses,

For they are ever of old.

25: 7 X The sins of my youth
and my transgressions remember not,

According to Thy mercy remember Thou me
For Thy goodness’ sake, Jahve!

25: 8 � Good and upright is Jahve;
Therefore He instructeth sinners in the right way.

25: 9 Y He leadeth the humble in that which is right,
And teacheth the humble His way.

25:10 � All the paths of Jahve are mercy and truth,
To such as keep His covenant and His testimonies.

25:11 L For Thy name’s sake, Jahve, pardon my sin,
For it is great.

25:12 M What man is he that feareth Jahve?
Him shall He teach in the way of right choice.

25:13 N His soul shall dwell in prosperity,
And his seed shall inherit the land.

25:14 S The secret of Jahve is with them that fear Him,
And His covenant doth He make them know.



25:15 � Mine eyes are ever towards Jahve,
For He will pluck my feet out of the net.

25:16 P Turn Thee unto me and be gracious unto me,
For I am desolate and needy.

25:17 C Troubles have spread over my heart,
Out of my distresses bring Thou me forth!

25:18 R Look upon mine affliction and my trouble,
And forgive all my sins.

25:19 R Look upon mine enemies, that they are many,
And with cruel hatred they hate me.

25:20 � Keep my soul, and deliver me,
Let me not be ashamed, for I trust in Thee.

25:21 T Let integrity and uprightness preserve me,
For I hope in Thee.

25:22 P Redeem Israel, Elohim,
Out of all his troubles.

A question similar to the question, Who may ascend the mountain of Jahve?
which Psalm 24 propounded, is thrown out by Psalm 25, Who is he that feareth
Jahve? in order to answer it in great and glorious promises. It is calmly
confident prayer for help against one’s foes, and for God’s instructing,
pardoning, and leading grace. It is without any definite background indicating
the history of the times in which it was composed; and also without any clearly
marked traits of individuality. But it is one of the nine alphabetical Psalms of
the whole collection, and the companion to Psalm 34, to which it corresponds
even in many peculiarities of the acrostic structure. For both Psalms have no W
strophe; they are parallel both as to sound and meaning in the beginnings of
the M, �, and the first P strophes; and both Psalms, after having gone through
the alphabet, have a P strophe added as the concluding one, whose beginning
and contents are closely related. This homogeneousness points to one common
author. We see nothing in the alphabetical arrangement at least, which even
here as in Psalm ch. 9-10 is handled very freely and not fully carried out, to
hinder us from regarding David as this author. But, in connection with the
general ethical and religious character of the Psalm, it is wanting in positive
proofs of this. In its universal character and harmony with the plan of
redemption Psalm 25 coincides with many post-exilic Psalms. It contains
nothing but what is common to the believing consciousness of the church in
every age; nothing specifically belonging to the Old Testament and Israelitish,



hence Theodoret says: aÎrmoÂzei maÂlista toiÌj eÏc eÏqnwÌn keklhmeÂnoij. The
introits for the second and third Quadragesima Sundays are taken from vv. 6
and 15; hence these Sundays are called Reminiscere and Oculi. Paul
Gerhardt’s hymn “Nach dir, o Herr, verlanget mich” is a beautiful poetical
rendering of this Psalm.

Psa. 25: 1-2. The Psalm begins, like Psalm 16, 23, with a monostich. V. 2 is
the B strophe, YHALOJå (unless one is disposed to read YHLJ �B according to the
position of the words in Psa. 31: 2), after the manner of the interjections in the
tragedians, e.g., wÏÂmoi, not being reckoned as belonging to the verse (J. D.
Köhler). In need of help and full of longing for deliverance he raises his soul,
drawn away from earthly desires, to Jahve (Psa. 86: 4; 143: 8), the God who
alone can grant him that which shall truly satisfy his need. His ego, which has
the soul within itself, directs his soul upwards to Him whom he calls YHALOJå,
because in believing confidence he clings to Him and is united with Him. The
two LJÁ declare what Jahve is not to allow him to experience, just as in
Psa. 31: 2, 18. According to Psa. 25:19, 24; 38:17, it is safer to construe YLI
with wCLiJAYA (cf. Psa. 71:10), as also in Psa. 27: 2; 30: 2, Mic. 7: 8, although it
would be possible to construe it with YBÁYi�J (cf. Psa. 144: 2). In v. 3 the
confident expectation of the individual is generalised.

Psa. 25: 3. That wherewith the praying one comforts himself is no peculiar
personal prerogative, but the certain, joyous prospect of all believers: hÎ eÏlpiÃj
ouÏ kataisxuÂnei, Rom. 5: 5. These are called ¦YWQO (HWQO participle to HwFQI, just
as RB�dO is the participle to RbEdI). Hope is the eye of faith which looks forth
clear and fixedly into the future. With those who hope in Jahve, who do not
allow themselves to be in any way disconcerted respecting Him, are contrasted
those who act treacherously towards Him (Psa. 119:158, Aq., Symm., Theodot.
oiÎ aÏpostatouÌntej), and that �QFYR�, i.e.  — and it can only mean this — from
vain and worthless pretexts, and therefore from wanton unconscientiousness.

Psa. 25: 4. Recognising the infamy of such black ingratitude, he prays for
instruction as to the ways which he must take according to the precepts of God
(Psa. 18:22). The will of God, it is true, lies before us in God’s written word,
but the expounder required for the right understanding of that word is God
Himself. He prays Him for knowledge; but in order to make what he knows a
perfect and living reality, he still further needs the grace of God, viz., both His
enlightening and also His guiding grace.

Psa. 25: 5. His truth is the lasting and self-verifying fact of His revelation of
grace. To penetrate into this truth and to walk in it (Psa. 26: 3; 86:11) without
God, is a contradiction in its very self. Therefore the psalmist prays, as in



119:35, oÎdhÂghsoÂn me eÏn thÌÄ aÏlhqeiÂaÄ sou (LXX Cod. Alex.; whereas Cod. Vat.
eÏpiÃ thÃn..., cf. Joh. 16:13). He prays thus, for his salvation comes from Jahve,
yea Jahve is his salvation. He does not hope for this or that, but for Him, all the
day, i.e., unceasingly, f151 for everything worth hoping for, everything that can
satisfy the longing of the soul, is shut up in Him. All mercy or grace, however,
which proceeds from Him, has its foundation in His compassion and
condescension.

Psa. 25: 6. The supplicatory reminiscere means, may God never forget to
exercise His pity and grace towards him, which are (as the plurals imply) so
rich and superabundant. The ground on which the prayer is based is introduced
with YkI (nam, or even quoniam). God’s compassion and grace are as old in
their operation and efficacy as man’s feebleness and sin; in their counsels they
are eternal, and therefore have also in themselves the pledge of eternal duration
(Psa. 100: 5; 103:17).

Psa. 25: 7. May Jahve not remember the faults of his youth (TWJ�OXÁ), into
which lust and thoughtlessness have precipitated him, nor the transgressions
(�Y�I�Fpi), by which even in maturer and more thoughtful years he has turned
the grace of God into licentiousness and broken off his fellowship with Him (bI
��ApF, of defection); but may He, on the contrary, turn His remembrance to him
(Li RKAZF as in Psa. 136:23) in accordance with His grace or loving-kindness,
which HTfJÁ challenges as being the form of self-attestation most closely
corresponding to the nature of God. Memor esto quidem mei, observes
Augustine, non secundum iram, qua ego dignus sum, sed secundum
misericordiam tuam, quae te digna est. For God is B��, which is really
equivalent to saying, He is aÏgaÂph. The next distich shows that Bw� is intended
here of God’s goodness, and not, as e.g., in Neh. 9:35, of His abundance of
possessions.

Psa. 25: 8. The bI with HR�FH denotes the way, i.e., the right way (Job. 31: 7),
as the sphere and subject of the instruction, as in Psa. 32: 8, Pro. 4:11,
Job. 27:11. God condescends to sinners in order to teach them the way that
leads to life, for He is R�FYFWi�B��; well-doing is His delight, and, if His anger
be not provoked (Psa. 18:27 b), He has only the sincerest good intention in
what He does.

Psa. 25: 9. The shortened form of the future stands here, according to Ges. §
128, 2, rem., instead of the full form (which, viz., ¥RIDiYA, is perhaps meant); for
the connection which treats of general facts, does not admit of its being taken
as optative. The B (cf. v. 5, Psa. 107: 7; 119:35) denotes the sphere of the



guidance. �pF�iMI is the right so far as it is traversed, i.e., practised or carried
out. In this course of right He leads the �YWINF�á, and teaches them the way that is
pleasing to Himself. �YWINF�á is the one word for the gentle, mansueti, and the
humble, modesti. Jerome uses these words alternately in v. 9a and 9b; but the
poet designedly repeats the one word — the cardinal virtue of HWFNF�á — here
with the preponderating notion of lowliness. Upon the self-righteous and self-
sufficient He would be obliged to force Himself even against their will. He
wants disciples eager to learn; and how richly He rewards those who guard
what they have learnt!

Psa. 25:10. The paths intended, are those which He takes with men in
accordance with His revealed will and counsel. These paths are DSEXE [loving-
kindness, mercy, or grace], for the salvation of men is their goal, and TMEJå
[truth], for they give proof at every step of the certainty of His promises. But
only they who keep His covenant and His testimonies faithfully and obediently
shall share in this mercy and truth. To the psalmist the name of Jahve, which
unfolds itself in mercy and truth, is precious. Upon it he bases the prayer that
follows.

Psa. 25:11. The perf. consec. is attached to the YHIYi, which is, according to
the sense, implied in ¦Mi�I �JAMÁLi, just as in other instances it follows adverbial
members of a clause, placed first for the sake of emphasis, when those
members have reference to the future, Ges. § 126, rem. 1. Separate and
manifold sins (v. 7) are all comprehended in �WO�F, which is in other instances
also the collective word for the corruption and the guilt of sin. YkI gives the
ground of the need and urgency of the petition. A great and multiform load of
sin lies upon him, but the name of God, i.e., His nature that has become
manifest in His mercy and truth, permits him to ask and to hope for
forgiveness, not for the sake of anything whatever that he has done, but just for
the sake of this name (Jer. 14: 7, Isa. 43:25). How happy therefore is he who
fears God, in this matter!

Psa. 25:12. The question: quisnam est vir, which resembles Psa. 34:13;
107:43, Isa. 50:10, is only propounded in order to draw attention to the person
who bears the character described, and then to state what such an one has to
expect. In prose we should have a relative antecedent clause instead, viz., qui
(quisquis) talis est qui Dominum vereatur. f152

The attributive RXFBiYI, (viam) quam eligat (cf. Isa. 48:17), might also be
referred to God: in which He takes delight (LXX); but parallels like
Psa. 119:30, 173, favour the rendering: which he should choose. Among all the



blessings which fall to the lot of him who fears God, the first place is given to
this, that God raises him above the vacillation and hesitancy of human opinion.

Psa. 25:13. The verb �YLI (�wL), probably equivalent to LYLI (from LYILÁ)
signifies to tarry the night, to lodge. Good, i.e., inward and outward prosperity,
is like the place where such an one turns in and finds shelter and protection.
And in his posterity will be fulfilled what was promised to the patriarchs and
to the people delivered from Egypt, viz., possession of the land, or as this
promise runs in the New Testament, of the earth, Mat. 5: 5 (cf. Psa. 37:11),
Rev. 5:10.

Psa. 25:14. The LXX renders D�S, krataiÂwma, as though it were equivalent
to D�SYi. The reciprocal DSA�N, Psa. 2: 2 (which see), leads one to the right
primary signification. Starting from the primary meaning of the root DS, “to be
or to make tight, firm, compressed,” D�S signifies a being closely pressed
together for the purpose of secret communication and converse, confidential
communion or being together, Psa. 89: 8; 111: 1 (Symm. oÎmiliÂa), then the
confidential communication itself, Psa. 55:15, a secret (Aquila aÏpoÂrÏrÎhton,
Theod. musthÂrion). So here: He opens his mind without any reserve, speaks
confidentially with those who fear Him; cf. the derivative passage Pro. 3:32,
and an example of the thing itself in Gen. 18:17. In v. 14b the infinitive with Li,
according to Ges. § 132, rem. 1, as in Isa. 38:20, is an expression for the fut.
periphrast.: faedus suum notum facturus est iis; the position of the words is
like Dan. 2:16, 18; 4:15. JAYDI�H is used of the imparting of not merely
intellectual, but experimental knowledge. Hitzig renders it differently, viz., to
enlighten them. But the Hiph. is not intended to be used thus absolutely even
in 2Sa. 7:21. �TYRIbI is the object; it is intended of the rich and deep and
glorious character of the covenant revelation. The poet has now on all sides
confirmed the truth, that every good gift comes down from above, from the
God of salvation; and he returns to the thought from which he started.

Psa. 25:15. He who keeps his eyes constantly directed towards God
(Psa. 141: 8; 123: 1), is continually in a praying mood, which cannot remain
unanswered. DYMITf corresponds to aÏdialeiÂptwj in 1Th. 5:17. The aim of this
constant looking upwards to God, in this instance, is deliverance out of the
enemy’s net. He can and will pull him out (Psa. 31: 5) of the net of
complicated circumstances into which he has been ensnared without any fault
of his own.

Psa. 25:16. The rendering “regard me,” so far as LJE HNFpF means God’s
observant and sympathising turning to any one (LXX eÏpibleÂpein), corresponds
to Psa. 86:16, Lev. 26: 9. For this he longs, for men treat him as a stranger and



refuse to have anything to do with him. DYXIYF is the only one of his kind, one
who has no companion, therefore the isolated one. The recurrence of the same
sounds YNIJF YNI�F is designedly not avoided. To whom could he, the isolated one,
pour forth his affliction, to whom could he unveil his inmost thoughts and
feelings? to God alone! To Him he can bring all his complaints, to Him he can
also again and again always make supplication.

Psa. 25:17. The Hiph. BYXIRiHI signifies to make broad, and as a transitive
denominative applied to the mind and heart: to make a broad space = to
expand one’s self (cf. as to the idea, Lam, 2:13, “great as the sea is thy
misfortune”), LXX eÏplhquÂnqhsan, perhaps originally it was eÏplatuÂnqhsan.
Accordingly wBYXIRiHI is admissible so far as language is concerned; but since it
gives only a poor antithesis to T�RCF it is to be suspected. The original text
undoubtedly was YTWQWCMMW BYXRH (BYXIRiHA, as in Psa. 77: 2, or BYX�RiHA, as
e.g., in 2Ki. 8: 6): the straits of my heart do Thou enlarge (cf. Psa. 119:32,
2Co. 6:11) and bring me out of my distresses (Hitzig and others).

Psa. 25:18-19. The falling away of the Q is made up for by a double R
strophe. Even the LXX has iÏÂde twice over. The seeing that is prayed for, is in
both instances a seeing into his condition, with which is conjoined the notion
of interposing on his behalf, though the way and manner thereof is left to God.
Li JVFNF, with the object in the dative instead of the accusative (tollere peccata),
signifies to bestow a taking away, i.e., forgiveness, upon any one (synon. Li
XLÁSF). It is pleasing to the New Testament consciousness that God’s vengeance
is not expressly invoked upon his enemies. YkI is an expansive quod as in
Gen. 1: 4. SMFXF TJÁNiVI with an attributive genitive is hatred, which springs
from injustice and ends in injustice.

Psa. 25:20. He entreats for preservation and deliverance from God; and that
He may not permit his hope to be disappointed (��BJ��LJÁ, cf. 1Ch. 21:13,
instead of H�FWBJ�LJ which is usual in other instances). This his hope rests
indeed in Him: he has taken refuge in Him and therefore He cannot forsake
him, He cannot let him be destroyed.

Psa. 25:21. Devoutness that fills the whole man, that is not merely half-
hearted and hypocritical, is called �tO; and uprightness that follows the will of
God without any bypaths and forbidden ways is called R�EYO. These two radical
virtues (cf. Job. 1: 1) he desires to have as his guardians on his way which is
perilous not only by reason of outward foes, but also on account of his own
sinfulness. These custodians are not to let him pass out of their sight, lest he



should be taken away from them (cf. Psa. 40:12, Pro. 20:28). He can claim this
for himself, for the cynosure of his hope is God, from whom proceed �T and
R�Y like good angels.

Psa. 25:22. His experience is not singular, but the enmity of the world and
sin bring all who belong to the people of God into straits just as they have him.
And the need of the individual will not cease until the need of the whole
undergoes a radical remedy. Hence the intercessory prayer of this meagre
closing distich, whose connection with what precedes is not in this instance so
close as in Psa. 34:23. It looks as though it was only added when Psalm 25
came to be used in public worship; and the change of the name of God favours
this view. Both Psalms close with a P in excess of the alphabet. Perhaps the
first P represents the p, and the second the f; for Psa. 25:16; 34:17 follow
words ending in a consonant, and Psa. 25:22; 34:23, words ending in a vowel.
Or is it a propensity for giving a special representation of the final letters, just
as these are sometimes represented, though not always perfectly, at the close of
the hymns of the synagogue (pijutim)?

Psalm 26

THE LONGING OF THE ONE WHO IS PERSECUTED
INNOCENTLY, TO GIVE THANKS TO GOD IN HIS HOUSE

26: 1 VINDICATE my cause, Jahve, for I have walked in mine integrity,
And in Jahve have I trusted without wavering.

26: 2 Prove me, Jahve, and try me,
Purify my reins and my heart.

26: 3 For Thy loving-kindness is before mine eyes,
And I walk in Thy truth.

26: 4 I have not sat with vain persons,
And with dissemblers I have no intercourse.

26: 5 I hate the congregation of the wicked,
And I sit not with the ungodly.

26: 6 I will wash my hands in innocency,
And I desire to compass Thine altar, Jahve;

26: 7 That I may join in with the voice of thanksgiving,
And tell of all Thy wondrous works.

26: 8 Jahve, I love the habitation of Thy house,
And the place where Thy glory dwelleth.



26: 9 Gather not my soul with sinners,
Nor my life with men of blood,

26:10 In whose hands is infamy,
And whose right hand is full of bribery.

26:11 I, however, do walk in mine integrity  —
Deliver me and be gracious unto me!

26:12 My foot is come to stand in a wide plain,
In the choirs of the congregation will I praise Jahve.

Psalm 25 and 26 are bound together by similarity of thought and expression. In
the former as in this Psalm, we find the writer’s testimony to his trust in God
(YtIXi�AbF, Psa. 25: 2; 26: 1); there as here, the cry coming forth from a
distressed condition for deliverance (HD�pi, Psa. 25:22; 26:11), and for some
manifestation of mercy (YNIn�XF Psa. 26:11; 25:16); and in the midst of theses,
other prominent points of contact (Psa. 26:11; 25:21; 26: 3; 25: 5). These are
grounds sufficient for placing these two Psalms close together. But in Psalm 26
there is wanting the self-accusation that goes hand in hand with the self-
attestation of piety, that confession of sin which so closely corresponds to the
New Testament consciousness (vid., supra p. 43), which is thrice repeated in
Psalm 25. The harshness of the contrast in which the psalmist stands to his
enemies, whose character is here more minutely described, does not admit of
the introduction of such a lament concerning himself. The description applies
well to the Absolomites. They are hypocrites, who, now that they have agreed
together in their faithless and bloody counsel, have thrown off their disguise
and are won over by bribery to their new master; for Absolom had stolen the
hearts of the men of Israel, 2Sa. 15: 6. David at that time would not take the
Ark with him in his flight, but said: If I shall find favour in the eyes of Jahve,
He will bring me back, and grant me to see both it and His habitation,
2Sa. 15:25. The love for the house of God, which is expressed herein, is also
the very heart of this Psalm.

Psa. 26: 1-3. The poet, as one who is persecuted, prays for the vindication of
his rights and for rescue; and bases this petition upon the relation in which he
stands to God. YNI��Pi�F, as in Psa. 7: 9; 35:24, cf. 43: 1. �tO (synon. �YMITf,
which, however, does not take any suffix) is, according to Gen. 20: 5 f.,
1Ki. 22:34, perfect freedom from all sinful intent, purity of character, pureness,
guilelessness (aÏkakiÂa, aÏploÂthj). Upon the fact, that he has walked in a
harmless mind, without cherishing or provoking enmity, and trusted
unwaveringly (D�FMiJE JLO, an adverbial circumstantial clause, cf. 21: 8) in
Jahve, he bases the petition for the proving of his injured right. He does not
self-righteously hold himself to be morally perfect, he appeals only to the



fundamental tendency of his inmost nature, which is turned towards God and
to Him only. V. 2 also is not so much a challenge for God to satisfy Himself of
his innocence, as rather a request to prove the state of his mind, and, if it be not
as it appears to his consciousness, to make this clear to him (Psa. 139:23 f.).
�XÁbF is not used in this passage of proving by trouble, but by a penetrating
glance into the inmost nature (Psa. 11: 5; 17: 3). HsFNI, not in the sense of
peiraÂzein, but of dokomaÂzein. �RÁCF, to melt down, i.e., by the agency of fire,
the precious metal, and separate the dross (Psa. 12: 7; 66:10). The Cheth−Ñb is
not to be read HPFwRCi (which would be in contradiction to the request), but
HP�FRCi, as it is out of pause also in Isa. 32:11, cf. Jud. 9: 8, 12, 1Sa. 28: 8. The
reins are the seat of the emotions, the heart is the very centre of the life of the
mind and soul.

Psa. 26: 3. V. 3 tells how confidently and cheerfully he would set himself in
the light of God. God’s grace or loving-kindness is the mark on which his eye
is fixed, the desire of his eye, and he walks in God’s truth. DSEXE is the divine
love, condescending to His creatures, and more especially to sinners
(Psa. 25: 7), in unmerited kindness; TMEJå is the truth with which God adheres
to and carries out the determination of His love and the word of His promise.
This lovingkindness of God has been always hitherto the model of his life, this
truth of God the determining line and the boundary of his walk.

Psa. 26: 4-5. He still further bases his petition upon his comportment
towards the men of this world; how he has always observed a certain line of
conduct and continues still to keep to it. With v. 4a compare Jer. 15:17. JWi�F
YT�Mi (Job. 11:11, cf. 31: 5, where the parallel word is HMFRiMI) are “not-real,”
unreal men, but in a deeper stronger sense than we are accustomed to use this
word. JWi�F (= JWE�F, from J��) is aridity, hollowness, worthlessness, and
therefore badness (Arab. su’) of disposition; the chaotic void of alienation
from God; untruth white-washed over with the lie of dissimulation (Psa. 12: 3),
and therefore nothingness: it is the very opposite of being filled with the
fulness of God and with that which is good, which is the morally real (its
synonym is �WEJF, e.g., Job. 22:15). �YMILF�áNA, the veiled, are those who know
how to keep their worthlessness and their mischievous designs secret and to
mask them by hypocrisy; post-biblical �Y�IwBCi, dyed (cf. aÏnupoÂkritoj, Luther
“ungefärbt,” undyed). (TJ�) ��I J�b, to go in with any one, is a short
expression for: to go in and out with, i.e., to have intercourse with him, as in
Pro. 22:24, cf. Gen. 23:10. JAR�M� (from �JARF) is the name for one who plots
that which is evil and puts it into execution. On ��FRF see Psa. 1: 1.



Psa. 26: 6-8. The poet supports his petition by declaring his motive to be his
love for the sanctuary of God, from which he is now far removed, without any
fault of his own. The coloured future HBFBiSOJáWA, distinct from HBBSJWF (vid.,
on Psa. 3: 6 and Psa. 73:16), can only mean, in this passage, et ambiam, and
not et ambibam as it does in a different connection (Isa. 43:26, cf. Jud. 6: 9); it
is the emotional continuation (cf. Psa. 27: 6, Son. 7:12, Isa. 1:24; 5:19, and
frequently) of the plain and uncoloured expression �XÁRiJE. He wishes to wash
his hands in innocence (bI of the state that is meant to be attested by the
action), and compass (Psa. 59: 7) the altar of Jahve. That which is elsewhere a
symbolic act (Deu. 21: 6, cf. Mat. 27:24), is in this instance only a rhetorical
figure made use of to confess his consciousness of innocence; and it naturally
assumes this form (cf. Psa. 73:13) from the idea of the priest washing his hands
preparatory to the service of the altar (Exo. 32:20 f.) being associated with the
idea of the altar. And, in general, the expression of vv. 6 f. takes a priestly
form, without exceeding that which the ritual admits of, by virtue of the
consciousness of being themselves priests which appertained even to the
Israelitish laity (Exo. 19:16). For BBS can be used even of half encompassing
as it were like a semi-circle (Gen. 2:11, Num. 21: 4), no matter whether it be in
the immediate vicinity of, or at a prescribed distance from, the central point.
JAMI�iLÁ is a syncopated and defectively written Hiph., for JAYMI�iHALi, like DMI�iLÁ,
Isa. 23:11. Instead of HD�Ft L�Q JAMI�iLÁ, “to cause the voice of thanksgiving to
be heard,” since �YM�H is used absolutely (1Ch. 15:19, 2Ch. 5:13) and the
object is conceived of as the instrument of the act (Ges. § 138, 1, rem. 3), it is
“in order to strike in with the voice of thanksgiving.” In the expression “all
Thy wondrous works” is included the latest of these, to which the voice of
thanksgiving especially refers, viz., the bringing of him home from the exile he
had suffered from Absolom. Longing to be back again he longs most of all for
the gorgeous services in the house of his God, which are performed around the
altar of the outer court; for he loves the habitation of the house of God, the
place, where His doxa, — revealed on earth, and in fact revealed in grace, —
has taken up its abode. ���MÁ does not mean refuge, shelter (Hupfeld), — for
although it may obtain this meaning from the context, it has nothing whatever
to do with Arab. ÿaÑn, med. Waw, in the signification to help (whence maÿuÑn,
maÿuÑne, maÿaÑne, help, assistance, succour or support), — but place, dwelling,
habitation, like the Arabic maÿaÑn, which the Kamus explains by menzil, a place
to settle down in, and explains etymologically by Arab. mhåll ÿl-ÿ−Ñn, i.e., “a spot
on which the eye rests as an object of sight;” for in the Arabic maÿaÑn is traced
back to Arab. ÿaÑn, med. Je, as is seen from the phrase hum minka bi-maÿaÑnin,
i.e., they are from thee on a point of sight (= on a spot where thou canst see
them from the spot on which thou standest). The signification place, sojourn,



abode (Targ. R�DMi) is undoubted; the primary meaning of the root is,
however, questionable.

Psa. 26: 9-11. It is now, for the first time, that the petition compressed into
the one word YNI��Pi�F (v. 1) is divided out. He prays (as in Psa. 28: 3), that God
may not connect him in one common lot with those whose fellowship of
sentiment and conduct he has always shunned. �YMIDF Y��NiJá, as in Psa. 5: 7, cf.
aÏÂnqrwpoi aiÎmaÂtwn, Sir. 31:25. Elsewhere HmFZI signifies purpose, and more
particularly in a bad sense; but in this passage it means infamy, and not
unnatural unchastity, to which �HEYD�YbI is inappropriate, but scum of whatever
is vicious in general: they are full of cunning and roguery, and their right hand,
which ought to uphold the right — David has the lords of his people in his eye
— is filled (HJFLiMF, not HJFL�Mi) with accursed (Deu. 27:25) bribery to the
condemnation of the innocent. He, on the contrary, now, as he always has
done, walks in his uprightness, so that now he can with all the more joyful
conscience intreat God to interpose judicially in his behalf.

Psa. 26:12. The epilogue. The prayer is changed into rejoicing which is
certain of the answer that shall be given. Hitherto shut in, as it were, in deep
trackless gorges, he even now feels himself to be standing R��YMIbI, f153 upon a
pleasant plain commanding a wide range of vision (cf. BXFRimEbÁ, Psa. 31: 9),
and now blends his grateful praise of God with the song of the worshipping
congregation, LHQ (LXX eÏn eÏkklhsiÂaij), and its full-voiced choirs.

Psalm 27

TAKING HEART IN GOD, THE ALL-RECOMPENSING ONE

27: 1 JAHVE is my light and my salvation, whom shall I fear?
Jahve is the defence of my life, of whom shall I be afraid?

27: 2 When the wicked come against me, to eat up my flesh,
My oppressors and my enemies to me
 —  they have stumbled and fallen.

27: 3 Though a host should encamp
against me, my heart shall not fear,

Though war should rise up against me,
in spite of it I will be confident.

27: 4 One thing have I asked of Jahve, that do I desire:
That I may dwell in the house of Jahve all the days of my life,

To behold the graciousness of Jahve, and to meditate in His temple.



27: 5 For He concealeth me in His pavilion in the day of evil,
He hideth me in the shelter of His tabernacle,

Upon a rock doth He raise me up.

27: 6 Thus then shall my head be exalted
above mine enemies round about me,

And I will offer in His tabernacle sacrifices of thankful joy.
I will sing and play the harp to Jahve.

27: 7 Hear, Jahve, when I cry aloud;
be gracious unto me and answer me.

27: 8 To Thee saith my heart: Seek ye My face  —
This Thy face, Jahve, will I seek.

27: 9 Hide not Thy face from me,
Put not Thy servant away in anger;
Thou art my help, cast me not away,

And forsake me not, O God of my salvation.

27:10 For my father and mother have forsaken me,
But Jahve taketh me up.

27:11 Teach me, Jahve, Thy way,
And lead me in an even path because of my liers in wait.

27:12 Give me not over into the will of mine oppressors,
For false witnesses rise up against me

and such as breathe out violence.

27:13 Did I not believe to see Jahve’s
goodness in the land of the living  —  !

27:14 Hope in Jahve,
Be of good courage, and let thine heart be strong,

And hope in Jahve.

The same longing after Zion meets us sounding forth from this as from the
preceding Psalm. To remain his whole life long in the vicinity of the house of
God, is here his only prayer; and that, rescued from his enemies, he shall there
offer sacrifices of thanksgiving, is his confident expectation. The LKYH of
God, the King, is at present only a LHJ which, however, on account of Him
who sits enthroned therein, may just as much be called LKFYH� as the LKYH
which Ezekiel beheld in remembrance of the Mosaic tabernacle, LHEJO,
Eze. 41: 1. Cut off from the sanctuary, the poet is himself threatened on all
sides by the dangers of war; but he is just as courageous in God as in Psa. 3: 7,
where the battle is already going on: “I do not fear the myriads of people, who
are encamped against me.” The situation, therefore, resembles that of David



during the time of Absolom. But this holds good only of the first half, vv. 1-6.
In the second half, v. 10 is not in favour of its being composed by David. In
fact the two halves are very unlike one another. They form a hysteron-
proteron, inasmuch as the fides triumphans of the first part changes into fides
supplex in the second, and with the beginning of the deÂhsij in v. 7, the style
becomes heavy and awkward, the strophic arrangement obscure, and even the
boundaries of the lines of the verses uncertain; so that one is tempted to regard
vv. 7-14 as the appendage of another writer. The compiler, however, must have
had the Psalm before him exactly as we now have it; for the grounds for his
placing it to follow Psalm 26 are to be found in both portions, cf. v. 7 with
Psa. 26:11; v. 11 with Psa. 26:12.

Psa. 27: 1-3. In this first strophe is expressed the bold confidence of faith. It
is a hexastich in the caesural schema. Let darkness break in upon him, the
darkness of night, of trouble, and of spiritual conflict, yet Jahve is his Light,
and if he is in Him, he is in the light and there shines upon him a sun, that sets
not and knows no eclipse. This sublime, infinitely profound name for God,
YR�J, is found only in this passage; and there is only one other expression that
can be compared with it. viz., ¥R��J JbF in Isa. 60: 1; cf. fwÌj eÏlhÂluqa,
Joh. 12:46. Y�I�iYI does not stand beside YRI�J as an unfigurative, side by side
with a figurative expression; for the statement that God is light, is not a
metaphor. David calls Him his “salvation” in regard to everything that
oppresses him, and the “stronghold (Z��MF from ZZA�F, with an unchangeable å)
of his life” in regard to everything that exposes him to peril. In Jahve he
conquers far and wide; in Him his life is hidden as it were behind a fortress
built upon a rock (Psa. 31: 3). When to the wicked who come upon him in a
hostile way (LJA BRÁQF differing from LJE BRÁQF), he attributes the intention of
devouring his flesh, they are conceived of as wild beasts. To eat up any one’s
flesh signifies, even in Job. 19:22, the same as to pursue any one by evil
speaking (in Aramaic by slander, back-biting) to his destruction. In BROQábI (the
ShebaÑ of the only faintly closed syllable is raised to a Chateph, as in YNAK��áLIWi,
Psa. 31:12, L�J�áLI, and the like. The YLI of YLI YBÁYiJO may, as also in Psa. 25: 2
(cf. Psa. 144: 2), be regarded as giving intensity to the notion of special,
personal enmity; but a mere repetition of the subject (the enemy) without the
repetition of their hostile purpose would be tame in the parallel member of the
verse: YLI is a variation of the preceding YLÁ�F, as in Lam. 3:60 f. In the apodosis
wLPFNFWi wL�ikF HmFH�, the overthrow of the enemy is regarded beforehand as an
accomplished fact. The holy boldness and imperturbable repose are expressed
in v. 3 in the very rhythm. The thesis or downward movement in v. 3a is
spondaic: he does not allow himself to be disturbed; the thesis in v. 3b is
iambic: he can be bold. The rendering of Hitzig (as of Rashi): “in this do I



trust, viz., that Jahve is my light, etc.,” is erroneous. Such might be the
interpretation, if X�WB YNJ TJZB closed v. 2; but it cannot refer back over v. 2
to v. 1; and why should the poet have expressed himself thus materially,
instead of saying HWHYB? The fact of the case is this, X�WB signifies even by
itself “of good courage,” e.g., Pro. 11:15; and TJZB “in spite of this”
(Coccejus: hoc non obstante), Lev. 26:27, cf. Psa. 78:32, begins the apodosis,
at the head of which we expect to find an adversative conjunction.

Psa. 27: 4-5. There is only one thing, that he desires, although he also has
besides full satisfaction in Jahve in the midst of strangers and in trouble. The
future is used side by side with the perfect in v. 4a, in order to express an
ardent longing which extends out of the past into the future, and therefore runs
through his whole life. The one thing sought is unfolded in `WGW YtIBi�I . A life-
long dwelling in the house of Jahve, that is to say intimate spiritual intercourse
with the God, who has His dwelling (TYB), His palace (LKYH) in the holy tent,
is the one desire of David’s heart, in order that he may behold and feast upon
(bI HZFXF of a clinging, lingering, chained gaze, and consequently a more
significant form of expression than HZFXF with an accusative, Psa. 63: 3) `H �JANO
(Psa. 90:17), the pleasantness (or gracefulness) of Jahve, i.e., His revelation,
full of grace, which is there visible to the eye of the spirit. The interpretation
which regards amaenitas as being equivalent to amaenus cultus takes hold of
the idea from the wrong side. The assertion that bI Rq�bI is intended as a
synonym of bI HZFXF, of a pleased and lingering contemplation (Hupf., Hitz.), is
contrary to the meaning of the verb, which signifies “to examine (with Li to
seek or spie about after anything, Lev. 13:36), to reflect on, or consider;” even
the post-biblical signification to visit, more especially the sick (whence �YLIXO
RwqbI), comes from the primary meaning investigare. An appropriate sense
may be obtained in the present instance by regarding it as a denominative from
�QEbO and rendering it as Dunash and Rashi have done, “and to appear early in
His temple;” but it is unnecessary to depart from the general usage of the
language. Hengstenberg rightly retains the signification “to meditate on.”
�LKFYH�bI is a designation of the place consecrated to devotion, and Rq�BÁLi is
meant to refer to contemplative meditation that loses itself in God who is there
manifest. In v. 5 David bases the justification of his desire upon that which the
sanctuary of God is to him; the futures affirm what Jahve will provide for him
in His sanctuary. It is a refuge in which he may hide himself, where Jahve
takes good care of him who takes refuge therein from the storms of trouble that
rage outside: there he is far removed from all dangers, he is lifted high above
them and his feet are upon rocky ground. The Cheth−Ñb may be read HkFSUbI, as
in Psa. 31:21 and with Ewald § 257, d; but, in this passage, with LHEJO



alternates ¥SO, which takes the place of HkFSU in the poetic style (Psa. 76: 3,
Lam. 2: 6), though it does not do so by itself, but always with a suffix. f154

Psa. 27: 6. With HTfJAWi the poet predicts inferentially (cf. 2:10) the fulfilment
of what he fervently desires, the guarantee of which lies in his very longing
itself. H�FwRTi YX�BiZI do not mean sacrifices in connection with which the
trumpets are blown by the priests; for this was only the case in connection with
the sacrifices of the whole congregation (Num. 10:10), not with those of
individuals. H�FwRti is a synonym of HD�Ft, Psa. 26: 7; and H�FwRTi YX�BiZI is a
stronger form of expression for HDWT YXBZ (Psa. 107:22), i.e., (cf. QDECE YX�BiZI,
Psa. 4: 6, 51:21) sacrifices of jubilant thanksgiving: he will offer sacrifices in
which his gratitude plays a prominent part, and will sing songs of
thanksgiving, accompanied by the playing of stringed instruments, to his
Deliverer, who has again and so gloriously verified His promises.

Psa. 27: 7-8. Vows of thanksgiving on the assumption of the answering of
the prayer and the fulfilment of the thing supplicated, are very common at the
close of Psalms. But in this Psalm the prayer is only just beginning at this
stage. The transition is brought about by the preceding conception of the
danger that threatens him from the side of his foes who are round about him.
The reality, which, in the first part, is overcome and surmounted by his faith,
makes itself consciously felt here. It is not to be rendered, as has been done by
the Vulgate, Exaudi Domine vocem qua clamavi (rather, clamo) ad te (the
introit of the Dominica exspectationis in the interval of preparation between
Ascension and Pentecost). �MÁ�i has Dech−Ñ, and accordingly JRFQiJE YLI�Q, voce
mea (as in 3: 5) clamo, is an adverbial clause equivalent to voce mea clamante
me. In v. 8 ¦Li cannot possibly be so rendered that Li is treated as Lamed
auctoris (Dathe, Olshausen): Thine, saith my heart, is (the utterance:) seek ye
may face. The declaration is opposed to this sense, thus artificially put upon it.
RMÁJF ¦Li are undoubtedly to be construed together; and what the heart says to
Jahve is not: Seek ye my face, but by reason of this, and as its echo (Calvin:
velut Deo succinens): I will therefore seek Thy face. Just as in Job. 42: 3, a
personal inference is drawn from a directly quoted saying of God. In the
periodic style it would be necessary to transpose YNAPF w�qibÁ thus: since Thou
hast permitted and exhorted us, or in accordance with Thy persuasive
invitation, that we should seek Thy face, I do seek Thy face (Hupfeld). There
is no retrospective reference to any particular passage in the ToÑra, such as
Deu. 4:29. The prayer is not based upon any single passage of Scripture, but
upon God’s commands and promises in general.



Psa. 27: 9-10. The requests are now poured forth with all the greater
freedom and importunity, that God may be willing to be entreated and invoked.
The Hiph. H«FHI signifies in this passage standing by itself (cf. Job. 24: 4): to
push aside. The clause TFYYIHF YTIRFZi�E does not say: be Thou my help (which is
impossible on syntactical grounds), nor is it to be taken relatively: Thou who
wast my help (for which there is no ground in what precedes); but on the
contrary the praet. gives the ground of the request that follows “Thou art my
help (lit., Thou has become, or hast ever been) — cast me, then, not away,”
and it is, moreover, accented accordingly. V. 10, as we have already observed,
does not sound as though it came from the lips of David, of whom it is only
said during the time of his persecution by Saul, that at that time he was obliged
to part from his parents, 1Sa. 22: 3 f. The words certainly might be David’s, if
v. 10a would admit of being taken hypothetically, as is done by Ewald, § 362,
b: should my father and my mother forsake me, yet Jahve will etc. But the
entreaty “forsake me not” is naturally followed by the reason: for my father
and my mother have forsaken me; and just as naturally does the consolation:
but Jahve will take me up, prepare the way for the entreaties which begin anew
in v. 11. Whereas, if YK is taken hypothetically, v. 11 stands disconnectedly in
the midst of the surrounding requests. On YNIP�SiJÁYA cf. Jos. 20: 4.

Psa. 27:11-12. He is now wandering about like a hunted deer; but God is
able to guide him so that he may escape all dangers. And this is what he prays
for. As in Psa. 143:10, R��YMI is used in an ethical sense; and differs in this
respect from its use in Psa. 26:12. On �YRIRá�O, see the primary passage
Psa. 5: 9, of which this is an echo. Wily spies dodge his every step and would
gladly see what they have invented against him and wished for him, realised.
Should he enter the way of sin leading to destruction, it would tend to the
dishonour of God, just as on the contrary it is a matter of honour with God not
to let His servant fall. Hence he prays to be led in the way of God, for a
oneness of his own will with the divine renders a man inaccessible [to evil].
�PENE, v. 12, is used, as in Psa. 17: 9, and in the similar passage, which is
genuinely Davidic, Psa. 41: 3, in the signification passion or strong desire;
because the soul, in its natural state, is selfishness and inordinate desire. XÁP�YF is
a collateral form of XÁYPiYF; they are both adjectives formed from the future of
the verb XÁwp (like BR�YF, BYRIYF): accustomed to breathe out (exhale), i.e., either
to express, or to snort, breathe forth (cf. pneiÌn, or eÏmpneiÌn foÂnon and foÂnouÌ,
qumou, and the like, Act. 9: 1). In both Hitzig sees participles of XPAYF
(Jer. 4:31); but 10: 5 and Hab. 2: 3 lead back to XÁwp (XÁYpI); and Hupfeld
rightly recognises such nouns formed from futures to be, according to their
original source, circumlocutions of the participle after the manner of an



elliptical relative clause (the såifat of the Arabic syntax), and explains �YBIZFki
XÁYPiYF, together with SMFXF XÁP�Yi, from the verbal construction which still
continues in force.

Psa. 27:13-14. Self-encouragement to firmer confidence of faith. Joined to
v. 12 (Aben-Ezra, Kimchi), v. 13 trails badly after it. We must, with Geier,
Dachselt, and others, suppose that the apodosis is wanting to the protasis with
its JL�wL pointed with three points above, f155 and four below, according to the
Masora (cf. B. Berachoth 4a), but a word which is indispensably necessary,
and is even attested by the LXX (eÎauthÌÄ) and the Targum (although not by any
other of the ancient versions); cf. the protasis with wL, which has no apodosis,
in Gen. 50:15, and the apodoses with YkI after YL�wL in Gen. 31:42; 43:10,
1Sa. 35:34, 2Sa. 2:27 (also Num. 22:33, where YLÁwJ = JLO �JI = YL�wL), which
are likewise to be explained per aposiopesin. The perfect after JL�wL (YL�wL)
has sometimes the sense of a plusquamperfectum (as in Gen. 43:10, nisi
cunctati essemus), and sometimes the sense of an imperfect, as in the present
passage (cf. Deu. 32:29, si saperent). The poet does not speak of a faith that he
once had, a past faith, but, in regard to the danger that is even now abiding and
present, of the faith he now has, a present faith. The apodosis ought to run
something like this (Psa. 119:92; 94:17): did I not believe, were not confidence
preserved to me...then (ZJF or ZJF YkI) I should perish; or: then I had suddenly
perished. But he has such faith, and he accordingly in v. 14 encourages himself
to go on cheerfully waiting and hoping; he speaks to himself, it is, as it were,
the believing half of his soul addressing the despondent and weaker half.
Instead of �MÁJåWE (Deu. 31: 7) the expression is, as in Psa. 31:25, ¦bELI �M�JáYAWi,
let thy heart be strong, let it give proof of strength. The rendering “May He
(Jahve) strengthen thy heart” would require �m�JÁYi; but �YMIJåHE, as e.g., BYXIRiHI
Psa. 25:17, belongs to the transitive denominatives applying to the mind or
spirit, in which the Hebrew is by no means poor, and in which the Arabic is
especially rich.

Psalm 28

CRY FOR HELP AND THANKSGIVING, IN A TIME OF REBELLION

28: 1 TO Thee, O Jahve, do I cry;
My Rock, remain not deaf to me,

Lest, if Thou be silent to me,
I be like them that go down to the pit.

28: 2 Hear the voice of my supplication, when I cry unto Thee,
When I lift up my hands to Thy holy sanctuary.



28: 3 Carry me not away with the ungodly
and with the workers of iniquity,

Who speak peace with their neighbours,
While evil is in their hearts.

28: 4 Give to them according to their work
and the wickedness of their deeds;

According to the work of their hands give to them,
Requite them what they have done!

28: 5 For they regard not the doings of Jahve,
Nor the work of His hands  —

He shall pull them down, not build them up.

28: 6 Blessed be Jahve,
Because He hath heard my loud supplication!

28: 7 Jahve is my defence and my shield,
In Him my heart trusted and I was helped  —

Therefore my heart exulteth, and with my song do I praise Him.

28: 8 Jahve is a defence to them,
And the saving defence of His anointed one is He.

28: 9 O help Thy people
And bless Thy heritage,

And feed them, and bear them up for ever!

To Psalm 26 and 27 a third Psalm is here added, belonging to the time of the
persecution by Absolom. In this Psalm, also, the drawing towards the
sanctuary of God cannot be lost sight of; and in addition thereto we have the
intercession of the anointed one, when personally imperilled, on behalf of the
people who are equally in need of help, — an intercession which can only be
rightly estimated in connection with the circumstances of that time. Like
Psalm 27 this, its neighbour, also divides into two parts; these parts, however,
though their lines are of a different order, nevertheless bear a similar poetic
impress. Both are composed of verses consisting of two and three lines. There
are many points of contact between this Psalm and Psalm 27; e.g., in the
epithet applied to God, ZW�M; but compare also v. 3 with Psa. 26: 9; v. 2 with
Psa. 31:23; v. 9 with Psa. 29:11. The echoes of this Psalm in Isaiah are very
many, and also in Jeremiah.

Psa. 28: 1-5. This first half of the Psalm (vv. 1-5) is supplicatory. The
preposition �MI in connection with the verbs �RÁXF, to be deaf, dumb, and H�FXF,
to keep silence, is a pregnant form of expression denoting an aversion or
turning away which does not deign to give the suppliant an answer. Jahve is
his RwC, his ground of confidence; but if He continues thus to keep silence,



then he who confides in Him will become like those who are going down
(Psa. 22:30), or are gone down (Isa. 14:19) to the pit. The participle of the past
answers better to the situation of one already on the brink of the abyss. In the
double sentence with �pE, the chief accent falls upon the second clause, for
which the first only paratactically opens up the way (cf. Isa. 5: 4; 12: 1); in
Latin it would be ne, te mihi non respondente, similis fiam. Olshausen, and
Baur with him, believes that because YtILi�AMiNIWi has not the accent on the ultima
as being perf. consec., it must be interpreted according to the accentuation
thus, “in order that Thou mayst no longer keep silence, whilst I am already
become like...” But this ought to be L�FMiNI YNIJáWA, or at least YtILi�AMiNI YNIJáWA . And
if YTL§MNW were to be taken as a real perfect, it would then rather have to be
rendered “and I should then be like.” But, notwithstanding YtILi�AMiNIWi is Milel, it
is still perf. consecuticum (“and I am become like”); for if, in a sentence of
more than one member following upon �P, the fut., as is usually the case (vid.,
on Psa. 38:17), goes over into the perf., then the latter, in most instances, has
the tone of the perf. consec. (Deu. 4:19, Jud. 18:25, Pro. 5: 9-12, Mal. 3:24),
but not always. The penultima -accentuation is necessarily retained in
connection with the two great pausal accents, Silluk and Athnach, Deu. 8:12,
Pro. 30: 9; in this passage in connection with Rebia mugrash, just as we may
say, in general, the perf. consec. sometimes retains its penultima - accentuation
in connection with distinctives instead of being accented on the ultima; e.g., in
connection with Rebia mugrash, Pro. 30: 9; with Rebia, 19:14 (cf. Pro. 30: 9
with Eze. 14:17); with Zakeph. 1Sa. 29: 8; and even with Tiphcha Oba. 1:10,
Joe. 4:21. The national grammarians are ignorant of any law on this subject. f156

The point towards which the psalmist stretches forth his hands in prayer is
Jahve’s holy RYBIdi. Such is the word (after the form XÁYRIbI, JYLIki, �Y�I�á) used
only in the Books of Kings and Chronicles, with the exception of this passage,
to denote the Holy of Holies, not as being xrhmatisthÂrion (Aquila and
Symmachus), or lalhthÂrion, oraculum (Jerome), as it were, Jahve’s audience
chamber (Hengstenberg) — a meaning that is not in accordance with the
formation of the word, — but as the hinder part of the tent, from RBÁdF, Arabic
dabara, to be behind, whence dubr (Talmudic RBÁwd), that which is behind
(opp. kubl. kibal, that which is in the front), cf. Jesurun p. 87 f. In vv. 3, 4 the
prayer is expanded. ¥�AMF (instead of which we find �SAJF in Psa. 26: 9), to
draw any one down forcibly to destruction, or to drag him to the place of
judgment, Eze. 32:20, cf. 10: 8, Job. 24:22. The delineation of the ungodly
David borrows from his actual foes, Should he succumb to them, then his fate
would be like that which awaits them, to whom he is conscious that he is
radically unlike. He therefore prays that God’s recompensing justice may
anticipate him, i.e., that He may requite them according to their desert, before



he succumbs, to whom they have feigned ��L�F, a good understanding, or
being on good terms, whereas they cherished in their heart the H�FRF that is now
unmasked (cf. Jer. 9: 7). �TANF, used of an official adjudication, as in Hos. 9:14,
Jer. 32:19. The epanaphora of �HELF��tE is like Psa. 27:14. f157

The phrase LwMgi BY�IH� (�l��I), which occurs frequently in the prophets,
signifies to recompense or repay to any one his accomplishing, his
manifestation, that is to say, what he has done and merited; the thoughts and
expression call to mind more particularly Isa. 3: 8-11; 1:16. The right to pray
for recompense (vengeance) is grounded, in v. 5, upon their blindness to God’s
just and merciful rule as it is to be seen in human history (cf. Isa. 5:12; 22:11).
The contrast of HNFbF and SRÁHF, to pull down (with a personal object, as in
Exo. 15: 7), is like Jeremiah’s style (ch. Psa. 42:10, cf. 1:10; 18: 9, and
frequently, Sir. 49: 7). In v. 5a, the prominent thought in David’s mind is, that
they shamefully fail to recognise how gloriously and graciously God has again
and again acknowledged him as His anointed one. He has (2 Samuel 7)
received the promise, that God would build him a house, i.e., grant perpetual
continuance to his kingship. The Absolomites are in the act of rebellion against
this divine appointment. Hence they shall experience the very reverse of the
divine promise given to David: Jahve will pull them down and not build them
up, He will destroy, at its very commencement, this dynasty set up in
opposition to God.

Psa. 28: 6-9. The first half of the Psalm prayed for deliverance and for
judgment; this second half gives thanks for both. If the poet wrote the Psalm at
one sitting then at this point the certainty of being answered dawns upon him.
But it is even possible that he added this second part later on, as a memorial of
the answer he experienced to his prayer (Hitzig, Ewald). It sounds, at all
events, like the record of something that has actually taken place. Jahve is his
defence and shield. The conjoined perfects in v. 7b denote that which is closely
united in actual realisation; and in the fut. consec., as is frequently the case,
e.g., in Job. 14: 2, the historical signification retreats into the background
before the more essential idea of that which has been produced. In YRIYªIMI, the
song is conceived as the spring whence the T�D�H bubble forth; and instead of
wnD�EJ we have the more impressive form wnD�EHJá, as in Psa. 45:18; 116: 6,
1Sa. 17:47, the syncope being omitted. From suffering (Leid) springs song
(Lied), and from song springs the praise (Lob) of Him, who has “turned” the
suffering, just as it is attuned in vv. 6 and 8. f158

The auÏtoiÂ, who are intended by �MLF in v. 8a, are those of Israel, as in
Psa. 12: 8, Isa. 33: 2 (Hitzig). The LXX (krataiÂwma touÌ laouÌ auÏtouÌ) reads



�mJALi, as in Psa. 29:11, which is approved by Böttcher, Olshausen and
Hupfeld; but WML yields a similar sense. First of all David thinks of the people,
then of himself; for his private character retreats behind his official, by virtue
of which he is the head of Israel. For this very reason his deliverance is the
deliverance of Israel, to whom, so far as they have become unfaithful to His
anointed, Jahve has not requited this faithlessness, and to whom, so far as they
have remained true to him, He has rewarded this fidelity. Jahve is a Z�O to them,
inasmuch as He preserves them by His might from the destruction into which
they would have precipitated themselves, or into which others would have
precipitated them; and He is the T��w�Yi Z��MF of His anointed inasmuch as He
surrounds him as an inaccessible place of refuge which secures to him
salvation in all its fulness instead of the destruction anticipated. Israel’s
salvation and blessing were at stake; but Israel is in fact God’s people and
God’s inheritance — may He, then, work salvation for them in every future
need and bless them. Apostatised from David, it was a flock in the hands of the
hireling — may He ever take the place of shepherd to them and carry them in
His arms through the destruction. The �J�viNA coupled with ���Ráw (thus it is to
be pointed according to Ben-Asher) calls to mind Deu. 1:31, “Jahve carried
Israel as a man doth carry his son,” and Exo. 19: 4, Deu. 32:11, “as on eagles’
wings.” The Piel, as in Isa. 63: 9, is used of carrying the weak, whom one lifts
up and thus removes out of its helplessness and danger. Psalm ch. 3 closes just
in the same way with an intercession; and the close of Psalm 29 is similar, but
promissory, and consequently it is placed next to Psalm 28.

Psalm 29

THE PSALM OF THE SEVEN THUNDERS

29: 1 GIVE unto Jahve, ye sons of God,
Give unto Jahve glory and might!

29: 2 Give unto Jahve the glory of His name,
Do homage to Jahve in holy attire!

29: 3 The voice of Jahve is upon the waters,
The God of Glory thundereth,
Jahve is upon the great waters.

29: 4 The voice of Jahve goeth forth in power,
The voice of Jahve goeth forth in majesty.

29: 5 The voice of Jahve breaketh the cedars,
Yea, Jahve breaketh the cedars of Lebanon.



29: 6 And He maketh them to skip like a calf,
Lebanon and Sirion like a young antelope.

29: 7 The voice of Jahve flameth forth quivering fire.

29: 8 The voice of Jahve shaketh the wilderness,
Jahve shaketh the wilderness of Kadesh.

29: 9 The voice of Jahve maketh the hinds to travail,
He strippeth the forest  —

And in His temple everything saith: “Glory!”

29:10 Jahve hath sat at the Flood,
And Jahve sitteth a King for ever.

29:11 Jahve will give power to His people,
Jahve will bless His people with peace.

The occasion of this Psalm is a thunderstorm; it is not, however, limited to the
outward natural phenomena, but therein is perceived the self-attestation of the
God of the redemptive history. Just as in the second part of Psalm 19 the God
of the revelation of salvation is called HWHY seven times in distinction from the
God revealed in nature, so in this Psalm of thunders, `H LWQ is repeated seven
times, so that it may be called the Psalm of the eÎptaÃ brontaiÂ (Rev. 10: 3 f.).
During the time of the second Temple, as the addition to the inscription by the
LXX eÏcodiÂou (eÏcoÂdou) skhnhÌj (= skhnophgiÂaj) seems to imply, f159 it was
sung on the Shemini Azereth, the last day (eÏcoÂdion, Lev. 23:36) of the feast of
tabernacles. Between two tetrastichs, in each of which the name HWHY occurs
four times, lie three pentastichs, which, in their sevenfold `H LWQ, represent
the peals of thunder which follow in rapid succession as the storm increases in
its fury.

Psa. 29: 1-2. The opening strophe calls upon the celestial spirits to praise
Jahve; for a revelation of divine glory is in preparation, which, in its first
movements, they are accounted worthy to behold, for the roots of everything
that takes place in this world are in the invisible world. It is not the mighty of
the earth, who are called in Psa. 82: 6 ��YLi�E YN�bI, but the angels, who are
elsewhere called �YHILOJå YN�bI (e.g., Job. 2: 1), that are here, as in Psa. 89: 7,
called �YLIJ� YN�bI . Since �YLIJ� never means God, like �YHLJ (so that it could
be rendered sons of the deity), but gods, Exo. 15:11, Dan. 9:36, the expression
�YLIJ� YN�bI must be translated as a double plural from LJ���bE, after the analogy
of �YJILFKi YT�bF, Isa. 42:22, from JLEkE TYb� (Ges. § 108, 3), “sons of God,” not
“sons of gods.” They, the God-begotten, i.e., created in the image of God, who
form with God their Father as it were one family (vid., Genesis S. 1212), are



here called upon to give unto God glory and might (the primary passage is
Deu. 32: 3), i.e., to render back to Him cheerfully and joyously in a laudatory
recognition, as it were by an echo, His glory and might, which are revealed and
to be revealed in the created world, and to give unto Him the glory of His
name, i.e., to praise His glorious name (Psa. 72:19) according its deserts. wBHF
in all three instances has the accent on the ultima according to rule (cf. on the
other hand, Job. 6:22). �DEQO TRÁDiHA is holy vestments, splendid festal attire,
2Ch. 20:21, cf. Psa. 110: 3. f160

A revelation of the power of God is near at hand. The heavenly spirits are to
prepare themselves for it with all the outward display of which they are
capable. If v. 2 were a summons to the church on earth, or, as in Psa. 96: 9, to
the dwellers upon the earth, then there ought to be some expression to indicate
the change in the parties addressed; it is, therefore, in v. 2 as in v. 1, directed to
the priests of the heavenly LKYH. In the Apocalypse, also, the songs of praise
and trumpeting of the angels precede the judgments of God.

Psa. 29: 3-9. Now follows the description of the revelation of God’s power,
which is the ground of the summons, and is to be the subject-matter of their
praise. The All-glorious One makes Himself heard in the language
(Rev. 10: 3 f.) of the thunder, and reveals Himself in the storm. There are
fifteen lines, which naturally arrange themselves into three five-line strophes.
The chief matter with the poet, however, is the sevenfold `H L�Q . Although
L�Q is sometimes used almost as an ejaculatory “Hark!” (Gen. 4:10,
Isa. 52: 8), this must not, with Ewald (§ 286, f), be applied to the `H LWQ of the
Psalm before us, the theme of which is the voice of God, who announced
Himself from heaven, — a voice which moves the world. The dull sounding
L�Q serves not merely to denote the thunder of the storm, but even the thunder
of the earthquake, the roar of the tempest, and in general, every low, dull,
rumbling sound, by which God makes Himself audible to the world, and more
especially from the wrathful side of His doxa. The waters in v. 3 are not the
lower waters. Then the question arises what are they? Were the waters of the
Mediterranean intended, they would be more definitely denoted in such a vivid
description. It is, however, far more appropriate to the commencement of this
description to understand them to mean the mass of water gathered together in
the thick, black storm-clouds (vid., 18:12, Jer. 10:13). The rumbling f161 of
Jahve is, as the poet himself explains in v. 3b, the thunder produced on high by
the D�BkFHA LJ� (cf. DWBKH �LM, Psa. 24: 7 ff.), which rolls over the sea of
waters floating above the earth in the sky. V. 4a and 4b, just like v. 3a and 3b,
are independent substantival clauses. The rumbling of Jahve is, issues forth, or
passes by; B with the abstract article as in 77:14, Pro. 24: 5 (cf. Pro. 8: 8, Luke



4:32, eÏn iÏsxuÂiÔ Rev. 18: 2), is the B of the distinctive attribute. In v. 3 the first
peals of thunder are heard; in v. 4 the storm is coming nearer, and the peals
become stronger, and now it bursts forth with its full violence: v. 5a describes
this in a general form, and v. 5b expresses by the fut. consec., as it were
inferentially, that which is at present taking place: amidst the rolling of the
thunder the descending lightning flashes rive the cedars of Lebanon (as is well-
known, the lightning takes the outermost points). The suffix in v. 6a does not
refer proleptically to the mountains mentioned afterwards, but naturally to the
cedars (Hengst., Hupf., Hitz.), which bend down before the storm and quickly
rise up again. The skipping of Lebanon and Sirion, however, is not to be
referred to the fact, that their wooded summits bend down and rise again, but,
according to Psa. 114: 4, to their being shaken by the crash of the thunder, — a
feature in the picture which certainly does not rest upon what is actually true in
nature, but figuratively describes the apparent quaking of the earth during a
heavy thunderstorm. �WYR§, according to Deu. 3: 9, is the Sidonian name of
Hermon, and therefore side by side with Lebanon it represents Anti-Lebanon.
The word, according to the Masora, has § sinistrum, and consequently is
��YR§II, wherefore Hitzig correctly derives it from Arab. sÔraÑ, fut. i., to gleam,
sparkle, cf. the passage from an Arab poet at Psa. 133: 3. The lightning makes
these mountains bound (Luther, lecken, i.e., according to his explanation: to
spring, skip) like young antelopes. �J�Ri, f162 like bouÂbaloj, bouÂbalij, is a
generic name of the antelope, and of the buffalo that roams in herds through
the forests beyond the Jordan even at the present day; for there are antelopes
that resemble the buffalo and also (except in the formation of the head and the
cloven hoofs) those that resemble the horse, the LXX renders: wÎj uiÎoÃj
monokerwÂtwn. Does this mean the unicorn [Germ. one-horn] depicted on
Persian and African monuments? Is this unicorn distinct from the one horned
antelope? Neither an unicorn nor an one horned antelope have been seen to the
present day by any traveller. Both animals, and consequently also their relation
to one another, are up to the present time still undefinable from a scientific
point of view. f163

Each peal of thunder is immediately followed by a flash of lightning; Jahve’s
thunder cleaveth flames of fire, i.e., forms (as it were latomeiÌ) the fire-matter
of the storm-clouds into cloven flames of fire, into lightnings that pass swiftly
along; in connection with which it must be remembered that `H LWQ denotes
not merely the thunder as a phenomenon, but at the same time it denotes the
omnipotence of God expressing itself therein. The brevity and threefold
division of v. 7 depicts the incessant, zigzag, quivering movement of the
lightning (tela trisulca, ignes trisulci, in Ovid). From the northern mountains
the storm sweeps on towards the south of Palestine into the Arabian desert,



viz., as we are told in v. 8b (cf. v. 5, according to the schema of “parallelism
by reservation”), the wilderness region of Kadesh (Kadesh Barnea), which,
however we may define its position, must certainly have lain near the steep
western slope of the mountains of Edom toward the Arabah. Jahve’s thunder,
viz., the thunderstorm, puts this desert in a state of whirl, inasmuch as it drives
the sand (LWX) before it in whirlwinds; and among the mountains it, viz., the
strong lightning and thundering, makes the hinds to writhe, inasmuch as from
fright they bring forth prematurely. both the Hiph. LYXIYF and the Pil. LL��XYi are
used with a causative meaning (root WX, YX, to move in a circle, to encircle).
The poet continues with �VOXåYEWA, since he makes one effect of the storm to
develope from another, merging as it were out of its chrysalis state. T�R�FYi is a
poetical plural form; and �VAXF describes the effect of the storm which “shells”
the woods, inasmuch as it beats down the branches of the trees, both the tops
and the foliage. While Jahve thus reveals Himself from heaven upon the earth
in all His irresistible power, �LKFYH�Bi, in His heavenly palace (Psa. 11: 4;
18: 7), �lkU (note how WLKYHB resolves this WLK out of itself), i.e., each of the
beings therein, says: D�BkF. That which the poet, in vv. 1-2, has called upon
them to do, now takes place. Jahve receives back His glory, which is immanent
in the universe, in the thousand-voiced echo of adoration.

Psa. 29:10-11. Luther renders it: “The Lord sitteth to prepare a Flood,” thus
putting meaning into the unintelligible rendering of the Vulgate and LXX; and
in fact a meaning that accords with the language — for Li B�AYF is most certainly
intended to be understood after the analogy of �P�ML B�Y, Psa. 122: 5, cf.
9: 8 — just as much as with the context; for the poet has not thus far expressly
referred to the torrents of rain, in which the storm empties itself. Engelhardt
also (Lutherische Zeitschrift, 1861, 216 f.), Kurtz (Bibel und Astronomie, S.
568, Aufl. 4), Riehm (Liter.-Blatt of the Allgem. Kirchen-Zeit., 1864, S. 110),
and others understand by LWBM the quasi-flood of the torrent of rain
accompanying the lightning and thunder. But the word is not LWBMLi, but
LWBmLÁ, and LwbmAHA (Syr. momuÑl) occurs exclusively in Genesis 6-11 as the
name of the great Flood. Every tempest, however, calls to mind this judgment
and its merciful issue, for it comes before us in sacred history as the first
appearance of rain with lightning and thunder, and of the bow in the clouds
speaking its message of peace (Genesis, S. 276). The retrospective reference to
this event is also still further confirmed by the aorist B�Ey�WA which follows the
perfect B�FYF (Hofmann, Schriftbeweis i. 208). Jahve — says the poet — sat
(upon His throne) at the Flood (to execute it), and sits (enthroned) in
consequence thereof, or since that time, as this present revelation of Him in the
tempest shows, as King for ever, inasmuch as He rules down here upon earth



from His throne in the heavens (Psa. 115:16) in wrath and in mercy, judging
and dispensing blessing. Here upon earth He has a people, whom from above
He endows with a share of His own might and blesses with peace, while the
tempests of His wrath burst over their foes. How expressive is ��LªFbÁ as the
closing word of this particular Psalm! It spans the Psalm like a rain-bow. The
opening of the Psalm shows us the heavens opened and the throne of God in
the midst of the angelic songs of praise, and the close of the Psalm shows us,
on earth, His people victorious and blessed with peace (bI as in Gen. 24: 1 f164),
in the midst of Jahve’s voice of anger, which shakes all things. Gloria in
excelsis is its beginning, and pax in terris its conclusion.

Psalm 30

SONG OF THANKSGIVING AFTER RECOVERY FROM
DANGEROUS SICKNESS

30: 2 I WILL extol Thee, Jahve, that Thou hast raised me up,
And hast not made mine enemies to rejoice over me.

30: 3 Jahve, my God, I cried to Thee, then Thou didst heal me;

30: 4 Jahve, Thou hast brought up my soul from Hades,
Thou hast revived me, that I should not go down to the grave.

30: 5 Sing unto Jahve, ye saints of His,
And give thanks to His holy name.

30: 6 For His anger endureth but for a moment,
His favour for a life long;

At eventide weeping cometh in for the night  —
And in the morning cometh a shout of joy.

30: 7 I, however, thought in my security:
“I shall not totter for ever.”

30: 8 Jahve, by Thy favour hadst
Thou made my mountain to stand strong;

Thou hast hidden Thy face,  —  I became troubled.

30: 9 To Thee, Jahve, did I cry,
And to Jahve, made I supplication:

30:10 “What profit is there in my blood,
in my going down to the grave?

“Shall the dust praise Thee? shall it declare Thy truth?

30:11 “Hear, Jahve, and be gracious unto me!
“Jahve, be Thou my helper!”



30:12 Thou hast turned for me my mourning into dancing,
Thou hast put off my sackcloth and didst gird me with joy;

30:13 To the end that my glory might sing of Thee, and not be silent  —
Jahve, my God, for ever will I praise Thee.

The summons to praise God which is addressed to the angels above in
Psalm 29, is directed in Psalm 30 to the pious here below. There is nothing
against the adoption of the DWDL. Hitzig again in this instance finds all kinds
of indications of Jeremiah’s hand; but the parallels in Jeremiah are echoes of
the Psalms, and YNITAYlIDI in v. 2 does not need to be explained of a lowering into
a tank or dungeon, it is a metaphorical expression for raising up out of the
depths of affliction. Even Hezekiah’s song of thanksgiving in Isa. 38 has
grown out of the two closing strophes of this Psalm under the influence of an
intimate acquaintance with the Book of Job. We are therefore warranted in
supposing that it is David, who here, having in the midst of the stability of his
power come to the verge of the grave, and now being roused from all carnal
security, as one who has been rescued, praises the Lord, whom he has made his
refuge, and calls upon all the pious to join with him in his song. The Psalm
bears the inscription: A Song-Psalm at the Dedication of the House, by David.
This has been referred to the dedication of the site of the future Temple,
2Sa. 24, 1 Chronicles 21; but although the place of the future Temple together
with the altar then erected on it, can be called HWHY TYb� (1Ch. 22: 1), and
might also at any rate be called absolutely TYIbÁHA (as TYBH RH, the Temple
hill); yet we know that David did not himself suffer (2Sa. 24:17) from the
pestilence, which followed as a punishment upon the numbering of the people
which he instituted in his arrogant self-magnification. The Psalm, however,
also does not contain anything that should point to a dedication of a sanctuary,
whether Mount Moriah, or the tabernacle, 2Sa. 6:17. It might more naturally
be referred to the re-consecration of the palace, that was defiled by Absolom,
after David’s return; but the Psalm mentions some imminent peril, the gracious
averting of which does not consist in the turning away of bloodthirsty foes, but
in recovery from some sickness that might have proved fatal. Thus then it must
be the dedication of the citadel on Zion, the building of which was just
completed. From 2Sa. 5:12 we see that David regarded this building as a
pledge of the stability and exaltation of his kingdom; and all that is needed in
order to understand the Psalm is, with Aben-Ezra, Flaminius, Crusius, and
Vaihinger, to infer from the Psalm itself, that David had been delayed by some
severe illness from taking possession of the new building. The situation of
Psalm 16 is just like it. The regular official title TYIbÁHA�LJA R�EJá (majordomo)
shows, that TYBH, used thus absolutely, may denote the palace just as well as
the Temple. The LXX which renders it touÌ eÏgkainismouÌ touÌ oiÏÂkou (touÌ)



DauiÂd, understands the palace, not the Temple. In the Jewish ritual, Psalm 30
is certainly, as is even stated in the Tractate Sofrim xviii. § 2, the Psalm for the
feast of Chanucca, or Dedication, which refers to 1 Macc. 4:52 ff.

Psa. 30: 2-4. The Psalm begins like a hymn. The Piel HlFdI (from HLFdF,
Arab. dlaÑ, to hold anything long, loose and pendulous, whether upwards or
downwards, conj. V Arab. tdllaÑ, to dangle) signifies to lift or draw up, like a
bucket (YLIdi, Greek aÏntliÂon, Latin tollo, tolleno in Festus). The poet himself
says what that depth is into which he had sunk and out of which God had
drawn him up without his enemies rejoicing over him (YLI as in Psa. 25: 2), i.e.,
without allowing them the wished for joy at his destruction: he was brought
down almost into Hades in consequence of some fatal sickness. HyFXI (never: to
call into being out of nothing) always means to restore to life that which has
apparently or really succumbed to death, or to preserve anything living in life.
With this is easily and satisfactorily joined the Ker−Ñ R�B YDIRiyFMI (without
Makkeph in the correct text), ita ut non descenderem; the infinitive of DRÁYF in
this instance following the analogy of the strong verb is DROYi, like �BOYi, ���Yi,
and with suffix jordi (like josdi, Job. 38: 4) or jaÝrêdi, for here it is to be read
thus, and not jordi (vid., on Psa. 16: 1; 86: 2). f165

The Cheth−Ñb YDRWYM might also be the infinitive, written with Cholem plenum,
as an infinitive Gen. 32:20, and an imperative Num. 23: 8, is each pointed with
Cholem instead of Kamtez chatuph; but it is probably intended to be read as a
participle, YD�Ri�yMI: Thou hast revived me from those who sink away into the
grave (Psa. 28: 1), or out of the state of such (cf. 22:22b) — a perfectly
admissible and pregnant construction.

Psa. 30: 5-6. Ver. 5-6 call upon all the pious to praise this God, who after a
short season of anger is at once and henceforth gracious. Instead of ��� of
Jahve, we find the expression RKEZ� in this instance, as in Psa. 97:12 after
Exo. 3:15. Jahve, by revealing Himself, renders Himself capable of being both
named and remembered, and that in the most illustrious manner. The history of
redemption is, as it were, an unfolding of the Name of Jahve and at the same
time a setting up of a monument, an establishment of a memorial, and in fact
the erection of a �DEQO RKEZ� ; because all God’s self-attestations, whether in
love or in wrath, flow from the sea of light of His holiness. When He manifests
Himself to His won love prevails; and wrath is, in relation to them, only a
vanishing moment: a moment passes in His anger, a (whole) life in His favour,
i.e., the former endures only for a moment, the latter the whole life of a man.
“Alles Ding währt seine Zeit, Gottes Lieb’ in Ewigkeit.” All things last their
season, God’s love to all eternity. The preposition bI does not here, as in the



beautiful parallel Isa. 54: 7 f., cf. 60:10, denote the time and mode of that
which takes place, but the state in which one spends the time. V. 6bc portrays
the rapidity with which love takes back wrath (cf. Isa. 17:14): in the evening
weeping takes up its abode with us for the night, but in the morning another
guest, viz., HnFRI, appears, like a rescuing angel, before whom YKIbI disappears.
The predicate �YLIYF does not belong to v. 6c as well (Hupfeld, Hitzig). The
substantival clause: and in the morning joy = joy is present, depicts the
unexpectedness and surprise of the help of Him who sends YKB and HNR.

Psa. 30: 7-8. David now relates his experience in detail, beginning with the
cause of the chastisement, which he has just undergone. In YtIRiMÁJF YNIJáWA (as in
Psa. 31:23, Psa. 49: 4) he contrasts his former self-confidence, in which (like
the ��R, Psa. 10: 6) he thought himself to be immoveable, with the God-ward
trust he has now gained in the school of affliction. Instead of confiding in the
Giver, he trusted in the gift, as though it had been his own work. It is
uncertain, — but it is all the same in the end, — whether YWILi�A is the inflected
infinitive WLÁXi of the verb YL��F (which we adopt in our translation), or the
inflected noun WLE�E (wL�F) = WiLi�A, after the form wXVF, a swimming, Eze. 47: 5,
= HWFLi�A, Jer. 22:21. The inevitable consequence of such carnal security, as it is
more minutely described in Deu. 8:11-18, is some humbling divine
chastisement. This intimate connection is expressed by the perfects in v. 8,
which represent God’s pardon, God’s withdrawal of favour, which is brought
about by his self-exaltation, and the surprise of his being undeceived, as
synchronous. Z�O DYMI�EHE, to set up might is equivalent to: to give it as a lasting
possession; cf. 2Ch. 33: 8, which passage is a varied, but not (as Riehm
supposes) a corrupted, repetition of 2Ki. 21: 8. It is, therefore, unnecessary, as
Hitzig does, to take Li as accusatival and Z�O as adverbial: in Thy favour hadst
Thou made my mountain to stand firm. The mountain is Zion, which is strong
by natural position and by the additions of art (2Sa. 5: 9); and this, as being the
castle-hill, is the emblem of the kingdom of David: Jahve had strongly
established his kingdom for David, when on account of his trust in himself He
made him to feel how all that he was he was only by Him, and without Him he
was nothing whatever. The form of the inflexion YRIRáHA, instead of YRIHF = harri,
is defended by Gen. 14: 6 and Jer. 17: 3 (where it is YRIRFHá as if from RRFHF).
The reading YRDHL (LXX, Syr.), i.e., to my kingly dignity is a happy
substitution; whereas the reading of the Targum YR�RHL, “placed (me) on firm
mountains,” at once refutes itself by the necessity for supplying “me.”

Psa. 30: 9-11. Nevertheless he who is thus chastened prayed fervently. The
futures in v. 9, standing as they do in the full flow of the narration, have the



force of imperfects, of “the present in the past” as the Arabian grammarians
call it. From the question “What profit is there (the usual expression for tiÂ
oÏÂfeloj, quid lucri) in my blood?”, it is not to be inferred that David was in
danger of death by the hand of a foe; for YNJPRTW in v. 3 teaches us very
different, “what profit would there be in my blood?” is therefore equivalent to
(cf. Job. 16:18) what advantage would there be in Thy slaying me before my
time? On the contrary God would rob Himself of the praise, which the living
one would render to Him, and would so gladly render. His request that his life
may be prolonged was not, therefore, for the sake of worldly possessions and
enjoyment, but for the glory of God. He feared death as being the end of the
praise of God. For beyond the grave there will be no more psalms sung, 6: 6.
In the Old Testament, Hades was as yet unvanquished, Heaven was not yet
opened. In Heaven are the �YLJ YNB, but as yet no blessed �DJ YNB .

Psa. 30:12-13. In order to express the immediate sequence of the fulfilling
of the prayer upon the prayer itself, the otherwise (e.g., Psa. 32: 5) usual W of
conjunction is omitted; on `WGW TfKiPAHF cf. the echoes in Jer. 31:13, Lam. 5:15.
According to our interpretation of the relation of the Psalm to the events of the
time, there is as little reason for thinking of 2Sa. 6:14 in connection with
L�XMF, as of 1Ch. 21:16 in connection with YqIVF. In place of the garment of
penitence and mourning (cf. QVA TREGOXáMÁ, Isa. 3:24) slung round the body
(perhaps fastened only with a cord) came a girding up (RzAJI, synon. RGAXF
Psa. 65:13, whence R�ZJ�, HRFGOXá) with joy. The designed result of such a
speedy and radical change in his affliction, after it had had the salutary effect
of humbling him, was the praise of Jahve: in order that my glory (D�BkF for
YDI�Bki = Y�IPiNA, as in Psa. 7: 6; 16: 9; 108: 2) may sing Thy praises without
ceasing (�dOYI fut. Kal). And the praise of Jahve for ever is moreover his
resolve, just as he vows, and at the same time carries it out, in this Psalm.

Psalm 31

SURRENDER OF ONE SORELY PERSECUTED
INTO THE HAND OF GOD

31: 2 IN Thee, Jahve, have I hidden  —
Let me not be ashamed for ever;
In Thy righteousness set me free.

31: 3 Bow down Thine ear to me, deliver me speedily;
Be Thou to me a rock of refuge,
A house of fortresses, to save me.



31: 4 For my rock and my fortress art Thou,
And for Thy Name’s sake wilt Thou lead me and guide me.

31: 5 Thou wilt pull me out of the net they have laid privily for me,
For Thou art my defence.

31: 6 Into Thy hand do I commend my spirit,
Thou redeemest me, Jahve, God of truth!

31: 7 Hateful to me are the worshippers of vain idols,
Whereas I cleave to Jahve.

31: 8 I will exult and rejoice in Thy mercy,
That Thou hast regarded my poverty,

That Thou hast taken knowledge of the distresses of my soul.

31: 9 And hast not shut me up in the hand of the enemy,
Thou hast set my feet in a broad place.

31:10 Be gracious unto me, Jahve, for I am straitened:
Consumed with grief is mine eye, and my soul, and my body.

31:11 For spent is my life with sorrow,
And my years with sighing;

My strength has failed by reason of mine iniquity,
And my bones are consumed.

31:12 Because of all mine adversaries I am become a reproach,
And a burden to my neighbours, and a terror to my friends;

Those who see me in the streets flee from me.

31:13 I am forgotten as a dead man out of mind;
I am become like a broken vessel.

31:14 For I hear the slander of many,
Fear on every side;

While they take counsel together against me-
They devise to take away my life.

31:15 But I  —  in Thee do I trust, Jahve,
I say: Thou art my God.

31:16 In Thy hand are my times,
Deliver me out of the hand of mine enemies,

and from my persecutors!

31:17 Make Thy face to shine upon Thy servant,
Save me in Thy mercy.

31:18 Jahve, I shall not be ashamed, for on Thee do I call;
The wicked shall be ashamed, they shall be silent in Hades.



31:19 Lying lips shall be put to silence,
Which speak insolently of the righteous,

With pride and contempt.

31:20 How great is Thy goodness, which
Thou hast reserved for them that fear Thee,
Which Thou dost effect for them that hide in
Thee in the presence of the children of men.

31:21 Thou protectest them in the hiding-place
of Thy presence from the factions of man;

Thou keepest them in a pavilion from the strife of tongues.

31:22 Blessed be Jahve,
That He hath shewed me marvellous

lovingkindness in a strong city,

31:23 Whilst I said in my feeble faith:
“I am cut off from the vision of Thine eyes.”  —

Nevertheless Thou heardest the cry of my
supplication when I cried to Thee.

31:24 O love Jahve, all ye His saints;
The faithful doth Jahve preserve,

And plentifully rewardeth the proud doer.

31:25 Be strong and let your heart take courage,
All ye that wait on Jahve!

In Psalm 31 the poet also, in YtIRiMÁJF YNIJáWA (v. 23), looks back upon a previous
state of mind, viz., that of conflict, just as in Psa. 30: 7 upon that of security.
And here, also, he makes all the �YDIYSIXá partakers with him of the healthful
fruit of his deliverance (cf. Psa. 31:24 with 30: 5). But in other respects the
situation of the two Psalms is very different. They are both Davidic. Hitzig,
however, regards them both as composed by Jeremiah. With reference to
Psalm 31, which Ewald also ascribes to “Jéremjá,” this view is well worthy of
notice. Not only do we find v. 14a recurring in Jeremiah, Psa. 20:10, but the
whole Psalm, in its language (cf. e.g., v. 10 with Lam. 1:20; v. 11 with
Jer. 20:18; v. 18 with Jer. 17:18; v. 23 with Lam. 3:54) and its plaintive
tenderness, reminds one of Jeremiah. But this relationship does not decide the
question. The passage Jer. 20:10, like many other passages of this prophet,
whose language is so strongly imbued with that of the Psalter, may be just as
much a reminiscence as Jon. 2: 5, 9; and as regards its plaintive tenderness
there are no two characters more closely allied naturally and in spirit than
David and Jeremiah; both are servants of Jahve, whose noble, tender spirits
were capable of strong feeling, who cherished earnest longings, and abounded
in tribulations. We abide, though not without some degree of hesitation, by the



testimony of the inscription; and regard the Psalm as a song springing from the
outward and inward conflict (LXX eÏkstaÂsewj, probably by a combination of
v. 23, eÏn eÏkstaÂsei, YZPXB, with 1Sa. 23:26) of the time of Saul. While v. 12c is
not suited to the mouth of the captive Jeremiah (Hitzig), the Psalm has much
that is common not only to Psalm 69 (more especially Psa. 69: 9, 33), a Psalm
that sounds much like Jeremiah’s, but also to others, which we regard as
Davidic; viz., the figures corresponding to the life of warfare which David then
lived among the rocks and caves of the wilderness; the cheering call,
Psa. 31:25, cf. 22:27; 27:14; the rare use of the Hiph. JYLIPiHI Psa. 31:22; 17: 7;
the desire to be hidden by God, Psa. 31:21, cf. 17: 8; 64: 3; etc. In common
with Psalm 22 this may be noted, that the crucified Christ takes His last word
from this Psalm, just as He takes His last utterance but three from that Psalm.
But in Psa. 31:10-14, the prefigurement of the Passion is confined within the
limits of the type and does not undergo the same prophetical enhancement as it
does in that unique Psalm 22, to which only Psalm 69 is in any degree
comparable. The opening, vv. 2-4, is repeated in the centonic Psalm 71, the
work of a later anonymous poet, just as v. 23 is in part repeated in Psa. 116:11.
The arrangement of the strophes is not very clear.

Psa. 31: 2-9. The poet begins with the prayer for deliverance, based upon the
trust which Jahve, to whom he surrenders himself, cannot possibly disappoint;
and rejoices beforehand in the protection which he assumes will, without any
doubt, be granted. Out of his confident security in God (YTIYSIXF) springs the
prayer: may it never come to this with me, that I am put to confusion by the
disappointment of my hope. This prayer in the form of intense desire is
followed by prayers in the direct form of supplication. The supplicatory YNI��liPA
is based upon God’s righteousness, which cannot refrain from repaying
conduct consistent with the order of redemption, though after prolonged trial,
with the longed for tokens of deliverance. In the second paragraph, the prayer
is moulded in accordance with the circumstances of him who is chased by Saul
hither and thither among the mountains and in the desert, homeless and
defenceless. In the expression Z��MF RwC, Z��MF is genit. appositionis: a rock of
defence (Z��MF from ZZA�F, as in Psa. 27: 1), or rather: of refuge (Z��MF = Arab.
mÿaÑdÜ, from Zw�, Z�� = Arab. ÿaÑd, as in Psa. 37:39; Psa. 52: 9, and probably also
in Isa. 30: 2 and elsewhere); f166 a rock-castle, i.e., a castle upon a rock, would
be called RwC Z��MF, reversing the order of the words. ZW�MF RwC in Psa. 71: 3,
a rock of habitation, i.e., of safe sojourn, fully warrants this interpretation.
HDFwCMi, prop. specula, signifies a mountain height or the summit of a
mountain; a house on the mountain height is one that is situated on some high
mountain top and affords a safe asylum (vid., on 18: 3). The thought “show me
Thy salvation, for Thou art my Saviour,” underlies the connection expressed



by YkI in vv. 4 and 5b. Löster considers it to be illogical, but it is the logic of
every believing prayer. The poet prays that God would become to him, actu
reflexo, that which to the actus directus of his faith He is even now. The
futures in vv. 4, 5 express hopes which necessarily arise out of that which
Jahve is to the poet. The interchangeable notions HXFNiHI and LH�NI, with which
we are familiar from Psalm 23, stand side by side, in order to give urgency to
the utterance of the longing for God’s gentle and safe guidance. Instead of
translating it “out of the net, which etc.,” according to the accents (cf.
Psa. 10: 2; 12: 8) it should be rendered “out of the net there,” so that YLI wNMi�F
is a relative clause without the relative.

Into the hand of this God, who is and will be all this to him, he commends his
spirit; he gives it over into His hand as a trust or deposit (��DqFpI); for
whatsoever is deposited there is safely kept, and freed from all danger and all
distress. The word used is not Y�IPiNA, which Theodotion substitutes when he
renders it thÃn eÏmautouÌ yuxhÃn thÌÄ shÌÄ paratiÂqhmi promhqeiÂaÄ but YXIwR; and this
is used designedly. The language of the prayer lays hold of life at its root, as
springing directly from God and as also living in the believer from God and in
God; and this life it places under His protection, who is the true life of all
spirit-life (Isa. 38:16) and of all life. It is the language of prayer with which the
dying Christ breathed forth His life, Luk. 23:46. The period of David’s
persecution by Saul is the most prolific in types of the Passion; and this
language of prayer, which proceeded from the furnace of affliction through
which David at that time passed, denotes, in the mouth of Christ a crisis in the
history of redemption in which the Old Testament receives its fulfilment. Like
David, He commends His spirit to God; but not, that He may not die, but that
dying He may not die, i.e., that He may receive back again His spirit-corporeal
life, which is hidden in the hand of God, in imperishable power and glory. That
which is so ardently desired and hoped for is regarded by him, who thus in
faith commends himself to God, as having already taken place, “Thou hast
redeemed me, Jahve, God of truth.” The perfect HTFYDIpF is not used here, as in
Psa. 4: 2, of that which is past, but of that which is already as good as past; it is
not precative (Ew. § 223, b), but, like the perfects in vv. 8, 9, an expression of
believing anticipation of redemption. It is the praet. confidentiae which is
closely related to the praet. prophet.; for the spirit of faith, like the spirit of the
prophets, speaks of the future with historic certainty. In the notion of TMEJå LJ�
it is impossible to exclude the reference to false gods which is contained in
TMEJå YH�LOJE, 2Ch. 15: 3, since, in v. 7, “vain illusions” are used as an antithesis.
�YLIBFHá, ever since Deu. 32:21, has become a favourite name for idols, and
more particularly in Jeremiah (e.g., Jer. 8:19). On the other hand, according to
the context, it may also not differ very greatly from HNFwMJå LJ�, Deu. 32: 4;



since the idea of God as a depositary or trustee still influences the thought, and
TMEJå and HNFwMJå are used interchangeably in other passages as personal
attributes. We may say that TMJ is being that lasts and verifies itself, and
HNWMJ is sentiment that lasts and verifies itself. Therefore TMJ LJ is the God,
who as the true God, maintains the truth of His revelation, and more especially
of His promises, by a living authority or rule.

In v. 7, David appeals to his entire and simple surrender to this true and
faithful God: hateful to him are those, who worship vain images, whilst he, on
the other hand, cleaves to Jahve. It is the false gods, which are called
JWi�F�YL�BiHA, as beings without being, which are of no service to their
worshippers and only disappoint their expectations. Probably (as in 5: 6) it is
to be read TFJN�VF with the LXX, Vulgate, Syriac, and Arabic versions (Hitzig,
Ewald, Olshausen, and others). In the text before us, which gives us no
corrective Ker−Ñ as in 2Sa. 14:21, Rut. 4: 5, YNJW is not an antithesis to the
preceding clause, but to the member of that clause which immediately precedes
it. In Jonah’s psalm, Psa. 2: 9, this is expressed by JWi�F�YL�BiHA �YRImi�AMi; in the
present instance the Kal is used in the signification observare, colere, as in
Hos. 4:10, and even in Pro. 27:18. In the waiting of service is included,
according to Psa. 59:10, the waiting of trust. The word X�AbF which denotes the
fiducia fidei is usually construed with bI of adhering to, or LJA of resting upon;
but here it is combined with LJE of hanging on. The cohortatives in v. 8 express
intentions. Olshausen and Hitzig translate them as optatives: may I be able to
rejoice; but this, as a continuation of v. 7, seems less appropriate. Certain that
he will be heard, he determines to manifest thankful joy for Jahve’s mercy, that
(R�EJá as in Gen. 34:27) He has regarded (eÏpeÂbleye, Luke 1:48) his affliction,
that He has known and exerted Himself about his soul’s distresses. The
construction bI �DAYF, in the presence of Gen. 19:33, 35, Job. 12: 9; 35:15,
cannot be doubted (Hupfeld); it is more significant than the expression “to
know of anything;” bI is like eÏpiÂ in eÏpigignwÂskein used of the perception or
comprehensive knowledge, which grasps an object and takes possession of it,
or makes itself master of it. RYgISiHI, v. 9, sugkleiÂein, as in 1Sa. 23:11 (in the
mouth of David) is so to abandon, that the hand of another closes upon that
which is abandoned to it, i.e., has it completely in its power. BXFRiME, as in
Psa. 18:20, cf. 26:12. The language is David’s, in which the language of the
ToÑra, and more especially of Deuteronomy (Deu. 32:30; 23:16), is re-echoed.

Psa. 31:10-14. After the paean before victory, which he has sung in the
fulness of his faith, in this second part of the Psalm (with groups, or strophes,
of diminishing compass: 6. 5. 4) there again breaks forth the petition, based



upon the greatness of the suffering which the psalmist, after having
strengthened himself in his trust in God, now all the more vividly sets before
Him. YLI�RCÁ, angustum est mihi, as in Psa. 69:18, cf. 18: 7. V. 10b is word for
word like 6: 8, except that in this passage to YNIY��, the eye which mirrors the
state of suffering in which the sensuous perception and objective receptivity of
the man are concentrated, are added �PENE, the soul forming the nexus of the
spirit and the body, and ��EbE, the inward parts of the body reflecting the
energies and feelings of the spirit and the soul. �YyIXÁ, with which is combined
the idea of the organic intermingling of the powers of soul and body, has the
predicate in the plural, as in Psa. 88: 4. The fact that the poet makes mention of
his iniquity as that by which his physical strength has become tottering (L�AkF
as in Neh. 4: 4), is nothing surprising even in a Psalm that belongs to the time
of his persecution by Saul; for the longer this persecution continued, the more
deeply must David have felt that he needed this furnace of affliction.

The text of v. 12ab upon which the LXX rendering is based, was just the same
as ours: paraÃ paÂntaj touÃj eÏxqrouÂj mou eÏgenhÂqhn oÏÂneidoj, kaiÃ toiÌj geiÂtosiÂ mou
sfoÂdra kaiÃ foÂboj toiÌj gnwstoiÌj mou. But this sfdoÂra (Jerome nimis) would
certainly only be tolerable, if it could be rendered, “I am become a reproach
even to my neighbours exceedingly” — in favour of this position of DJOMi we
might compare Jud. 12: 2, — and this rendering is not really an impossible
one; for not only has Wi frequently the sense of “even” as in 2Sa. 1:23, but
(independently of passages, in which it may even be explained as “and that,”
an expression which takes up what has been omitted, as in Amo. 4:10) it
sometimes has this meaning direct (like kaiÂ, et - etiam), Isa. 32: 7, Hos. 8: 6
(according to the accents), 2Ch. 27: 5, Ecc. 5: 5 (cf. Ew. § 352, b). Inasmuch,
however, as this usage, in Hebrew, was not definitely developed, but was only
as it were just developing, it may be asked whether it is not possible to find a
suitable explanation without having recourse to this rendering of the Wi as
equivalent to �gA, a rendering which is always hazardous. Olshausen places
YNK�LW after Y�DYML, a change which certainly gets rid of all difficulty. Hitzig
alters DJOMi into DnFMU, frightened, scared. But one naturally looks for a parallel
substantive to HpFRiXE, somewhat like “terror” (Syriac) or “burden.” Still R�GMF
(dread) and TJ�viMÁ (a burden) do not look as though DJM could be a
corruption of either of those words. Is it not perhaps possible for DJM itself to
be equivalent in meaning to TJVM? Since in the signification sfoÂdra it is so
unsuited to this passage, the expression would not be ambiguous, if it were
here used in a special sense. J. D. Michaelis has even compared the Arabic
awd (awdat) in the sense of onus. We can, without the hesitation felt by



Maurer and Hupfeld, suppose that DJM has indeed this meaning in this
passage, and without any necessity for its being pointed DJOMF; for even the
adverb DJOMi is originally a substantive derived from DwJ, Arab. aÑd (after the
form DCFMi from DwC) gravitas, firmitas, which is then used in the sense of
graviter, firmiter (cf. the French ferme). DwJ, Arab. aÑd, however, has the
radical signification to be compressed, compact, firm, and solid, from which
proceed the significations, which are divided between aÑda, ja−Ñdu, and aÑda,
jauÑdu, to be strong, powerful, and to press upon, to burden, both of which
meanings Arab. ‘dd unites within itself (cf. on 20: 9).

The number of opponents that David had, at length made him a reproach even
in the eyes of the better disposed of his people, as being a revolter and usurper.
Those among whom he found friendly shelter began to feel themselves
burdened by his presence because they were thereby imperilled; and we see
from the sad fate of Abimelech and the other priests of Nob what cause,
humanly speaking, they, who were not merely slightly, but even intimately
acquainted with him (�Y�IdFYUMi as in Psa. 55:14; 88: 9, 19), had for avoiding all
intercourse with him. Thus, then, he is like one dead, whom as soon as he is
borne out of his home to the grave, men are wont, in general, to put out of
mind also (Jl�MI XkA�iNI, oblivione extingui ex corde; cf. HpEMI, Deu. 31:21). All
intimate connection with him is as it were sundered, he is become DB�JO YLIKikI,
— a phrase, which, as we consider the confirmation which follows in v. 14,
has the sense of vas periens (not vas perditum), a vessel that is in the act of
DBOJá, i.e., one that is set aside or thrown away, being abandoned to utter
destruction and no more cared for (cf. Hos. 8: 8, together with Jer. 48:38, and
Jer. 22:28). With YkI he gives the ground for his comparison of himself to a
household vessel that has become worthless. The insinuations and slanders of
many brand him as a transgressor, dread surrounds him on every side (this is
word for word the same as in Jer. 20:10, where the prophet, with whom in
other passages also BYBIsFMI R�GMF is a frequent and standing formula, under
similar circumstances uses the language of the psalmist); when they come
together to take counsel concerning him (according to the accents the second
half of the verse begins with �DFSiwFHIbI), they think only how they may get rid
of him. If the construction of B with its infinitive were intended to be
continued in v. 14d, it would have been Y�PN TXQL wMMiZFWi or wmZOYF Y�PN
TXQL .

Psa. 31:15-19. But, although a curse of the world and an offscouring of all
people, he is confident in God, his Deliverer and Avenger. By YNIJáWA prominence
is given to the subject by way of contrast, as in v. 7. It appears as though Jahve



had given him up in His anger; but he confides in Him, and in spite of this
appearance, he even confides in Him with the prayer of appropriating faith.
T�t�I or �YtIJI (1Ch. 29:30) are the appointed events and circumstances, the
vicissitudes of human life; like the Arabic ÿidaÑt (like T�� from D�W), the
appointed rewards and punishments. The times, with whatsoever they bring
with them, are in the Lord’s hand, every lot is of His appointment or sending.
The Vulgate follows the LXX, in manibus tuis sortes meae. The petitions of
vv. 16b, 17, spring from this consciousness that the almighty and faithful hand
of God has mould his life. There are three petitions; the middle one is an echo
of the Aaronitish blessing in Num. 6:25. ¦YTIJRFQi YkI, which gives the ground
of his hope that he shall not be put to shame (cf. v. 2), is to be understood like
YtIRiMÁJF in v. 15, according to Ges. § 126, 3. The expression of the ground for
H��FBJ��LJÁ, favours the explanation of it not so much as the language of
petition (let me not be ashamed) of as hope. The futures which follow might be
none the less regarded as optatives, but the order of the words does not require
this. And we prefer to take them as expressing hope, so that the three petitions
in vv. 16, 17, correspond to the three hopes in vv. 18, 19. He will not be
ashamed, but the wicked shall be ashamed and silenced for ever. The form
wMdiYI, from �MÁdF, is, as in Jer. 8:14, the plural of the fut. Kal �dOYI, with the
doubling of the first radical, which is customary in Aramaic (other examples of
which we have in DqOYI, �ªOYI, �tOYI), not of the fut. Niph. �dAYI, the plural of
which would be wmdAYI, as in 1Sa. 2: 9; conticescere in orcum is equivalent to:
to be silent, i.e., being made powerless to fall a prey to hades. It is only in
accordance with the connection, that in this instance �LÁJåNE, v. 19, just like
�MÁdF, denotes that which is forcibly laid upon them by the judicial intervention
of God: all lying lips shall be dumb, i.e., made dumb. QTF�F prop. that which is
unrestrained, free, insolent (cf. Arabic ÿaÑtik, ÿat−Ñk, unrestrained, free f167) is the
accusative of the object, as in Psa. 94: 4, and as it is the nominative of the
subject in 1Sa. 2: 3.

Psa. 31:20-25. In this part well-grounded hope expands to triumphant
certainty; and this breaks forth into grateful praise of the goodness of God to
His own, and an exhortation to all to wait with steadfast faith on Jahve. The
thought: how gracious hath Jahve been to me, takes a more universal form in v.
20. It is an exclamation (HMF, as in Psa. 36: 8) of adoring admiration. HWHY Bw�
is the sum of the good which God has treasured up for the constant and ever
increasing use and enjoyment of His saints. �PACF is used in the same sense as in
Psa. 17:14; cf. toÃ maÂnna toÃ kekrummeÂnon, Rev. 2:17. Instead of TfLiJApF it ought
strictly to be TfTANF; for we can say B�� LJApF, but not Bw� LJApF . What is meant
is, the doing or manifesting of B�� springing from this Bw�, which is the



treasure of grace. Jahve thus makes Himself known to His saints for the
confounding of their enemies and in defiance of all the world besides,
Psa. 23: 5. He takes those who are His under His protection from the �YJI
YS�KiRU, confederations of men (from SKERO, Arab. rks, magna copia), from the
wrangling, i.e., the slanderous scourging, of tongues. Elsewhere it is said, that
God hides one in �LHæJF RTES� (Psa. 27: 5), or in WYPFNFki RTES� (Psa. 61: 5), or in
His shadow (LC�, Psa. 91: 1); in this passage it is: in the defence and protection
of His countenance, i.e., in the region of the unapproachable light that
emanates from His presence. The HkFSU is the safe and comfortable protection
of the Almighty which spans over the persecuted one like an arbour or rich
foliage. With `H ¥wRbF David again passes over to his own personal
experience. The unity of the Psalm requires us to refer the praise to the fact of
the deliverance which is anticipated by faith. Jahve has shown him wondrous
favour, inasmuch as He has given him a R�CMF RY�I as a place of abode. R�CMF,
from RwC to shut in (Arabic misr with the denominative verb masåsåara, to found
a fortified city), signifies both a siege, i.e., a shutting in by siege-works, and a
fortifying (cf. Psa. 60:11 with Psa. 108:11), i.e., a shutting in by fortified
works against the attack of the enemy, 2Ch. 8: 5. The fenced city is mostly
interpreted as God Himself and His powerful and gracious protection. We
might then compare Isa. 33:21 and other passages. But why may not an actual
city be intended, viz., Ziklag? The fact, that after long and troublous days
David there found a strong and sure resting-place, he here celebrates
beforehand, and unconsciously prophetically, as a wondrous token of divine
favour. To him Ziklag was indeed the turning-point between his degradation
and exaltation. He had already said in his trepidation (ZPOXá, trepidare), cf.
Psa. 116:11: I am cut away from the range of Thine eyes. YtIZiRÁGiNI is explained
according to �ZERigA, an axe; Lam. 3:54, YtIZiRÁGiNI, and Jon. 2: 5, YtI�iRÁGiNI, favour
this interpretation. He thought in his fear and despair, that God would never
more care about him. �K�JF, verum enim vero, but Jahve heard the cry of his
entreaty, when he cried unto Him (the same words as in Psa. 28: 2). On the
ground of these experiences he calls upon all the godly to love the God who
has done such gracious things, i.e., to love Love itself. On the one hand, He
preserves the faithful (�YNIwMJå, from �wMJ� = �wMJå, pistoiÂ, as in Psa. 12: 2),
who keep faith with Him, by also proving to them His faithfulness by
protection in every danger; on the other hand, not scantily, but plentifully (LJA
as in Isa. 60: 7, Jer. 6:14: kataÃ perisseiÂan) He rewardeth those that practise
pride — in the sight of God, the Lord, the sin of sins. An animating appeal to
the godly (metamorphosed out of the usual form of the expression �MÁJåWE QZAXá,
macte esto), resembling the animating call to his own heart in Psa. 27:14,



closes the Psalm. The godly and faithful are here called “those who wait upon
Jahve.” They are to wait patiently, for this waiting has a glorious end; the
bright, spring sun at length breaks through the dark, angry aspect of the
heavens, and the esto mihi is changed into halleluja. This eye of hope patiently
directed towards Jahve is the characteristic of the Old Testament faith. The
substantial unity, however, of the Old Testament order of grace, or mercy, with
that of the New Testament, is set before us in Psalm 32, which, in its New
Testament and Pauline character, is the counterpart of Psalm 19.

Psalm 32

THE WAY TO THE FORGIVENESS OF SINS

32: 1 BLESSED is he whose transgression is taken away, whose sin is covered.

32: 2 Blessed is the man to whom Jahve doth not reckon iniquity,
And in whose spirit there is no guile.

32: 3 When I kept silence, my bones rotted
Through my constant groaning.

32: 4 For day and night Thy hand was heavy upon me,
My moisture was changed with the drought of summer. (Sela)

32: 5 I acknowledged my sin unto Thee and did not cover my guilt;
I said: “I will confess my transgressions unto Jahve”  —

And Thou, Thou hast taken away the guilt of my sin. (Sela)

32: 6 For this cause let every godly man pray unto
Thee in a time when Thou mayest be found;

Surely, when the great waters rise  —
They shall not reach him.

32: 7 Thou art my hiding-place,from trouble Thou wilt guard me,
With songs of deliverance wilt Thou compass me about. (Sela)

32: 8 I will instruct thee and teach thee concerning the way thou shalt go.
I will give counsel, keeping mine eye upon thee.

32: 9 Be ye not as horses, as mules without understanding,
With bit and bridle is their mouth to be curbed,
Otherwise they will not come near unto thee.

32:10 Many sorrows are to the ungodly,
But whoso trusteth in Jahve,

with favour doth He compass him about.

32:11 Be glad in Jahve, and rejoice, ye righteous,
And shout for joy all ye that are upright in heart!



There are several prominent marks by which this Psalm is coupled with the
preceding (vid., Symbolae § 52). In both Psalms, with the word YtIRiMÁJF, the
psalmist looks back upon some fact of his spiritual life; and both close with an
exhortation to the godly, which stands in the relation of a general inference to
the whole Psalm. But in other respects the two Psalms differ. For Psalm 31 is a
prayer under circumstances of outward distress, and Psalm 32 is a didactic
Psalm, concerning the way of penitence which leads to the forgiveness of sins;
it is the second of the seven Psalmi paenitentiales of the church, and
Augustine’s favourite Psalm. We might take Augustine’s words as its motto:
intelligentia prima est ut te noris peccatorem. The poet bases it upon his own
personal experience, and then applies the general teaching which he deduces
from it, to each individual in the church of God. For a whole year after his
adultery David was like one under sentence of condemnation. In the midst of
this fearful anguish of soul he composed Psalm 51, whereas Psalm 32 was
composed after his deliverance from this state of mind. The former was written
in the very midst of the penitential struggle; the latter after he had recovered
his inward peace. The theme of this Psalm is the precious treasure which he
brought up out of that abyss of spiritual distress, viz., the doctrine of the
blessedness of forgiveness, the sincere and unreserved confession of sin as the
way to it, and the protection of God in every danger, together with joy in God,
as its fruits.

In the signification psalmus didascalicus s. informatorius (Reuchlin: ut si
liceret dicere intellectificum vel resipiscentificum), LYkIViMÁ would after all be
as appropriate a designation as we could have for this Psalm which teachers
the way of salvation. This meaning, however, cannot be sustained. It is
improbable that LYkIViMÁ, which, in all other instances, signifies intelligens,
should, as a technical term, mean intelligentem faciens; because the Hiph.
LYkIViHI, in the causative meaning “to impart understanding,” occurs only in
solitary instances (v. 8, Pro. 21:11) in the Hebrew of the period before the
Exile, and only came into common use in the later language (in Daniel,
Chronicles, and Nehemiah). But, that which is decisive against the meaning “a
didactic poem” is the fact, that among the thirteen Psalms which are inscribed
LYKVM, there are only two (32 and 78) which can be regarded as didactic
poems. Psalm 45 is called, in addition, TDOYDIYi RY�I, and Psalm 142, HlFPiti,
two names which ill accord with a didactic intention and plan. Even Psa. 47: 8,
a passage of importance in the determining of the right idea of the word, in
which LYKVM occurs as an accusative of the object, excludes the meaning
“didactic poem.” Ewald observes (Dichter des Alten Bundes, i. 31) that “in
Psa. 47: 8 we have the safest guide to the correct meaning of the word; in this
passage LYKVM stands side by side with Rm�ZA as a more exact definition of the



singing and there can be no doubt, that an intelligent, melodious song must be
equivalent to choice or delicate, skillfully composed song.” But in all other
cases, LYKVM is only found as an attribute of persons, because it is not that
which makes prudent, but that which is itself intelligent, that is so named.
Even in 2Ch. 30:22, where allusion is made to the Mask−Ñl Psalms, it is the
Levite musicians themselves who are called (BW� LKV) �YLYKVMH (i.e.,
those who play skillfully with delicate tact). Thus then we are driven to the
Hiphil meaning of pensive meditation in Psa. 106: 7, cf. 41: 2, Pro. 16:20; so
that LYkIViMÁ signifies that which meditates, then meditation, just like RYbIKiMÁ,
that which multiplies, and then fulness; TYXI�iMÁ, that which destroys, and then
destruction. From the Mask−Ñl Psalms, as e.g., from 54 and 142, we cannot
discover anything special as to the technical meaning or use of the word. The
word means just pia meditatio, a devout meditation, and nothing more.

Psa. 32: 1-2. The Psalm begins with the celebration of the happiness of the
man who experiences God’s justifying grace, when he gives himself up
unreservedly to Him. Sin is called ��ApE, as being a breaking loose or tearing
away from God; HJF�FXá, as a deviation from that which is well-pleasing to
God; �WO�F, as a perversion, distortion, misdeed. The forgiveness of sin is styled
JVFNF (Exo. 34: 7), as a lifting up and taking away, aiÏÂrein and aÏfaireiÌn,
Exo. 34: 7; HsFkI (Psa. 85: 3, Pro. 10:12, Neh. 3:37), as a covering, so that it
becomes invisible to God, the Holy One, and is as though it had never taken
place; B�AXF JLO (2Sa. 19:20, cf. Arab. håsb, to number, reckon, ouÏ logiÂzesqai,
Rom. 4: 6-9), as a non-imputing; the dikaiosuÂnh xwriÃj eÏÂrgwn is here distinctly
expressed. The justified one is called ��ApE�YwVNi, as being one who is
exempted from transgression, praevaricatione levatus (Ges. § 135, 1); YwVNi,
instead of J�UNi, Isa. 33:24, is intended to rhyme with YwSki (which is the part.
to HSFkI, just as ¥wRbF is the participle to ¥R�k�); vid., on Isa. 22:13. One
“covered of sin” is one over whose sin lies the covering of expiation (RpEkI,
root �K, to cover, cogn. Arab. gfr, chfr, chmr, gmr) before the holy eyes of
God. The third designation is an attributive clause: “to whom Jahve doth not
reckon misdeed,” inasmuch as He, on the contrary, regards it as discharged or
as settled. He who is thus justified, however, is only he in whose spirit there is
no HyFMIRi, no deceit, which denies and hides, or extenuates and excuses, this or
that favourite sin. One such sin designedly retained is a secret ban, which
stands in the way of justification.

Psa. 32: 3-5. For, as his own experience has taught the poet, he who does
not in confession pour out all his corruption before God, only tortures himself
until he unburdens himself of his secret curse. Since v. 3 by itself cannot be



regarded as the reason for the proposition just laid down, YkI signifies either
“because, quod” (e.g., Pro. 22:22) or “when, quum” (Jud. 16:16, Hos. 11:10.
The HGFJF�i was an outburst of the tortures which his accusing conscience
prepared for him. The more he strove against confessing, the louder did
conscience speak; and while it was not in his power to silence this inward
voice, in which the wrath of God found utterance, he cried the whole day, viz.,
for help; but while his heart was still unbroken, he cried yet received no
answer. He cried all day long, for God’s punishing right hand (Psa. 38: 3;
39:11) lay heavey upon him day and night; the feeling of divine wrath left him
no rest, cf. Job. 33:14 ff. A fire burned within him which threatened
completely to devour him. The expression is YN�BORiXÁbI (like ���B in
Psa. 37:20; 102: 4), without K, inasmuch as the fears which burn fiercely
within him even to his heart and, as it were, scorch him up, he directly calls the
droughts of summer. The bI is the Beth of the state or condition, in connection
with which the change, i.e., degeneration (Job. 20:14), took place; for mutare
in aliquid is expressed by Li ¥PAHF . The L (which Saadia and others have
mistaken) in YdI�ALi is part of the root; D�FLF (from D�ALF, Arab. lsd, to suck),
inflected after the analogy of LMFgF and the like, signifies succus. In the
summer-heat of anxiety his vital moisture underwent a change: it burned and
dried up. Here the music becomes louder and does its part in depicting these
torments of the awakened conscience in connection with a heart that still
remains unbroken. In spite of this diaÂyalma, however, the historical
connection still retains sufficient influence to give ¦�áYDI�J the force of the
imperfect (cf. Psa. 30: 9): “I made known my sin and my guilt did I not cover
up (HsFkI used here as in Pro. 27:13, Job. 31:33); I made the resolve: I will
confess my transgressions to the Lord (HD�FH = HdFWATiHI, Neh. 1: 6; 9: 2;
elsewhere construed with the accusative, vid., Pro. 28:13) — then Thou
forgavest,” etc. Hupfeld is inclined to place YTRMJ before ��YDWJ YTJ�X,
by which ��YDWJ and HDWJ would become futures; but YNW�W JL YTYSK
sounds like an assertion of a fact, not the statement of an intention, and TJVN
HTJW is the natural continuation of the YTRMJ which immediately precedes.
The form TJVN HTJW is designedly used instead of JvFtIWA. Simultaneously
with his confession of sin, made fide supplice, came also the absolution: then
Thou forgavest the guilt (�WO�F, misdeed, as a deed and also as a matter of fact,
i.e., guilt contracted, and penance or punishment, cf. Lam. 4: 6, Zec. 14:19) of
my sin. Vox nondum est in ore, says Augustine, et vulnus sanatur in corde. The
HLS here is the antithesis of the former one. There we have a shrill lament
over the sinner who tortures himself in vain, here the clear tones of joy at the



blessed experience of one who pours forth his soul to God — a musical Yea
and Amen to the great truth of justifying grace.

Psa. 32: 6-7. For this mercy, which is provided for every sinner who repents
and confesses his sin, let then, every DYSX, who longs for DSX, turn in prayer
to Jahve JCOMi T��Li, at the time (Psa. 21:10, 1Ch. 12:22; cf. T��bI, Isa. 49: 8)
when He, and His mercy, is to be found (cf. Deu. 4:29 with Jer. 29:13,
Isa. 55: 6, �JCimFHIbI). This hortatory wish is followed by a promissory
assurance. The fact of �YbIRÁ �YIMÁ ��E�ELi being virtually a protasis: quam
inundant aquae magnae (Li of the time), which separates QRÁ from WYLFJ�,
prohibits our regarding QR as belonging to WYLFJ� in this instance, although like
�JÁ, ¥JÁ, �gA, and �pE, QRÁ is also placed per hypallage at the head of the clause
(as in Pro. 13:10: with pride there is only contention), even when belonging to
a part of the clause that follows further on. The restrictive meaning of QR here,
as is frequently the case (Deu. 4: 6, Jud. 14:16, 1Ki. 21:25, cf. Psa. 91: 8), has
passed over to the affirmative: certo quum, etc. Inundation or flooding is an
exemplificative description of the divine judgment (cf. Nah. 1: 8); v. 6bc is a
brief form of expressing the promise which is expanded in Psalm 91. In v. 7,
David confirms it from his own experience. The assonance in YNIR�citI RcAMI
(Thou wilt preserve me, so that RCÁ, angustum = angustiae, does not come
upon me, Psa. 119:143) is not undesigned; and after YNRCT comes YNR, just
like WLK after WLKYHB in Psa. 29: 9. There is no sufficient ground for setting
aside YNR, with Houbigant and others, as a repetition of the half of the word
YNRCT. The infinitive �RO (Job. 38: 7) might, like BRO, plur. Yb�RU, QXO, plur. Yq�XU,
with equal right be inflected as a substantive; and �l�PA (as in Psa. 56: 8),
which is likewise treated as a substantive, cf. �p�NA, Dan. 12: 7, presents, as a
genitive, no more difficulty than does T�D in the expression TJAdA �YJI . With
songs of deliverance doth Jahve surround him, so that they encompass him on
all sides, and on occasion of exulting meets him in whatever direction he turns.
The music here again for the third time becomes forte, and that to express the
highest feeling of delight.

Psa. 32: 8-10. It is not Jahve, who here speaks in answer to the words that
have been thus far addressed to Him. In this case the person addressed must be
the poet, who, however, has already attained the knowledge here treated of. It
is he himself who now directly adopts the tone of the teacher (cf. Psa. 34:12).
That which David, in Psa. 51:15, promises to do, he here takes in hand, viz.,
the instruction of sinners in the way of salvation. It is unnecessary to read
¦Ci�FYJI instead of HCF�áYJI, as Olshausen does; the suffix of ¦LiYkIViJÁ and



¦Ri�J (for ¦R�EJ) avails also for this third verb, to which YNIY�� ¦YLE�F,
equivalent to YNIY�� ¦YLE�F �VF (fixing my eye upon thee, i.e., with sympathising
love taking an interest in thee), stands in the relation of a subordinate relative
clause. The LXX renders it by eÏpisthriwÌ eÏpiÃ seÃ touÃj oÏfqalmouÂj mou, so that it
takes �JAYF, in accordance with its radical signification firmare, as the regens of
YNY� (I will fix my eye steadfastly upon thee); but for this there is no support in
the general usage of the language. The accents give a still different rendering;
they apparently make YNIY�� an accus. adverb. (Since YNY� �YL� HC�J is
transformed from YNY� �YL� HC�YJ : I will counsel thee with mine eye; but
in every other instance, LJA �JAYF means only a hostile determination against
any one, e.g., Isa. 7: 5. The form of address, without changing its object, passes
over, in v. 9, into the plural and the expression becomes harsh in perfect
keeping with the perverted character which it describes. The sense is on the
whole clear: not constrained, but willing obedience is becoming to man, in
distinction from an irrational animal which must be led by a bridle drawn
through its mouth. The asyndeton clause: like a horse, a mule (DREpE as an
animal that is isolated and does not pair; cf. Arab. fard, alone of its kind,
single, unlike, the opposite of which is Arab. zawj, a pair, equal number), has
nothing remarkable about it, cf. Psa. 35:14, Isa. 38:14. But it is not clear what
�YDi�E is intended to mean. We might take it in its usual signification
“ornament,” and render “with bit and bridle, its ornament,” and perhaps at
once recognise therein an allusion to the senseless servility of the animal, viz.,
that its ornament is also the means by which it is kept in check, unless YDI�á,
ornament, is perhaps directly equivalent to “harness.” Still the rendering of the
LXX is to be respected: in camo et fraeno  — as Jerome reproduces it —
maxilas eorum constringere qui non approximant ad te. If YDI�á means jaw,
mouth or check, then ��LBiLI �YDi�E is equivalent to ora eorum obturanda sunt
(Ges. § 132, rem. 1), which the LXX expressed by aÏÂgcai, constringe, or
following the Cod. Alex., aÏÂgcij, aÏÂgceij), constringes. Like Ewald and Hitzig
(on Eze. 16: 7), we may compare with YDI�á, the cheek, the Arabic chadd,
which, being connected with DwDgi, a furrow, signifies properly the furrow of
the face, i.e., the indented part running downwards from the inner corners of
the eyes to both sides of the nose, but then by synecdoche the cheek. If WYD�
refers to the mouth or jaws, then it looks as if ¦YLEJ� BROQi LbÁ must be
translated: in order that they may not come too near thee, viz., to hurt thee
(Targ., Syriac, Rashi, etc.); but this rendering does not produce any point of
comparison corresponding to the context of this Psalm. Therefore, it is rather
to be rendered: otherwise there is no coming near to thee. This interpretation
takes the emphasis of the LB into account, and assumes that, according to a



usage of the language that is without further support, one might, for instance,
say: HmF�F YtIKiLE LbÁ, “I will never go thither.” In Pro. 23:17, LB also includes
within itself the verb to be. So here: by no means an approaching to thee, i.e.,
there is, if thou dost not bridle them, no approaching or coming near to thee.
These words are not addressed to God, but to man, who is obliged to use harsh
and forcible means in taming animals, and can only thus keep them under his
control and near to him. In the antitype, it is the sinner, who will not come to
God, although God only is his help, and who, as David has learned by
experience, must first of all endure inward torture, before he comes to a right
state of mind. This agonising life of the guilty conscience which the ungodly
man leads, is contrasted in v. 10 with the mercy which encompasses on all
sides him, who trusts in God. �YbIRÁ, in accordance with the treatment of this
adjective as if it were a numeral (vid., Psa. 89:51), is an attributive or adjective
placed before its noun. The final clause might be rendered: mercy encompasses
him; but the Poel and v. 7 favour the rendering: with mercy doth He
encompass him.

Psa. 32:11. After the doctrine of the Psalm has been unfolded in three
unequal groups of verses, there follows, corresponding to the brief
introduction, a still shorter close, which calls upon those whose happy state is
there celebrated, to join in songs of exultant joy.

Psalm 33

PRAISE OF THE RULER OF THE WORLD AS BEING THE
DEFENDER OF HIS PEOPLE

33: 1 SHOUT for joy, O ye righteous, in Jahve,
For the upright praise is comely.

33: 2 Praise Jahve with cithern,
With a ten-stringed nabla play unto Him.

33: 3 Sing unto Him a new song,
Play merrily with a joyful noise.

33: 4 For upright is the word of Jahve,
And all His working is in faithfulness.

33: 5 He loveth righteousness and judgment;
The earth is full of the mercy of Jahve.

33: 6 By the word of Jahve were the heavens made,
And by the breath of His mouth all their host.

33: 7 He gathereth the waters of the sea together as a heap,
He layeth up the depths in storehouses.



33: 8 Let all the earth fear before Jahve,
Let all the inhabitants of the world stand in awe of Him.

33: 9 For He spake, and it was done;
He commanded, and it stood fast.

33:10 Jahve hath brought the counsel of the heathen to nought,
He hath made the thoughts of the people of none effect.

33:11 The counsel of Jahve standeth for ever,
The thoughts of His heart to all generations.

33:12 Blessed is the nation whose God is Jahve,
The people whom He chooseth for His own inheritance.

33:13 From heaven Jahve looketh down,
He seeth all the children of men.

33:14 From the place of His habitation He looketh
Upon all the inhabitants of the earth,

33:15 He, who fashioneth their heart together,
Who considereth all their works.

33:16 A king doth not triumph by great strength,
A mighty man is not delivered by great power.

33:17 A vain thing is a horse for victory,
And its great strength cannot deliver.

33:18 Behold, the eye of Jahve is upon them that fear Him,
Upon them that hope in His mercy,

33:19 To deliver their soul from death,
And to keep them alive in famine.

33:20 Our soul waiteth for Jahve,
Our help and our shield is He.

33:21 For in Him shall our heart rejoice,
Because we trust in His holy Name

33:22 Let, then, Thy mercy, O Jahve, be upon us,
According as we hope in Thee!

The Davidic Mask−Ñl, Psalm 32, is followed by an anonymous congregational
song of a hymnic character, which begins just like the former closes. It owes
its composition apparently to some deliverance of the nation from heathen
oppression, which had resulted from God’s interposition and without war.
Moreover it exhibits no trace of dependence upon earlier models, such as
might compel us to assign a late date to it; the time of Jeremiah, for instance,



which Hitzig adopts. The structure is symmetrical. Between the two
hexastichs, vv. 1-3, 20-22, the materia laudis is set forth in eight tetrastichs.

Psa. 33: 1-3. The call contained in this hexastich is addressed to the
righteous and upright, who earnestly seek to live a godly and God-pleasing
life, and the sole determining rule of whose conduct is the will and good
pleasure of God. These alone know God, whose true nature finds in them a
clear mirror; so on their part they are joyfully to confess what they possess in
Him. For it is their duty, and at the same time their honour, to praise him, and
make their boast in Him. HWFJNF is the feminine of the adjective HWEJNF (formed
out of YWAJiNA), as in Psa. 147: 1, cf. Pro. 19:10. On R�nkI (LXX kiqaÂra, kinuÂra)
and LBEN� (LXX yalthÂrion, naÂbla, nauÌla, etc.) vid., Introduction § II. LBEN� is
the name given to the harp or lyre on account of its resemblance to a skin
bottle or flash (root BN, to swell, to be distended), and R�V�F LBEN�, “harp of the
decade,” is the ten-stringed harp, which is also called absolutely R�V�F, and
distinguished from the customary LBEN�, in Psa. 92: 4. By a comparison of the
asyndeton expressions in Psa. 35:14, Jer. 11:19, Aben-Ezra understands by
RW§� LBN two instruments, contrary to the tenour of the words. Gecatilia,
whom he controverts, is only so far in error as that he refers the ten to holes
(�YBQN) instead of to strings. The bI is Beth instrum., just like the expression
kiqariÂzein eÏn kiqaÂraij, Rev. 14: 2. A “new song” is one which, in
consequence of some new mighty deeds of God, comes from a new impulse of
gratitude in the heart, Psa. 40: 4, and frequently in the Psalms, Isa. 42:10,
Judith 6:13, Rev. 5: 9. In wBY�IYH� the notions of scite and strenue, suaviter and
naviter, blend. With H�FwRTibI, referring back to WNNR, the call to praise forms,
as it were, a circle as it closes.

Psa. 33: 4-5. Now beings the body of the song. The summons to praise God
is supported (1) by a setting forth of His praiseworthiness f168

(a) as the God of revelation in the kingdom of Grace. His word is R�FYF, upright
in intention, and, without becoming in any way whatever untrue to itself,
straightway fulfilling itself. His every act is an act in HNFwMJå, truth, which
verifies the truth of His word, and one which accomplishes itself. On BH�JO,
equivalent to JwH BH�JO, vid., Psa. 7:10; 22:29. HQFDFCi is righteousness as
conduct; �pF�iMI is right as a rule of judgment and a state or condition. DSEXE is
an accusative, as in Psa. 119:64: misericordiaÑ Domini plena est terra (the introit
for Misercordias Sunday or the second Sunday after Easter).



Psa. 33: 6-9. God’s praiseworthiness (b) as the Creator of the world in the
kingdom of Nature. Jahve’s RBÁdi is His almighty “Let there be;” and WYpI XÁWR
(inasmuch as the breath is here regarded as the material of which the word is
formed and the bearer of the word) is the command, or in general, the
operation of His commanding omnipotence (Job. 15:30, cf. 4: 9; Isa. 34:16, cf.
11: 4). The heavens above and the waters beneath stand side by side as
miracles of creation. The display of His power in the waters of the sea consists
in His having confined them within fixed bounds and keeping them within
these. DNI is a pile, i.e., a piled up heap (Arabic nadd), and more especially an
inference to harvest: like such a heap do the convex waters of the sea, being
firmly held together, rise above the level of the continents. The expression is
like that in Jos. 3:13, 15, cf. Exo. 15: 8; although there the reference is to a
miracle occurring in the course of history, and in this passage to a miracle of
creation. SN�KO refers to the heap itself, not to the walls of the storehouses as
holding together. This latter figure is not introduced until v. 7b: the bed of the
sea and those of the rivers are, as it were, T�RC�FJ, treasuries or storehouses,
in which God has deposited the deep, foaming waves or surging mass of
waters. The inhabitants (YB��iYO, not YB��i�Y) of the earth have cause to fear God
who is thus omnipotent (�MI, in the sense of falling back from in terror); for He
need only speak the word and that which He wills comes into being out of
nothing, as we see from the hexaëmeron or history of Creation, but which is
also confirmed in human history (Lam. 3:37). He need only command and it
stands forth like an obedient servant, that appears in all haste at the call of his
lord, Psa. 119:91.

Psa. 33:10-11. His praiseworthiness (c) as the irresistible Ruler in the
history of men. Since in 2Sa. 15:34; 17:14, and frequently, HCF�� RP�H� is a
common phrase, therefore RYPiH� as in Psa. 89:34, Eze. 17:19, is equivalent to
RP�H� (Ges. § 67, rem. 9). The perfects are not used in the abstract, but of that
which has been experienced most recently, since the “new song” presupposes
new matter. With v. 11 compare Pro. 19:21. The TCÁ�á of God is the unity of
the “thoughts of His heart,” i.e., of the ideas, which form the inmost part, the
ultimate motives of everything that takes place. The whole history of the world
is the uninterrupted carrying out of a divine plan of salvation, the primary
object of which is His people, but in and with these are included humanity at
large.

Psa. 33:12-19. Hence the call to praise God is supported (2) by a setting
forth of that which His people possess in Him. This portion of the song is like
a paraphrase of the YR��iJÁ in Deu. 33:29. The theme in v. 12 is proved in vv.
13-15 by the fact, that Jahve is the omniscient Ruler, because He is the Creator



of men, without whose knowledge nothing is undertaken either secretly or
openly, and especially if against His people. Then in vv. 16-19 it is supported
by the fact, that His people have in Jahve a stronger defence than the greatest
worldly power would be. Jahve is called the fashioner of all the hearts of men,
as in Zec. 12: 1, cf. Pro. 24:12, as being their Maker. As such He is also the
observer of all the works of men; for His is acquainted with their origin in the
laboratory of the heart, which He as Creator has formed. Hupfeld takes DXÁYA as
an equalisation (pariter ac) of the two appositions; but then it ought to be
�YBIM�w (cf. Psa. 49: 3, 11). The LXX correctly renders it katamoÂnaj,
singillatim. It is also needless to translate it, as Hupfeld does: He who formed,
qui finxit; for the hearts of men were not from the very first created all at one
time, but the primeval impartation of spirit-life is continued at every birth in
some mysterious way. God is the Father of spirits, Hebr. 12: 9. For this very
reason everything that exists, even to the most hidden thing, is encompassed
by His omniscience and omnipotence. He exercises an omniscient control over
all things, and makes all things subservient to the designs of His plan of the
universe, which, so far as His people are concerned, is the plan of salvation.
Without Him nothing comes to pass; but through Him everything takes place.
The victory of the king, and the safety of the warrior, are not their own works.
Their great military power and bodily strength can accomplish nothing without
God, who can also be mighty in the feeble. Even for purposes of victory
(H�Fw�ti, cf. H�Fw�Yi, Psa. 21: 2) the war-horse is RQE�E, i.e., a thing that
promises much, but can in reality do nothing; it is not its great strength, by
which it enables the trooper to escape (�l�MÁYi). “The horse,” says Solomon in
Pro. 21:31, “is equipped for the day of battle, but H�Fw�tiHA `HL, Jahve’s is the
victory,” He giveth it to whomsoever He will. The ultimate ends of all things
that come to pass are in His hands, and — as vv. 18 f. say, directing special
attention to this important truth by Hn�HI — the eye of this God, that is to say
the final aim of His government of the world, is directed towards them that
fear Him, is pointed at them that hope in His mercy (�YLIXáYAMiLÁ). In v. 19, the
object, �dSiXÁLi, is expanded by way of example. From His mercy or loving-
kindness, not from any acts of their own, conscious of their limited condition
and feebleness, they look for protection in the midst of the greatest peril, and
for the preservation of their life in famine. Psa. 20: 8 is very similar; but the
one passage sounds as independent as the other.

Psa. 33:20-22. Accordingly, in this closing hexastich, the church
acknowledges Him as its help, its shield, and its source of joy. Besides the
passage before us, HkFXI occurs in only one other instance in the Psalter, viz.,
Psa. 106:13. This word, which belongs to the group of words signifying hoping
and waiting, is perhaps from the root KX (Arab. håkÿ, håkaÑ, firmiter constringere



sc. nodum), to be firm, compact, like HwFQI from HWFQF, to pull tight or fast, cf. the
German harren (to wait) and hart (hard, compact). In v. 20b we still hear the
echo of the primary passage Deu. 33:29 (cf. v. 26). The emphasis, as in
Psa. 115: 9-11, rests upon JwH, into which �B, in v. 21, puts this thought, viz.,
He is the unlimited sphere, the inexhaustible matter, the perennial spring of our
joy. The second YkI confirms this subjectively. His holy Name is His church’s
ground of faith, of love, and of hope; for from thence comes its salvation. It
can boldly pray that the mercy of the Lord may be upon it, for it waits upon
Him, and man’s waiting or hoping and God’s giving are reciprocally
conditioned. This is the meaning of the R�EJákA. God is true to His word. The
Te Deum laudamus of Ambrose closes in the same way.

Psalm 34

THANKSGIVING AND TEACHING OF ONE WHO HAS
EXPERIENCED DELIVERANCE

34: 2 J I WILL bless Jahve at all times,
Continually let His praise be in my mouth.

34: 3 B In Jahve shall my soul make her boast,
The patient shall hear thereof and be glad.

34: 4 G O magnify Jahve with me,
And let us exalt His name together.

34: 5 D I sought Jahve, and He answered me,
And out of all my fears did He deliver me.

34: 6 H Looking unto Him they are lightened,
And their faces shall not be ashamed.

34: 7 Z This afflicted one cried, and Jahve heard,
And saved him out of all his troubles.

34: 8 X The Angel of Jahve encampeth round about them that fear Him,
And delivereth them.

34: 9 � Taste and see, that Jahve is good  —
Blessed is the man that trusteth in Him.

34:10 Y Fear Jahve, ye His saints!
For there is no want to them that fear Him.

34:11 � Young lions do lack and suffer hunger,
But they that seek Jahve do not want any good thing.



34:12 L Come, ye children, hearken unto me!
The fear of Jahve will I teach you.

34:13 M Whosoever thou art, dost thou desire long life,
Dost thou love days that thou mayst see good  — :

34:14 N Keep thy tongue from evil,
And thy lips from deceitful speaking.

34:15 S Depart from evil and do good,
Seek peace, and pursue it.

34:16 � The eyes of Jahve observe the righteous,
And His ears their cry.

34:17 P The face of Jahve is against the evil doers,
To cut off their remembrance from the earth.

34:18 C The former cry unto Jahve, and He heareth,
And out of all their troubles He delivereth them.

34:19 Q Jahve is nigh unto them that are of a broken heart,
And saveth such as be of a contrite spirit.

34:20 R Many are the afflictions of the righteous,
But out of them all doth Jahve deliver him.

34:21 X He preserveth all his bones,
Not one of them is broken.

34:22 T Evil shall slay the wicked,
And they that hate the righteous shall be punished.

34:23 P Jahve redeemeth the soul of His servant,
And they shall not be punished who trust in Him.

In Psa. 33:18 we heard the words, “Behold, the eye of Jahve is directed toward
them that fear Him,” and in Psa. 34:16 we hear this same grand thought, “the
eyes of Jahve are directed towards the righteous.” Psalm 34 is one of the eight
Psalms which are assigned, by their inscriptions, to the time of David’s
persecution by Saul, and were composed upon that weary way of suffering
extending from Gibea of Saul to Ziklag. (The following is an approximation to
their chronological order: 7, 59, 56, 34, 52, 57, 142, 54). The inscription runs:
Of David, when he disguised his understanding (�m�i�A with Dag., lest it
should be pronounced �M�á�A) before Abimelech, and he drove him away
(wH��RáGFYiWA with Chateph Pathach, as is always the case with verbs whose
second radical is R, if the accent is on the third radical) and he departed.



David, being pressed by Saul, fled into the territory of the Philistines; here he
was recognised as the man who had proved such a dangerous enemy to them
years since and he was brought before Achish, the king. Psalm 56 is a prayer
which implores help in the trouble of this period (and its relation to Psalm 24
resembles that of Psalm 51 to 32). David’s life would have been lost had not
his desperate attempt to escape by playing the part of a madman been
successful. The king commanded him to depart, and David betook himself to a
place of concealment in his own country, viz., the cave of Adullam in the
wilderness of Judah.

The correctness of the inscription has been disputed. Hupfeld maintains that
the writer has blindly taken it from 1Sa. 21:14. According to Redslob, Hitzig,
Olshausen, and Stähelin, he had reasons for so doing, although they are
invalid. The wM�á�A of the Psalm (v. 9) seemed to him to accord with �m�i�A,
1Sa. 21:14; and in addition to this, he combined Ll�HATitI, gloraris, of the
Psalm (v. 3) with LL�HOTiyIWA, insanivit, 1Sa. 21:14. We come to a different
conclusion. The Psalm does not contain any express reference to that incident
in Philistia, hence we infer that the writer of the inscription knew of this
reference from tradition. His source of information is not the Books of Samuel;
for there the king is called �YKIJF, whereas he calls him ¥LEMEYBIJá, and this, as
even Basil has perceived (vid., Euthymius Zigadenus’ introduction to this
Psalm), is the title of the Philistine kings, just as Pharaoh is title of the
Egyptian, Agag of the Amalekite, and Lucumo of the Etruscan kings. His
source of information, as a comparison of 2Sa. 22: 1 with Psa. 18: 1 shows, is a
different work, viz., the Annals of David, in which he has traced the Psalm
before us and other Psalms to their historical connection, and then indicated it
by an inscription in words taken from that source. The fact of the Psalm being
alphabetical says nothing against David as its author (vid., on Psalm ch. 9-10).
It is not arranged for music; for although it begins after the manner of a song of
praise, it soon passes into the didactic tone. It consists of verses of two lines,
which follow one another according to the order of the letters of the alphabet.
The W is wanting, just as the N is wanting in Psalm 145; and after T, as in
Psalm 25, which is the counterpart to 34, follows a second supernumerary P.

Psa. 34: 2-4. The poet begins with the praise of Jahve, and calls upon all the
pious to unite with him in praising Him. The substantival clause v. 2b, is
intended to have just as much the force of a cohortative as the verbal clause v.
2a. HKRáBJ, like WH�RáGYW, is to be written with Chateph-Pathach in the
middle syllable. In distinction from �YyINI�á, afflicti, �YWINF�á signifies submissi,
those who have learnt endurance or patience in the school of affliction. The
praise of the psalmist will greatly help to strengthen and encourage such; for it



applies to the Deliverer of the oppressed. But in order that this praise may
sound forth with strength and fulness of tone, he courts the assistance of
companions in v. 4. To acknowledge the divine greatness with the utterance of
praise is expressed by Ld�gI with an accusative in Psa. 69:31; in this instance
with Li: to offer HlFDUgi unto Him, cf. Psa. 29: 2. Even �M��R has this subjective
meaning: with the heart and in word and deed, to place the exalted Name of
God as high as it really is in itself. In accordance with the rule, that when in
any word two of the same letters follow one another and the first has a ShêbaÑ,
this ShêbaÑ must be an audible one, and in fact Chateph Pathach preceded by
Gaja (Metheg), we must write HMFMá�RNiw.

Psa. 34: 5-7. The poet now gives the reason for this praise by setting forth
the deliverance he has experienced. He longed for God and took pains to find
Him (such is the meaning of �RÁdF in distinction from �q�bI), and this striving,
which took the form of prayer, did not remain without some actual answer
(HNF�F is used of the being heard and the fulfilment as an answer to the petition
of the praying one). The perfects, as also in vv. 6, 7, describe facts, one of
which did not take place without the other; whereas YNIN��áyAWA would give them
the relation of antecedent and consequent. In v. 6, his own personal experience
is generalised into an experimental truth, expressed in the historical form: they
look unto Him and brighten up, i.e., whosoever looketh unto Him (LJE �YbIHI
of a look of intense yearning, eager for salvation, as in Num. 21: 9, Zec. 12:10)
brightens up. It is impracticable to make the �YWINF�á from v. 3 the subject; it is
an act and the experience that immediately accompanies it, that is expressed
with an universal subject and in gnomical perfects. The verb RHANF, here as in
Isa. 60: 5, has the signification to shine, glitter (whence HRFHFNi, light).
Theodoret renders it: OÎ metaÃ piÂstewj twÌÄ qewÌÄ prosiwÃn fwtoÃj aÏktiÌnaj deÂxetai
noerouÌ, the gracious countenance of God is reflected on their faces; to the
actus directus of fides supplex succeeds the actus reflexus of fides triumphans.
It never comes to pass that their countenances must be covered with shame on
account of disappointed hope: this shall not and cannot be, as the sympathetic
force of LJÁ implies. In all the three dialects RPAXF (RP�XF) has the signification
of being ashamed and sacred; according to Gesenius and Fürst (root RP) it
proceeds from the primary signification of reddening, blushing; in reality,
however, since it is to be combined, not with Arab. håmr, but with chmr (cf.
Arab. kfr, RPK, Arab. gfr, gmr), it proceeds from the primary signification of
covering, hiding, veiling (Arabic chafira, tachaffara, used of a woman, cf.
chamara, to be ashamed, to blush, to be modest, used of both sexes), so that
consequently the shame-covered countenance is contrasted with that which has
a bright, bold, and free look. In v. 7, this general truth is again individualised.



By YNI�F HZE (like YNAYSI HZE in Psa. 68: 9) David points to himself. From the great
peril in which he was placed at the court of the Philistines, from which God
has rescued him, he turns his thoughts with gratitude and praise to all the
deliverances which lie in the past.

Psa. 34: 8-11. This praise is supported by a setting forth of the gracious
protection under which God’s saints continually are. The HWHY ¥JÁLiMÁ, is none
other than He who was the medium of Jahve’s intercourse with the patriarchs,
and who accompanied Israel to Canaan. This name is not collective (Calvin,
Hupfeld, Kamphausen, and others). He, the One, encampeth round about them,
in so far as He is the Captain of the host of Jahve (Jos. 5:14), and consequently
is accompanied by a host of inferior ministering angels; or insofar as He can,
as being a spirit not limited by space, furnish protection that covers them on
every side. HNEXO (cf. Zec. 9: 8) is perhaps an allusion to �YINAXáMÁ in Gen. 32: 2 f.,
that angel-camp which joined itself to Jacob’s camp, and surrounded it like a
barricade or carrago. On the fut. consec. �C�liXÁYiWA, et expedit eos, as a simple
expression of the sequence, or even only of a weak or loose internal
connection, vid., Ewald, § 343, a. By reason of this protection by the Angel of
God arises (v. 9) the summons to test the graciousness of God in their own
experience. Tasting (geuÂsasqai, Hebr. 6: 4 f., 1Pe. 2: 3) stands before seeing;
for spiritual experience leads to spiritual perception or knowledge, and not vice
versaÑ. Nisi gustaveris, says Bernard, non videbis. David is desirous that others
also should experience what he has experienced in order that they may come to
know what he has come to know, viz., the goodness of God. f169

Hence, in v. 10, the call to the saints to fear Jahve (wJRYi instead of wJRiYI, in
order to preserve the distinction between veremini and videbunt, as in
Jos. 24:14, 1Sa. 12:24); for whoso fears Him, possesses everything in Him.
The young mature lions may sooner lack and suffer hunger, because they have
no prey, than that he should suffer any want whatsoever, the goal of whose
striving is fellowship with God. The verb �wR (to lack, be poor, once by
metaplasm �RÁYF, 1Sa. 2: 7, root �R, to be or to make loose, lax), elsewhere
used only of men, is here, like Psa. 104:21 LJ�M� �q�bI, transferred to the lions,
without �YRIYPiki being intended to refer emblematically (as in Psa. 35:17;
57: 5; 17:12) to his powerful foes at the courts of Saul and of Achish.

Psa. 34:12-15. The first main division of the Psalm is ended; the second
(much the same as in Psalm 32) assumes more the tone of a didactic poem;
although even vv. 6, 9-11 have something of the didactic style about them. The
poet first of all gives a direction for fearing God. We may compare Psa. 32: 8;
51:15 — how thoroughly Davidic is the turn which the Psalm here takes! �YNIbF



are not children in years or in understanding; but it is a tender form of address
of a master experienced in the ways of God to each one and to all, as in
Pro. 1: 8, and frequently. In v. 13 he throws out the question, which he himself
answers in vv. 14 f. This form of giving impressiveness to a truth by setting it
forth as a solution of some question that has been propounded is a habit with
David. 14: 1; 24: 8, 10; 25:12. In the use made of this passage from the Psalms
in 1Pe. 3:10-12 (= vv. 13-17a of the Psalm) this form of the question is lost
sight of. To �YyIXÁ �P�XF, as being just as exclusive in sense, corresponds �YMIYF
BH�JO, so that consequently T�JRiLI is a definition of the purpose. �YMY signifies
days in the mass, just as �YyIXÁ means long-enduring life. We see from
Jam. 3: 2 ff., where v. 13 also, in its form, calls to mind the Psalm before us,
why the poet gives the pre-eminence to the avoiding of sins of the tongue. In v.
15, from among what is good peace is made prominent, — peace, which not
only are we not to disturb, but which we are to seek, yea, pursue it like as the
hunter pursues the finest of the herds. Let us follow, says the apostle Paul also,
Rom. 14:19 (cf. Heb. 12:14), after those things which make for peace. ��L�F is
a relationship, harmonious and free from trouble, that is well-pleasing to the
God of love. The idea of the bond of fellowship is connected with the
corresponding word eiÏrhÂnh, according to its radical notion.

Psa. 34:17-22. The poet now recommends the fear of God, to which he has
given a brief direction, by setting forth its reward in contrast with the
punishment of the ungodly. The prepositions LJE and bI, in vv. 16a and 17a, are
a well considered interchange of expression: the former, of gracious inclination
(Psa. 33:18), the latter, of hostile intention or determining, as in Job. 7: 8,
Jer. 21:10; 44:11, after the phrase in Lev. 17:10. The evil doers are
overwhelmed by the power of destruction that proceeds from the countenance
of Jahve, which is opposed to them, until there is not the slightest trace of their
earthly existence left. The subjects to v. 18 are not, according to Psa. 107:17-
19, the �RF YV��O (evil doers), since the indispensable characteristic of penitence
is in this instance wanting, but the �YQYDC (the righteous). Probably the P
strophe stood originally before the � strophe, just as in Lamentations 2-4 the P
precedes the � (Hitzig). In connection with the present sequence of the
thoughts, the structure of v. 18 is just like v. 6: Clamant et Dominus audit = si
qui (quicunque) clamant. What is meant is the cry out of the depth of a soul
that despairs of itself. Such crying meets with a hearing with God, and in its
realisation, an answer that bears its own credentials. “The broken in heart” are
those in whom the egotistical, i.e., self-loving life, which encircles its own
personality, is broken at the very root; “the crushed or contrite (YJ�kidA, from
JkFdA, with a changeable aÝ, after the form T�LYiJÁ from LyFJÁ) in spirit” are those



whom grievous experiences, leading to penitence, of the false eminence to
which their proud self- consciousness has raised them, have subdued and
thoroughly humbled. To all such Jahve is nigh, He preserves them from
despair, He is ready to raise up in them a new life upon the ruins of the old and
to cover or conceal their infinitive deficiency; and, they, on their part, being
capable of receiving, and desirous of, salvation, He makes them partakers of
His salvation. It is true these afflictions come upon the righteous, but Jahve
rescues him out of them all, �lFkUMI = �lFkUmI (the same enallage generis as in
Rut. 1:19; 4:11). He is under the most special providence, “He keepeth all his
bones, not one of them (ne unum quidem) is broken” — a pictorial
exemplification of the thought that God does not suffer the righteous to come
to the extremity, that He does not suffer him to be severed from His almighty
protecting love, nor to become the sport of the oppressors. Nevertheless we
call to mind the literal fulfilment which these words of the psalmist received in
the Crucified One; for the Old Testament prophecy, which is quoted in
Joh. 19:33-37, may be just as well referred to our Psalm as to Exo. 12:46. Not
only the Paschal lamb, but in a comparative sense even every affliction of the
righteous, is a type. Not only is the essence of the symbolism of the worship of
the sanctuary realised in Jesus Christ, not only is the history of Israel and of
David repeated in Him, not only does human suffering attain in connection
with Him its utmost intensity, but all the promises given to the righteous are
fulfilled in Him kat� eÏcoxhÂn; because He is the righteous One in the most
absolute sense, the Holy One of God in a sense altogether unique (Isa. 53:11,
Jer. 23: 5, Psa. 9: 9, Act. 3:14; 22:14). — The righteous is always preserved
from extreme peril, whereas evil (H�FRF) slays (TT��M stronger than TYMIH�) the
ungodly: evil, which he loved and cherished, becomes the executioner’s
power, beneath which he falls. And they that hate the righteous must pay the
penalty. Of the meanings to incur guilt, to feel one’s self guilty, and to undergo
punishment as being guilty, ���JF (vid., on Psa. 4:11) has the last in this
instance.

Psa. 34:23. The order of the alphabet having been gone through, there now
follows a second P exactly like Psa. 25:22. Just as the first P, Psa. 25:16, is
HN�pi, so here in v. 17 it is YN�pi; and in like manner the two supernumerary Phe’s
correspond to one another — the Elohimic in the former Psalm, and the
Jehovic in this latter.



Psalm 35

CALL TO ARMS AGAINST UNGRATEFUL PERSECUTORS,
ADDRESSED TO GOD

35: 1 CONTEND, Jahve, with those who contend with me,
Fight Thou against those who fight against me.

35: 2 Lay hold of shield and buckler,
And stand up as my help.

35: 3 And draw forth the spear and shut up the way against my persecutors,
Say unto my soul: I am thy salvation.

35: 4 Let those be confounded and ashamed who seek after my soul,
Let those fall back and be covered with shame who devise my hurt.

35: 5 Let them become as chaff before the wind,
The Angel of Jahve thrusting them away.

35: 6 Let their way become darkness and slipperinesses,
The Angel of Jahve pursuing them.

35: 7 For without cause have they hid for me their net,
Without cause a pit have they digged for my soul.

35: 8 Let destruction come upon him at unawares,
And let his net, which he hath hid, catch himself,

With a crash let him fall into it.

35: 9 So shall my soul exult in Jahve,
It shall rejoice in His salvation.

35:10 All my bones shall say: Jahve, who is like unto Thee,
Who deliverest the afflicted from him who is too strong for him,

The afflicted and the poor from him who robbeth him!

35:11 Unjust witnesses rise up;
That which I know not, they ask of me.

35:12 They reward me evil for good,
Bereavement hath come upon my soul.

35:13 And I  —  when they were sick, my clothing was sackcloth,
I mortified my soul with fasting,

And my prayer returned into my own bosom.

35:14 As for a friend, a brother to me, did I go about,
As one who sorroweth for a mother,

I went softly about in mourning attire.



35:15 And now when I halt they are joyous and
gather themselves together,

The abjects gather themselves together against me,
and those whom I do not know,

They mock and cease not.

35:16 After the manner of common parasites,
They gnash upon me with their teeth.

35:17 O Lord, how long wilt Thou look on?!
Bring back my soul from their destructions,

My only one from the lions.

35:18 I will praise Thee in a great congregation,
Among much people will I sing praise unto Thee.

35:19 Let not mine enemies falsely rejoice over me,
Let not those who hate me without a cause wink the eye.

35:20 For they utter not peaceful words,
But against those who are quiet in the

land they devise deceitful matters.

35:21 And they open their mouth wide concerning me,
They say: Aha, aha, now our eye sees it.

35:22 Thou seest it, Jahve, therefore keep not silence;
O Lord, remain not far from me.

35:23 Stir up Thyself and awake to my right,
My God and my Lord, to my cause.

35:24 Do justice to me according to
Thy righteousness, Jahve, my God,
And let them not rejoice over me.

35:25 Let them not say in their heart: Aha, it is our desire!
Let them not say: We have swallowed him up.

35:26 Let those be ashamed and be covered with confusion together
Who rejoice at my hurt,

Let those be clothed with shame and dishonour
Who magnify themselves against me.

35:27 Let those shout for joy and rejoice who do not envy me my right.
And let them say continually: Jahve be magnified,
Who hath pleasure in the prosperity of His servant.

35:28 And my tongue shall declare Thy righteousness,
Thy praise at all times.



This Psalm 35 and Psalm 34 form a pair. They are the only Psalms in which
the name HWHY �JLM is mentioned. The Psalms that belong to the time of
David’s persecution by Saul are the Psalms which are more especially
pervaded by such retrospective references to the ToÑra. And in fact this whole
Psalm is, as it were, the lyrical expansion of that which David expresses before
Saul in 1Sa. 24:16 [15, Engl.]. The critical opinion as to the authorship of this
Psalm is closely allied with that respecting the author of Psalm 40 and 69 to
which Psalm 35 is nearly related; cf. vv. 21, 27 with Psa. 40:16 f.; v. 13 with
Psa. 69:11 f.; whereas the relation of Psalm 71 to Psalm 35 is decidedly a
secondary one. Hitzig conjectures it to be Jeremiah; but vv. 1-3 are appropriate
in the lips of a persecuted king, and not of a persecuted prophet. The points of
contact of the writings of Jeremiah with our Psalm (Jer. 18:19 f., 23:12,
Lam. 2:16), may therefore in this instance be more safely regarded as
reminiscences of an earlier writer than in Psalm 69. Throughout the whole
Psalm there prevails a deep vexation of spirit (to which corresponds the suffix
�MY��, as in Psalm 59, 56, 11, 17, 22, 64) and strong emotion; it is not until the
second part, where the poet describes the base ingratitude of his enemies, that
the language becomes more clam and transparent, and a more quiet sadness
takes the place of indignation and rage.

Each of the three parts opens with a cry for deliverance; and closes, in the
certain assumption that it will take place, with a vow of thanksgiving. The
divisions cannot therefore be mistaken, viz., vv. 1-10, 11-18, 19-28. The
relative numbers of the stichs in the separate groups is as follows: 6. 6. 5. 5. | 7.
7. 5. | 6. 6. 6. 5.

There are only a few Psalms of David belonging to the time of Saul’s
persecution, which, like Psalm 22, keep within the limits of deep inward grief;
and in scarcely a single instance do we find him confining himself to the
expression of the accursed fate of his enemies with prophetic certainty, as that
which he confidently expects will be realised (as, e.g., in Psa. 7:13-17). But for
the most part the objective announcement of punishment is swallowed up by
the force of his inmost feelings, and changed into the most importunate prayer
(as in Psa. 7: 7; 17:13, and frequently); and this feverish glow of feeling
becomes still more harshly prominent, when the prayer for the revelation of
divine judgment in punishment passes over into a wish that it may actually
take place. In this respect Ps.; 7, 35, 69, 109 form a fearful gradation. In
Psalm 109, the old expositors count as many as thirty anathemas. What
explanation can we give of such language coming from the lips and heart of
the poet? Perhaps as paroxysms of a desire for revenge? His advance against
Nabal shows that even a David was susceptible of such feelings; but
1Sa. 25:32 f. also shows that only a gentle stirring up of his conscience was
needed to dissuade him from it. How much more natural — we throw out this



consideration in agreement with Kurtz — that the preponderance of that
magnanimity peculiar to him should have maintained its ascendancy in the
moments of the highest religious consecration in which he composed his
Psalms! It is inconceivable that the unholy fire of personal passion could be
here mingled with the holy fire of his love to God. It is in fact the Psalms more
especially, which are the purest and most faithful mirror of the piety of the Old
Testament: the duty of love towards one’s enemies, however, is so little alien
to the Old Testament (Exo. 23: 4 f., Lev. 19:18, Pro. 20:22; 24:17; 25:21 f.,
Job. 31:29 f.), that the very words of the Old Testament are made use of even
in the New to inculcate this love. And from Psalm ch. 7, in its agreement with
the history of his conduct towards Saul, we have seen that David was
conscious of having fulfilled this duty. All the imprecatory words in these
Psalms come, therefore, from the pure spring of unself-seeking zeal for the
honour of God. That this zeal appears in this instance as zeal for his own
person or character arises from the fact, that David, as the God-anointed heir of
the kingdom, stands in antagonism to Saul, the king alienated from God; and,
that to his mind the cause of God, the continuance of the church, and the future
of Israel, coincide with his own destiny. The fire of his anger is kindled at this
focus (so to speak) of the view which he has of his own position in the course
of the history of redemption. It is therefore a holy fire; but the spirit of the New
Testament, as Jesus Himself declare sin Luke 9:55, is in this respect,
nevertheless, a relatively different spirit from that of the Old. That act of divine
love, redemption, out of the open fountain of which there flowed forth the
impulse of a love which embraces and conquers the world, was then as yet not
completed; and a curtain then still hung before eternity, before heaven and
hell, so that imprecations like Psa. 69:20 were not understood,even by him
who uttered them, in their infinite depth of meaning. Now that this curtain is
drawn up, the New Testament faith shrinks back from invoking upon any one a
destruction that lasts �LW�L; and love seeks, so long as a mere shadow of
possibility exists, to rescue everything human from the perdition of an
unhappy future, — a perdition the full meaning of which cannot be exhausted
by human thought.

In connection with all this, however, there still remains one important
consideration. The curses, which are contained in the Davidic Psalms of the
time of Saul’s persecution, are referred to in the New Testament as fulfilled in
the enemies of Jesus Christ, Act. 1:20, Rom. 11: 7-10. One expression found in
our Psalm, eÏmiÂshsaÂn me dwreaÂn (cf. Psa. 69: 5) is used by Jesus (Joh. 15:25) as
fulfilled in Him; it therefore appears as though the whole Psalm ought to be, or
at least may be, taken typically as the words of Christ. But nowhere in the
Gospels do we read an imprecation used by Jesus against His own and the
enemies of the kingdom of God; David’s imprecations are not suited to the lips



of the Saviour, nor do the instances in which they are cited in the New
Testament give them the impress of being His direct words: they are treated as
the language of prophecy by virtue of the Spirit, whose instrument David was,
and whose work the Scriptures are. And it is only in this sense that the
Christian adopts them in prayer. For after the pattern of his Lord, who on the
cross prayed “Father forgive them,” he desires that even his bitterest enemies
may not be eternally lost, but, though it be only when in articulo mortis, that
they may come to their right mind. Even the anathemas of the apostle against
the Judaising false teachers and against Alexander the smith (Gal. 1: 9; 5:12,
2Ti. 4:14), refer only to temporal removal and chastisement, not to eternal
perdition. They mark the extreme boundary where, in extraordinary instances,
the holy zeal of the New Testament comes in contact with the holy fervour of
the Old Testament.

Psa. 35: 1-3. The psalmist begins in a martial and anthropomorphical style
such as we have not hitherto met with. On the ultima-accentuation of HBFYRI,
vid., on 3: 8. Both TJ are signs of the accusative. This is a more natural
rendering here, where the psalmist implores God to subjugate his foes, than to
regard TJ as equivalent to �� (cf. Isa. 49:25 with ib. 27: 8, Job. 10: 2); and,
moreover, for the very same reason the expression in this instance is �XÁLi, (in
the Kal, which otherwise only lends the part. �X�LO, Psa. 56: 2 f., to the Niph.
�XLN) instead of the reciprocal form �X�lFHI. It is usually supposed that �XÁLF
means properly vorare, and war is consequently conceived of as a devouring
of men; but the Arabic offers another primary meaning: to press close and
compact (Niph. to one another), consequently HMFXFLiMI means a dense crowd, a
dense bustle and tumult (cf. the Homeric kloÂnoj). The summons to Jahve to
arm, and that in a twofold manner, viz., with the �GIMF for warding off the hostile
blow and HnFCI (vid., 5:13) which covers the body like a testudo  — by which,
inasmuch as it is impossible to hold both shields at the same time, the figure is
idealised — is meant to express, that He is to make Himself felt by the foes, in
every possible way, to their own confounding, as the unapproachable One. The
B of YTIRÁZi�EbI (in the character of help turned towards me) is the so-called Beth
essentiae, f170 as in Exo. 18: 4, Pro. 3:26, Isa. 48:10 (tanquam argentum), and
frequently. QYRIH� has the same meaning as in Exo. 15: 9, cf. Gen. 14:14, viz.,
to bring forth, draw forth, to draw or unsheath (a sword); for as a sword is
sheathed when not in use, so a spear is kept in the dourodoÂkh (Odyss. i. 128).
Even Parchon understands RGOSi to mean a weapon; and the word saÂgarij, in
Herodotus, Xenophon, and Strabo, a northern Asiatic, more especially a
Scythian, battle-axe, has been compared here; f171 but the battle-axe was not a
Hebrew weapon, and RGOSi, which, thus defectively written, has the look of an



imperative, also gives the best sense when so taken (LXX suÂgkleison, Targ.
Q�R�iw), viz., close, i.e., cut off, interclude scil. viam. The word has Dech−Ñ,
because YPFDiRO TJRÁQiLI, “casting Thyself against my persecutors,” belongs to
both the preceding summonses. Dachselt rightly directs attention to the similar
sequence of the accents in Psa. 55:19; 66:15. The Mosaic figure of Jahve as a
man of war (HMXLM �YJ, Exo. 15: 3, Deu. 32:41 f.) is worked out here with
brilliant colours, under the impulse of a wrathful spirit. But we see from v. 3b
what a spiritual meaning, nevertheless, the whole description is intended to
convey. In God’s intervention, thus manifested in facts, he would gladly hear
His consolatory utterance to himself. The burden of his cry is that God’s love
may break through the present outward appearance of wrath and make itself
felt by him.

Psa. 35: 4-8. Throughout the next two strophes follow terrible imprecations.
According to Fürst and others the relation of ��b and RP�XF is like that of
erblassen, to turn pale (cf. Isa. 29:22 with Psa. 34: 6), and erröthen, to turn
red, to blush. �WB has, however, no connection with �WB, nor has RPX, Arab.
chfr, chmr, any connection with Arab. håmr, to be red; but, according to its
radical notion, ��b means disturbari (vid., Psa. 6:11), and RP�XF, obtegere,
abscondere (vid., Psa. 34: 6). wGsOYI, properly “let them be made to fall back”
(cf. e.g., Isa. 42:17). On the figure on v. 5a cf. Psa. 83:14. The clauses
respecting the Angel of Jahve, vv. 5b and 6b, are circumstantial clauses, viz.,
clauses defining the manner. HXEdO (giving, viz., them, the push that shall cause
their downfall, equivalent to �XFdO or �X�dO, Psa. 68:28) is closely connected
with the figure in v. 6a, and �PFDiRO, with the figure in v. 5a; consequently it
seems as though the original position of these two clauses respecting the Angel
of Jahve had been disturbed; just as in Psalm 34, the � strophe and the P
strophe have changed their original places. It is the Angel, who took off
Pharaoh’s chariot wheels so that they drave them heavily (Exo. 14:25) that is
intended here. The fact that this Angel is concerned here, where the point at
issue is whether the kingship of the promise shall be destroyed at its very
beginning or not, harmonises with the appearing of the `H �JLM at all critical
junctures in the course of the history of redemption. T�qLÁQiLÁXá, loca passim
lubrica, is an intensive form of expression for T�QLFXá, 73:18. Just as HXEdO
recalls to mind Exo. 15, so �PFDiRO recalls Judges 5. In this latter passage the
Angel of Jahve also appears in the midst of the conquerors who are pursuing
the smitten foe, incarnate as it were in Deborah.

Psa. 35: 7. V. 7 also needs re-organising, just as in vv. 5 f. the original
positions of HXD and �PDR are exchanged. �Tf�iRI TXÁ�A would be a pit



deceptively covered over with a net concealed below; but, as even some of the
older critics have felt, TX� is without doubt to be brought down from v. 7a
into 7b: without cause, i.e., without any provocation on my part, have they
secretly laid their net for me (as in Psa. 9:16; 31: 5), without cause have they
digged a pit for my soul. In v. 8 the foes are treated of collectively. �DAY� JLO is
a negative circumstantial clause (Ew. § 341, b): improviso, as in Pro. 5: 6,
Isa. 47:11 extrem. Instead of wnDEkiLitI the expression is wDkiLitI, as in Hos. 8: 3;
the sharper form is better adapted to depict the suddenness and certainty of the
capture. According to Hupfeld, the verb HJF�F signifies a wild, dreary, confused
noise or crash, then devastation and destruction, a transition of meaning which
— as follows from HJ�F� (cf. wHtO) as a name of the desolate steppe, from
JWi�F, a waste, emptiness, and from other indications — is solely brought about
by transferring the idea of a desolate confusion of tones to a desolate confusion
of things, without any intermediate notion of the crashing in of ruins. But it
may be asked whether the reverse is not rather the case, viz., that the
signification of a waste, desert, emptiness or void is the primary one, and the
meaning that has reference to sound (cf. Arab. hwaÑ, to gape, be empty; to drive
along, fall down headlong, then also: to make a dull sound as of something
falling, just like rumor from ruere, fragor (from frangi) the derived one. Both
etymology (cf. HHFTf, whence wHtO) and the preponderance of other meanings,
favour this latter view. Here the two significations are found side by side,
inasmuch as HJ�F� in the first instance means a waste = devastation,
desolation, and in the second a waste = a heavy, dull sound, a rumbling
(doupeiÌn). In the Syriac version it is rendered: “into the pit which he has
digged let him fall,” as though it were TXÁ�A in the second instance instead of
HJ�F�; and from his Hupfeld, with J. H. Michaelis, Stier, and others, is of
opinion, that it must be rendered: “into the destruction which he himself has
prepared let him fall.” But this quam ipse paravit is not found in the text, and
to mould the text accordingly would be a very arbitrary proceeding.

Psa. 35: 9-10. This strophe, with which the first part of the song closes,
contains the logical apodosis of those imprecatory jussives. The downfall of
the power that is opposed to God will be followed by the joy of triumph. The
bones of the body, which elsewhere are mentioned as sharing only in the
anguish of the soul (Psa. 6: 3; 31:11; 32: 3; 51:10), are here made to share (as
also in Psa. 51:10) in the joy, into which the anxiety, that agitated even the
marrow of the bones, is changed. The joy which he experiences in his soul
shall throb through every member of his body and multiply itself, as it were,
into a choir of praiseful voices. LkF with a conjunctive accent and without
Makkeph, as also in Pro. 19: 7 (not �LkF, vid., the Masora in Baer’s Psalterium



p. 133), is to be read caÝl (with BXR �MQ, opp. �W�X �MQ) according to
Kimchi. According to Lonzano, however, it is to be read col, the conjunctive
accent having an equal power with Makkeph; but this view is false, since an
accent can never be placed against Kametz chatuph. The exclamation ¦�MKF YMI
is taken from Exo. 15:11, where, according to the Masora, it is to be pointed
¦�MkF YMI, as Ben Naphtali also points it in the passage before us. The Dagesh,
which is found in the former passage and is wanting here, sharpens and
hardens at the same time; it requires that the expression should be emphatically
pronounced (without there being any danger in this instance of its being
slurred over); it does not serve to denote the closer connection, but to give it
especial prominence. wnmEMI QZFXF, stronger than he, is equivalent to: strong,
whereas the other is weak, just as in Jer. 31:11, cf. Hab. 1:13, wnmEMI QYdICÁ,
righteous, whereas he is ungodly. The repetition of YNI�FWi is meant to say: He
rescues the YNI�F, who is ��YBiJE (poor) enough already, from him who would
take even the few goods that he possesses.

Psa. 35:11-16. The second part begins with two strophes of sorrowful
description of the wickedness of the enemy. The futures in vv. 11, 12 describe
that which at present takes place. SMFXF YD��� are maÂrturej aÏÂdikoi (LXX). They
demand from him a confession of acts and things which lie entirely outside his
consciousness and his way of acting (cf. Psa. 69: 5): they would gladly brand
him as a perjurer, as an usurper, and as a plunderer. What David complains of
in v. 12a, we hear Saul confess in 1Sa. 24:18; the charge of ingratitude is
therefore well-grounded. Y�IPiNALi L�K�i is not dependent on YNIwMli�AYi, in which
case one would have looked for L��ki rather than L�K�i, but a substantival
clause: “bereavement is to my soul,” its condition is that of being forsaken by
all those who formerly showed me marks of affection; all these have, as it
were, died off so far as I am concerned. Not only had David been obliged to
save his parents by causing them to flee to Moab, but Michal was also torn
from him, Jonathan removed, and all those at the court of Saul, who had
hitherto sought the favour and friendship of the highly-gifted and highly-
honoured son-in-law of the king, were alienated from him. And how sincerely
and sympathisingly had he reciprocated their leanings towards himself! By
YNIJáWA in v. 13, he contrasts himself with the ungrateful and unfeeling ones.
Instead of QVF YtI�iBÁLF, the expression is QVF Y�IwBLi ; the tendency of poetry
for the use of the substantival clause is closely allied to its fondness for well-
conceived brevity and pictorial definition. He manifested towards them a love
which knew no distinction between the ego and tu, which regarded their
sorrow and their guilt as his own, and joined with them in their expiation for it;
his head was lowered upon his breast, or he cowered, like Elijah (1Ki. 18:42),



upon the ground with his head hanging down upon his breast even to his knees,
so that that which came forth from the inmost depths of his nature returned
again as it were in broken accents into his bosom. Riehm’s rendering, “at their
ungodliness and hostility my prayer for things not executed came back,” is
contrary to the connection, and makes one look for YLÁJ� instead of YQIYX��LJE.
Perret-Gentil correctly renders it, Je priai la teÑte pencheÈe sur la poitrine.

The Psalmist goes on to say in v. 14, I went about as for a friend, for a brother
to me, i.e., as if the sufferer had been such to me. With ¥l�HATiHI, used of the
solemn slowness of gait, which corresponds to the sacredness of pain,
alternates XXÁ�F used of the being bowed down very low, in which the heavy
weight of pain finds expression. �J��LBEJákA, not: like the mourning (from
LBEJ�, like LB�Há from LBEHE) of a mother (Hitzig), but, since a personal LB�JF is
more natural, and next to the mourning for an only child the loss of a mother
(cf. Gen. 24:67) strikes the deepest wound: like one who mourns (�LBEJá, f172

like ��BELi, Gen. 49:12, from LB�Já, construct state, like JM��i) for a mother (the
objective genitive, as in Gen. 27:41, Deu. 34: 8, Amo. 8:10, Jer. 6:26). RD�QO
signifies the colours, outward appearance, and attire of mourning: with dark
clothes, with tearful unwashed face, and with neglected beard. But as for them
— how do they act at the present time, when he finds himself in �LÁCE
(Psa. 38:17, Job. 18:12), a sideway direction, i.e., likely to fall (from �LÁCF,
Arab. dålÿ, to incline towards the side)? They rejoice and gather themselves
together, and this assemblage of ungrateful friends rejoicing over another’s
misfortune, is augmented by the lowest rabble that attach themselves to them.
The verb HKFNF means to smite; Niph. JkFNI, Job. 30: 6, to be driven forth with a
whip, after which the LXX renders it maÂstigej, Symm. plhÌktai, and the
Targum conterentes me verbis suis; cf. ���LÁbÁ HkFHI, Jer. 18:18. But �YKIN�
cannot by itself mean smiters with the tongue. The adjective HKENF signifies
elsewhere with �YILÁGiRÁ, one who is smitten in the feet, i.e., one who limps or
halts, and with XÁwR, but also without any addition, in Isa. 16: 7, one smitten in
spirit, i.e., one deeply troubled or sorrowful. Thus, therefore, �YKIN� from HKEN�,
like �YJIg� from HJEg�, may mean smitten, men, i.e., men who are brought low or
reduced (Hengstenberg). It might also, after the Arabic nawika, to be injured in
mind, anwak, stupid, silly (from the same root �N, to prick, smite, wound, cf.
ichtalla, to be pierced through = mad), be understood as those mentally
deranged, enraged at nothing or without cause. But the former definition of the
notion of the word is favoured by the continuation of the idea of the verbal
adjective �YKN by YtI�iDAYF JLOWi, persons of whom I have hitherto taken no
notice because they were far removed from me, i.e., men belonging to the



dregs of the people (cf. Job. 19:18; 30: 1). The addition of YT�DY JLW
certainly makes Olshausen’s conjecture that we should read �YRIKiNF somewhat
natural; but the expression then becomes tautological, and there are other
instances also in which psalm-poesy goes beyond the ordinary range of words,
in order to find language to describe that which is loathsome, in the most
glaring way. �RÁQF, to tear, rend in pieces, viz., with abusive and slanderous
words (like Arab. qr’ II) also does not occur anywhere else.

And what remarkable language we now meet with in v. 16a ! G��MF does not
mean scorn or buffoonery, as Böttcher and Hitzig imagine, f173 but according to
1Ki. 17:12, a cake of a round formation (like the Talmudic HgF�U, a circle); G��LF,
jeering, jesting. Therefore G��MF YG��áLÁ means: mockers for a cake, i.e., those
who for a delicate morsel, for the sake of dainty fare, make scornful jokes, viz.,
about me, the persecuted one, vile parasites; German Tellerlecker,
Bratenriecher, Greek knissokoÂlakej, ywmokoÂlakej, Mediaeval Latin
buccellarii. This G��MF YG��áLÁ, which even Rashi interprets in substantially the
same manner, stands either in a logical co-ordinate relation (vid., on
Isa. 19:11) or in a logical as well as grammatical subordinate relation to its
regens YP�NiXÁ. In the former case, it would be equivalent to: the profane, viz.,
the cake-jesters; in the latter, which is the more natural, and quite suitable: the
profane (= the profanest, vid., 45:13, Isa. 29:19, Eze. 7:24) among cake-jesters.
The bI is not the Beth of companionship or fellowship, to express which ��I or
TJ� (Hos. 7: 5) would have been used, but Beth essentiae or the Beth of
characterisation: in the character of the most abject examples of this class of
men do they gnash upon him with their teeth. The gerund QROXF (of the noise of
the teeth being pressed together, like Arab. hårq, of the crackling of a fire and
the grating of a file), which is used according to Ges. § 131, 4, b, carries its
subject in itself. They gnash upon him with their teeth after the manner of the
profanest among those, by whom their neighbour’s honour is sold for a
delicate morsel.

Psa. 35:17-18. Just as the first part of the Psalm closed with wishes, and
thanksgiving for their fulfilment, so the second part also closes with a prayer
and thanksgiving. HmFkA (compounded of ki, instar, and the interrogative HMF
which is drawn into the genitive by it; Aramaic JMFki, Arabic kam, Hebrew,
like HmFbÁ, with Dag. forte conjunct., properly: the total of what?), which
elsewhere means quot, here has the signification of quousque, as in Job. 7:19.
�HEYJ�ªOMI from HJF�O, the plural of which may be both �YJI�O and T�J�O (this
latter, however, does not occur), like the plural of HMFYJ�, terror, �YMIYJ� and
T�MYJ�. The suffix, which refers to the enemies as the authors of the



destructions (Pro. 3:25), shows that it is not to be rendered “from their
destroyers” (Hitzig). If God continues thus to look on instead of acting, then
the destructions, which are passing over David’s soul, will utterly destroy it.
Hence the prayer: lead it back, bring that back, which is already well night
borne away to destruction. On HDFYXIYi vid., Psa. 22:21. The �YRIYPiki, which is
intended literally in Psa. 34:11, is here emblematical. ¦Di�J is the cohortative.
�wC�F as a parallel word to BRÁ always refers, according to the context, to
strength of numbers or to strength of power.

Psa. 35:19-21. I the third part, vv. 19-28 the description of the godlessness
of his enemies is renewed; but the soul of the praying psalmist has become
more tranquil, and accordingly the language also is more clear and moves on
with its accustomed calmness. RQE�E and �nFXI are genitives, having an
attributive sense (vid., on 2Sa. 22:23). The verb �RÁQF signifies both to pinch =
nip, Job. 33: 6 (cf. the Arabic kåaradåa, to cut off), and to pinch together,
compress = to wink, generally used of the eyes, but also of the lips, Pro. 16:30,
and always as an insidiously malicious gesture. LJÁ rules over both members of
the verse as in Psa. 75: 6, and frequently. ��L�F in v. 20 is the word for
whatever proceeds from good intentions and aims at the promotion or
restoration of a harmonious relationship. �REJE�Y��GiRI (from JAG�RF, cf.
�REJE�YW�NiJA, Psa. 76:10, Zep. 2: 3, ¦YNEwPCi, Psa. 83: 4) are those who quietly
and unostentatiously walk in the ways of God. Against such they devise
mischievous, lying slanders and accusations. And with wide-opened mouth,
i.e., haughty scorn, they cry, as they carouse in sight of the misfortune of those
they have persecuted: now we have that which we have longed to see. XJFHE
(composed of hHF and XJF) is a cry of joy, and more especially of malignant joy
at another’s hurt (cf. Eze. 25: 3).

Psa. 35:22-24. The poet takes up this malignant “now our eye sees it” and
gives another turn to it. With HWHY, alternates in vv. 22, 23, cf. v. 17, YNFDOJá, the
pronominal force of which is revived in the combination YNFDOJWA YHALOJå (vid.,
Psa. 16: 2). RY�IH�, carrying its object within itself, signifies to stir, rouse up,
and �YQIH�, to break off, tear one’s self away, gather one’s self up from, sleep.
“To my right,” viz., to prove it by facts; “to my cause,” to carry it on in my
defence.

Psa. 35:25-26. On the metonymical use of �PN, like toÃ oÏrektikoÂn for
oÏÂrecij, vid., Psychol. S. 203 [tr. p. 239]. The climax of desire is to swallow
David up, i.e., to overpower him and clear him out of the way so that there is
not a trace of him left. wHwN�álÁbI with �á before N, as in 132: 6, and frequently;



on the law of the vowels which applies to this, vid., Ewald, § 60, a. YTI�FRF
YX�M�Vi is a short form of expression for �YXIM�Vi YTI�FRF (bI) LJA. To put on shame
and dishonour (Psa. 109:29, cf. 18), so that these entirely cover them, and their
public external appearance corresponds with their innermost nature.

Psa. 35:27-28. Those who wish that David’s righteousness may be made
manifest and be avenged are said to take delight in it. When this takes place,
Jahve’s righteousness is proved. LdAGiYI, let Him be acknowledged and praised
as great, i.e., let Him be magnified! David desires that all who remain true to
him may thus speak; and he, on his part, is determined to stir up the revelation
of God’s righteousness in his heart, and to speak of that of which his heart is
full (Psa. 71:24).

Psalm 36

THE CURSE OF ALIENATION FROM GOD, AND THE BLESSING
OF FELLOWSHIP WITH HIM

36: 2 AN oracle of transgression hath the ungodly within his heart:
There is no fear of God before his eyes.

36: 3 For it flattereth him in his own eyes,
In order that he may become guilty, that he may hate.

36: 4 The words of his mouth are evil and deceit;
He hath ceased to act wisely and well.

36: 5 Evil doth he devise upon his bed,
He taketh his stand in a way that is not good,

He abhorreth not evil.

36: 6 O Jahve, to the heavens doth Thy mercy extend,
Thy faithfulness unto the clouds.

36: 7 Thy righteousness is like the mountains of God,
Thy judgments are a great deep,

Man and beast dost Thou preserve, O Jahve.

36: 8 How precious is Thy mercy, Elohim,
That the children of men find refuge in the shadow of Thy wings!

36: 9 They become drunk with the fatness of Thy house,
And Thou givest them to drink of the river of Thy pleasures.

36:10 For with Thee is the fountain of life,
And in Thy light do we see light.



36:11 Lengthen out Thy mercy to those who know Thee,
And Thy righteousness to those who are upright in heart.

36:12 Let not the foot of pride overtake me,
And let not the hand of the wicked scare me away.

36:13 Behold, there have the workers of evil fallen,
They are thrust down and are not able to rise.

Psalm 36. The preceding Psalm, in the hope of speedy deliverance, put into
the lips of the friends of the new kingship, who were now compelled to keep in
the background, the words: “Jahve, be magnified, who hath pleasure in the
well-being of His servant.” David there calls himself the servant of Jahve, and
in the inscription to Psalm 36 he bears the very same name: To the Precentor,
by the servant of Jahve, by David. The textus receptus accents XCNML with a
conjunctive Illuj; Ben-Naphtali accents it less ambiguously with a disjunctive
Legarme (vid., Psalter, ii. 462), since David is not himself the XCNM.
Psalm 12, 14 (53), 36, 37, form a group. In These Psalms David complains of
the moral corruption of his generation. They are all merely reflections of the
character of the time, not of particular occurrences. In common with Psalm 12,
the Psalm before us has a prophetic colouring; and, in common with Psalm 37,
allusions to the primeval history of the Book of Genesis. The strophe schema is
4. 5. 5. 6. 6.

Psa. 36: 2-5. At the outset the poet discovers to us the wickedness of the
children of the world, which has its roots in alienation from God. Supposing it
were admissible to render v. 2: “A divine word concerning the evil-doing of
the ungodly is in the inward parts of my heart” (�JUNi with a genitive of the
object, like JvFMÁ, which is compared by Hofmann), then the difficulty of this
word, so much complained of, might find the desired relief in some much more
easy way than by means of the conjecture proposed by Diestel, ���NF (�JANO),
“Pleasant is transgression to the evil-doer,” etc. But the genitive after �JUNi
(which in Psa. 110: 1, Num. 24: 3 f., 15 f., 2Sa. 23: 1, Pro. 30: 1, just as here,
stands at the head of the clause) always denotes the speaker, not the thing
spoken. Even in Isa. 5: 1 WMRKL YDWD TRY� is not a song concerning my
beloved in relation to His vineyard, but a song of my beloved (such a song as
my beloved has to sing) touching His vineyard. Thus, therefore, ��ApE must
denote the speaker, and ��FRFLF, as in Psa. 110: 1 YNDJL, the person or thing
addressed; transgression is personified, and an oracular utterance is attributed
to it. But the predicate YbILI BREQEbI, which is intelligible enough in connection
with the first rendering of ��P as genit. obj., is difficulty and harsh with the
latter rendering of ��P as gen. subj., whatever way it may be understood:



whether, that it is intended to say that the utterance of transgression to the evil-
doer is inwardly known to him (the poet), or it occupies and affects him in his
inmost parts. It is very natural to read �bLI, as the LXX, Syriac, and Arabic
versions, and Jerome do. In accordance therewith, while with Von Lengerke he
takes �JUNi as part of the inscription, Thenius renders it: “Sin is to the ungodly
in the midst of his heart,” i.e., it is the inmost motive or impulse of all that he
thinks and does. But this isolation of �JUNi is altogether at variance with the
usage of the language and custom. The rendering given by Hupfeld, Hitzig,
and at last also by Böttcher, is better: “The suggestion of sin dwells in the
ungodly in the inward part of his heart;” or rather, since the idea of BRQB is
not central, but circumferential, in the realm of (within) his heart, altogether
filling up and absorbing it. And in connection with this explanation, it must be
observed that this combination WBL BRQB (instead of WBRQB, or WBLB,
WBBLB) occurs only here, where, together with a personification of sin, an
incident belonging to the province of the soul’s life, which is the outgrowth of
sin, is intended to be described. It is true this application of �JUNi does not admit
of being further substantiated; but �JÁNF (cognate �HANF, HMFHF), as an
onomatopoetic designation of a dull, hollow sound, is a suitable word for
secret communication (cf. Arabic nemmaÑm, a tale-bearer), or even — since the
genius of the language does not combine with it the idea of that which is
significantly secretly, and solemnly silently communicated, but spoken out —
a suitable word for that which transgression says to the ungodly with all the
solemn mien of the prophet or the philosopher, inasmuch as it has set itself
within his heart in the place of God and of the voice of his conscience. ��FRFLF
does not, however, denote the person addressed, but, as in Psa. 32:10, the
possessor. He possesses this inspiration of iniquity as the contents of his heart,
so that the fear of God has no place therein, and to him God has no existence
(objectivity), that He should command his adoration.

Since after this ��ApE �JUNi we expect to hear further what and how
transgression speaks to him, so before all else the most probable thing is, that
transgression is the subject to QYLXH. We do not interpret: He flatters God in
His eyes (with eye-service), for this rendering is contrary both to what
precedes and to what follows; nor with Hupfeld (who follows Hofmann): “God
deals smoothly (gently) with him according to his delusions,” for the
assumption that QYLIXåHE must, on account of WYNFY��bI, have some other subject
that the evil-doer himself, is indeed correct. It does not, however, necessarily
point to God as the subject, but, after the solemn opening of v. 2a, to
transgression, which is personified. This addresses flattering words to him (LJE
like LJA in Pro. 29: 5) in his eyes, i.e., such as are pleasing to him; and to what



end? For the finding out, i.e., establishing (�WO�F JCFMF, as in Gen. 44:16,
Hos. 12: 9), or — since this is not exactly suited to ��P as the subject, and
where it is a purpose that is spoken of, the meaning assequi, originally proper
to the verb JCM, is still more natural — to the attainment of his culpability,
i.e., in order that he may inculpate himself, to hating, i.e., that he may hate
God and man instead of loving them. JNOViLI is designedly used without an
object just as in Ecc. 3: 8, in order to imply that the flattering words of ��P
incite him to turn into an object of hatred everything that he ought to love, and
to live and move in hatred as in his own proper element. Thenius endeavours
to get rid of the harshness of the expression by the following easy alteration of
the text: JNOViLIWi �WO�F JCOMiLI ; and interprets it: Yea, it flatters him in his own
eyes (it tickles his pride) to discover faults in others and to make them suffer
for them. But there is no support in the general usage of the language for the
impersonal rendering of the QYLOXåHE; and the WYNFY��bI, which in this case is not
only pleonastic, but out of place, demands a distinction between the flatterer
and the person who feels himself flattered. The expression in v. 3b, in
whatever way it may be explained, is harsh; but David’s language, whenever
he describes the corruption of sin with deep-seated indignation, is wont to
envelope itself in such clouds, which, to our difficult comprehension, look like
corruptions of the text. In the second strophe the whole language is more easy.
BY�IYH�Li LYkIViHALi is just such another asyndeton as JNVL WNW� JCML . A man
who has thus fallen a prey to the dominion of sin, and is alienated from God,
has ceased (Li LDAXF, as in 1Sa. 23:13) to act wisely and well (things which
essentially accompany one another). His words when awake, and even his
thoughts in the night-time, run upon �WEJF (Isa. 59: 7), evil, wickedness, the
absolute opposite of that which alone is truly good. Most diligently does he
take up his position in the way which leads in the opposite direction to that
which is good (Pro. 16:29, Isa. 65: 2); and his conscience is deadened against
evil: there is not a trace of aversion to it to be found in him, he loves it with all
his soul.

Psa. 36: 6-10. The poet now turns from this repulsive prospect to one that is
more pleasing. He contemplates, and praises, the infinite, ever sure mercy of
God, and the salvation, happiness, and light which spring from it. Instead of
�YIMÁªFbÁ, the expression is �YIMÁªFHAbI, the syncope of the article not taking place.
bI alternating with DJA, cf. Psa. 57:11, has here, as in Psa. 19: 5; 72:16, the
sense of touching or reaching to the spot that is denoted in connection with it.
The poet describes the exaltation and super-eminence of divine mercy and
faithfulness figuratively, after earthly standards. They reveal themselves on
earth in a height that reaches to the heavens and extends to �YQIXF�i, i.e., the



thin veil of vapour which spreads itself like a veil over the depths of the
heavens; they transcend all human thought, desire, and comprehension
(Psa. 103:11, and cf. Eph. 3:18). The HQDC (righteousness) is distinguished
from the HNWMJ (faithfulness) thus: the latter is governed by the promises of
God, the former by His holiness; and further, the latter has its being in the love
of God, the former, on the other hand, manifests itself partly as justifying in
mercies, and partly as avenging in wrath. Concerning the righteousness, the
poet says that it is like the mountains of God, i.e., (cf. cedars of God,
Psa. 80:11) unchangeably firm (Psa. 111: 3), like the giant primeval mountains
which bear witness to the greatness and glory of God; concerning God’s
judgments, that they are “a great deep,” incomprehensible and unsearchable
(aÏnecereuÂnhtai, Rom. 11:33) as the great, deep-surging mass of waters in the
lower parts of the earth, which becomes visible in the seas and in the rivers.
God’s punitive righteousness, as at length becomes evident, has His
compassion for its reverse side; and this, as in the case of the Flood (cf.
Jon. 4:11), embraces the animal world, which is most closely involved,
whether for weal or for woe, with man, as well as mankind.

Lost in this depth, which is so worthy of adoration, the Psalmist exclaims:
How precious (cf. Psa. 139:17) is Thy mercy, Elohim! i.e., how valuable
beyond all treasures, and how precious to him who knows how to prize it! The
Waw of YN�Biw is the explicative Waw = et hoc ipsum quod. The energetic form
of the future, �wYSFXåYE, has the pre-tonic Kametz, here in pause, as in Psa. 36: 8;
39: 7; 78:44. The shadow of God’s wings is the protection of His love, which
hides against temptation and persecution. To be thus hidden in God is the most
unspeakable blessedness, v. 9: they satiate themselves, they drink full draughts
of “the fatness of Thy house.” The house of God is His sanctuary, and in
general the domain of His mercy and grace. ��EdE (cf. Bw�, Psa. 65: 5) is the
expression for the abundant, pleasant, and powerful gifts and goods and
recreations with which God entertains those who are His; and HWFRF (whence
�YUWiRiYI, as in Deu. 8:13, Isa. 40:18) is the spiritual joy of the soul that
experiences God’s mercy to overflowing. The abundant fare of the priests from
Jahve’s table (vid., Jer. 31:14), and the festive joy of the guests at the
shelamim-offering, i.e., the communion-offering, — these outward rites are
here treated according to their spiritual significance, receive the depth of
meaning which radically belongs to them, and are ideally generalized. It is a
stream of pleasures (�YNIDF�á) with which He irrigates and fertilizes them, a
paradisaic river of delights. This, as the four arms of the river of Paradise had
one common source (Gen. 2:10), has its spring in God, yea, God is the fountain
itself. He is “the fountain of life” (Jer. 2:13); all life flows forth from Him, who
is the absolutely existing and happy One. The more inwardly, therefore, one is



joined to Him, the fuller are the draughts of life which he drinks from this first
fountain of all life. And as God is the fountain of life, so also is He the
fountain of light: “In Thy light do we see light;” out of God, seeing we see
only darkness, whereas immersed in God’s sea of light we are illumined by
divine knowledge, and lighted up with spiritual joy. The poet, after having
taken a few glimpses into the chaos of evil, here moves in the blessed depths of
holy mysticism [Mystik, i.e., mysticism in the good sense — true religion, vital
godliness], and in proportion as in the former case his language is obscure. So
here it is clear as crystal.

Psa. 36:11-13. Now for the first time, in the concluding hexastich, after
complaint and commendation comes the language of prayer. The poet prays
that God would lengthen out, i.e., henceforth preserve (¥�AMF, as in
Psa. 109:12), such mercy to His saints; that the foot of arrogance, which is
conceived of as a tyrant, may not come suddenly upon him (J�b, as in
Psa. 35: 8), and that the hand of the wicked may not drive him from his home
into exile (cf. Psa. 10:18). With DSEXE alternates HQFDFCi, which, on its merciful
side, is turned towards them that now God, and bestows upon them the
promised gracious reward. Whilst the Psalmist is thus praying, the future all at
once becomes unveiled to him. Certain in his own mind that his prayer will be
heard, he sees the adversaries of God and of His saints for ever overthrown.
��F, as in 14: 5, points to the place where the judgment is executed. The
preterites are prophetic, as in Psa. 14: 5; 64: 8-10. The poet, like Isaiah
(Isa. 26:14), beholds the whole tribe of the oppressors of Jahve’s Church
changed into a field of corpses, without hope of any rising again.

Psalm 37

THE SEEMING PROSPERITY OF THE WICKED, AND THE REAL
PROSPERITY OF THE GODLY

37: 1 J BE not incensed at the evil-doers,
Be not envious of the workers of iniquity.

37: 2 For like grass they are soon cut down,
And like a green herb they wither away.

37: 3 B Trust in Jahve and do good,
Dwell in the land and cultivate faithfulness.

37: 4 And delight thyself in Jahve,
So shall He give thee the desires of thy heart.

37: 5 G Commit thy way unto Jahve,
And trust in Him; and He will bring it to pass.



37: 6 He will bring forth like the light thy righteousness,
And thy right like the noon-day brightness.

37: 7 D Resign thyself to Jahve and wait for Him;
Fret not thyself over him who prospereth in his way,
Over the man who bringeth wicked devices to pass.

37: 8 H Cease from anger and let go wrath,
Be not incensed, it leads only to evil-doing.

37: 9 For evil-doers shall be cut off,
But they who hope in Jahve  —  they inherit the land.

37:10 W Yet a little while and the wicked is no more,
And if thou observest his place, he is gone.

37:11 But the meek shall inherit the land,
And delight themselves in the abundance of peace.

37:12 Z The wicked deviseth evil against the righteous,
And gnasheth upon him with his teeth  —

37:13 The Lord laugheth at him,
For He seeth that his day is coming.

37:14 X The wicked draw the sword and bend their bow,
To cast down the poor and needy,

To slay them that are of upright walk.

37:15 Their sword shall enter into their own heart,
And their bows shall be broken.

37:16 � Better is the little that a righteous man hath,
Than the riches of many wicked.

37:17 For the arms of the wicked shall be broken,
And Jahve upholdeth the righteous.

37:18 Y Jahve observeth the days of the perfect,
And their inheritance shall endure for ever.

37:19 They are not ashamed in the evil time,
And in the days of famine they are satisfied.

37:20 � But the wicked perish,
And the enemies of Jahve are like the glory of the meadows,

They vanish away like smoke, they disappear.

37:21 L The wicked is obliged to borrow and cannot pay,
But the righteous is liberal and can give.



37:22 For they that are blessed of Him shall inherit the land,
And they that are cursed of Him shall be cut off.

37:23 M With Jahve are a man’s steps established,
And He hath delight in his way.

37:24 When he falls, he shall not be utterly cast down,
For Jahve upholdeth his hand.

37:25 N I have been young, and now am old,
Yet have I not seen a righteous man forsaken,

And his seed begging bread.

37:26 He continually giveth and lendeth,
And his seed is a blessing.

37:27 S Depart from evil and do good,
And dwell for evermore.

37:28 For Jahve loveth the right,
And will not forsake His saints.

For ever are they preserved,
But the seed of the wicked is cut off.

37:29 The righteous shall inherit the land,
And dwell therein for ever.

37:30 P The mouth of the righteous uttereth wisdom,
And his tongue speaketh what is right.

37:31 The law of his God is in his heart,
His steps do not slip.

37:32 C The wicked lieth in wait for the righteous,
And seeketh to slay him.

37:33 Jahve doth not give him over into his hand,
Nor condemn him when he is judged.

37:34 Q Wait on Jahve and keep His way,
So shall He exalt thee to inherit the land;

With the cutting off the wicked shalt thou delight thine eyes.

37:35 R I have seen a violent wicked man,
And he spread himself like an indigenous

tree of luxuriant foliage.

37:36 And one passed by, and lo he was not,
And I sought him and he was not to be found.



37:37 X Mark the perfect man, and observe the upright;
That the man of peace hath a posterity.

37:38 But the transgressors are destroyed together,
The posterity of the wicked is cut off.

37:39 T And the salvation of the righteous is from Jahve,
Who is their hiding-place in the time of trouble.

37:40 And Jahve helpeth them and rescueth them,
He rescueth them from the wicked and saveth them,

Because they trust in Him.

Psalm 37. The bond of connection between Psalm 36 and 37 is their
similarity of contents, which here and there extends even to accords of
expression. The fundamental thought running through the whole Psalm is at
once expressed in the opening verses: Do not let the prosperity of the ungodly
be a source of vexation to thee, but wait on the Lord; for the prosperity of the
ungodly will suddenly come to an end, and the issue determines between the
righteous and the unrighteous. Hence Tertullian calls this Psalm providentiae
speculum; Isodore, potio contra murmur; and Luther, vestis piorum, cui
adscriptum: Hic Sanctorum patientia est (Rev. 14:12). This fundamental
thought the poet does not expand in strophes of ordinary compass, but in
shorter utterances of the proverbial form following the order of the letters of
the alphabet, and not without some repetitions and recurrences to a previous
thought, in order to impress it still more convincingly and deeply upon the
mind. The Psalm belongs therefore to the series Psalm ch. 9 and 10, 25, 34, —
all alphabetical Psalms of David, of whose language, cheering, high-flown,
thoughtful, and at the same time so easy and unartificial, and withal elegant,
this Psalm is fully worthy. The structure of the proverbial utterances is almost
entirely tetrastichic; though D, K, and Q are tristichs, and X (which is twice
represented, though perhaps unintentionally), N, and T are pentastichs. The � is
apparently wanting; but, on closer inspection, the originally separated strophes
S and � are only run into one another by the division of the verses. The �
strophe begins with �LW�L, v. 28b, and forms a tetrastich, just like the S. The
fact that the preposition Li stands before the letter next in order need not
confuse one. The T, v. 39, also begins with T�W�TW. The homogeneous
beginnings, ��FRF �M�ZO, ��R HWLO, ��R HP�EC, vv. 12, 21, 32, seem, as Hitzig
remarks, to be designed to give prominence to the pauses in the succession of
the proverbial utterances.

Psa. 37: 1, 2. Olshausen observes, “The poet keeps entirely to the standpoint
of the old Hebrew doctrine of recompense, which the Book of Job so



powerfully refutes.” But, viewed in the light of the final issue, all God’s
government is really in a word righteous recompense; and the Old Testament
theodicy is only inadequate in so far as the future, which adjusts all present
inconsistencies, is still veiled. Meanwhile the punitive justice of God does
make itself manifest, as a rule, in the case of the ungodly even in the present
world; even their dying is usually a fearful end to their life’s prosperity. This it
is which the poet means here, and which is also expressed by Job himself in
the Book of Job, Job. 27. With HRFXFTiHI, to grow hot or angry (distinct from
HRFXåtE, to emulate, Jer. 12: 5; 22:15), alternates Jn�QI, to get into a glow,
excandescentia, whether it be the restrained heat of sullen envy, or the
incontrollable heat of impetuous zeal which would gladly call down fire from
heaven. This first distich has been transferred to the Book of Proverbs,
Pro. 24:19, cf. 23:17; 24: 1; 3:31; and in general we may remark that this
Psalm is one of the Davidic patterns for the Salomonic gnome system. The
form wLmFYI is, according to Gesenius, Olshausen, and Hitzig, fut. Kal of LL�MF,
cognate LM�JF, they wither away, pausal form for wLmiYI like wMTfYI, Psa. 102:28;
but the signification to cut off also is secured to the verb LLÁMF by the Niph.
LMÁNF, Gen. 17:11, whence fut. wLmFYI = wlmAYI; vid., on Job. 14: 2; 18:16. J�EdE
QREYE is a genitival combination: the green (viror) of young vigorous vegetation.

Psa. 37: 3, 4. The “land” is throughout this Psalm the promised possession
(Heilsgut), viz., the land of Jahve’s presence, which has not merely a glorious
past, but also a future rich in promises; and will finally, ore perfectly than
under Joshua, become the inheritance of the true Israel. It is therefore to be
explained: enjoy the quiet sure habitation which God gives thee, and diligently
cultivate the virtue of faithfulness. The two imperatives in v. 3b, since there
are two of them (cf. v. 27) and the first is without any conjunctive Waw, have
the appearance of being continued admonitions, not promises; and
consequently HNFwMJå is not an adverbial accusative as in Psa. 119:75 (Ewald),
but the object to H�FRF, to pasture, to pursue, to practise (Syriac �DARF,
Hos. 12: 2); cf. H�ER�, JAR�, one who interests himself in any one, or anything;
Beduin raÑÿaÑ = såaÑhåb, of every kind of closer relationship (Deutsch. Morgenländ.
Zeitschr. v. 9). In v. 4, �T�YIWi is an apodosis: delight in Jahve (cf. Job. 22:26;
27:10, Isa. 58:14), so will He grant thee the desire (TLJ�M, as in Psa. 20:65)
of thy heart; for he who, entirely severed from the creature, finds his highest
delight in God, cannot desire anything that is at enmity with God, but he also
can desire nothing that God, with whose will his own is thoroughly blended in
love, would refuse him.



Psa. 37: 5, 6. The LXX erroneously renders L�g (= LgO, Psa. 22: 9) by
aÏpokaÂluyon instead of eÏpiÂrÏrÎiyon, 1Pe. 5: 7: roll the burden of cares of thy
life’s way upon Jahve, leave the guidance of thy life entirely to Him, and to
Him alone, without doing anything in it thyself: He will gloriously accomplish
(all that concerns thee): HVF�F, as in Psa. 22:32; 52:11; cf. Pro. 16: 3, and Paul
Gerhardt’s Befiehl du deine Wege, “Commit thou all thy ways,” etc. The
perfect in v. 6 is a continuation of the promissory HVE�áYA. JYCI�H, as in
Jer. 51:10, signifies to set forth: He will bring to light thy misjudged
righteousness like the light (the sun, Job. 31:26; 37:21, and more especially the
morning sun, Pro. 4:18), which breaks through the darkness; and thy down-
trodden right (¦�EpF�iMI is the pausal form of the singular beside Mugrash) like
the bright light of the noon-day: cf. Isa. 58:10, as on v. 4, Isa. 58:14.

Psa. 37: 7. The verb �MÁdF, with its derivatives (Psa. 62: 2, 6, Lam. 3:28),
denotes resignation, i.e., a quiet of mind which rests on God, renounces all
self-help, and submits to the will of God. LL��XTiHI (from LwX, to be in a state
of tension, to wait) of the inward gathering of one’s self together in hope
intently directed towards God, as in B. Berachoth 30b is a synonym of �NWXTH,
and as it were reflexive of HlFXI of the collecting one’s self to importunate
prayer. With v. 7b the primary tone of the whole Psalm is struck anew. On v.
7c compare the definition of the mischief-maker in Pro. 24: 8.

Psa. 37: 8, 9. On �REHE (let alone), imper. apoc. Hiph., instead of Hp�RiHA,
vid., Ges. § 75, rem. 15. JAR�HFLi ¥JÁ is a clause to itself (cf. Pro. 11:24; 21: 5;
22:16): it tends only to evil-doing, it ends only in thy involving thyself in sin.
The final issue, without any need that thou shouldst turn sullen, is that the
�Y�IR�Mi, like to whom thou dost make thyself by such passionate murmuring
and displeasure, will be cut off, and they who, turning from the troublous
present, make Jahve the ground and aim of their hope, shall inherit the land
(vid., 25:13). It is the end, the final and consequently eternal end, that decides
the matter.

Psa. 37:10, 11. The protasis in v. 10a is literally: adhuc parum (temporis
superest), Wi �JAMi D��, as e.g., Exo. 23:30, and as in a similar connection Wi
�JAMi, Job. 24:24. TfNiNA�bTiHIWi also is a protasis with a hypothetical perfect, Ges.
§ 155, 4, a. This promise also runs in the mouth of the Preacher on the Mount
(Mat. 5: 5) just as the LXX renders v. 11a: oiÎ deÃ praÄeiÌj klhronomhÂsousi ghÌn.
Meekness, which is content with God, and renounces all earthly stays, will at
length become the inheritor of the land, yea of the earth. Whatever God-
opposed self-love may amass to itself and may seek to acquire, falls into the
hands of the meek as their blessed possession.



Psa. 37:12, 13. The verb �MÁZF is construed with Li of that which is the object
at which the evil devices aim. To gnash the teeth (elsewhere also: with the
teeth) is, as in Psa. 35:16, cf. Job. 16: 9, a gesture of anger, not of mockery,
although anger and mockery are usually found together. But the Lord, who
regards an assault upon the righteous as an assault upon Himself, laughs
(Psa. 2: 4) at the enraged schemer; for He, who orders the destinies of men,
sees beforehand, with His omniscient insight into the future, his day, i.e., the
day of his death (2Sa. 26:10), of his visitation (Psa. 137: 7, Oba. 1:12,
Jer. 50:27, 31).

Psa. 37:14, 15. That which corresponds to the “treading” or stringing of the
bow is the drawing from the sheath or unsheathing of the sword: XTApF,
Eze. 21:33, cf. Psa. 55:22. The combination ¥REDE�YR��iYI is just like
�RD�YMYMT, Psa. 119: 1. The emphasis in v. 14 is upon the suffix of �bFLIBi:
they shall perish by their own weapon. �T�FTªiQA has (in Baer) a ShebaÑ
dirimens, as also in Isa. 5:28 in correct texts.

Psa. 37:16, 17. With v. 16 accord Pro. 15:16; 16: 8, cf. Tobit 12: 8. The L of
QYdIcALÁ is a periphrastic indication of the genitive (Ges. § 115). ��MHF is a noisy
multitude, here used of earthly possessions. �YbIRÁ is not per attract. (cf.
Psa. 38:11, �H� for JwH) equivalent to BRF, but the one righteous man is
contrasted with many unrighteous. The arms are here named instead of the
bow in v. 15b. He whose arms are broken can neither injure others nor help
himself. Whereas Jahve does for the righteous what earthly wealth and human
power cannot do: He Himself upholds them.

Psa. 37:18, 19. The life of those who love Jahve with the whole heart is,
with all its vicissitudes, an object of His loving regard and of His observant
providential care, Psa. 1: 6; 31: 8, cf. 16. He neither suffers His own to lose
their heritage nor to be themselves lost to it. The aiÏwÂnioj klhronomiÂa is not as
yet thought of as extending into the future world, as in the New Testament. In
v. 19 the surviving refers only to this present life.

Psa. 37:20. With YkI the preceding assertion is confirmed by its opposite (cf.
Psa. 130: 4). �YRIbF RQAYkI forms a fine play in sound; RQAYi is a substantivized
adjective like LDOgi, Exo. 15:16. Instead of ��F�FBE, it is not to be read ��F�FkE,
Hos. 13: 3; the B is secured by Psa. 102: 4; 78:33. The idea is, that they vanish
into smoke, i.e., are resolved into it, or also, that they vanish in the manner of
smoke, which is first thick, but then becomes thinner and thinner till it
disappears (Rosenmüller, Hupfeld, Hitzig); both expressions are admissible as
to fact and as to the language, and the latter is commended by LBEHEbÁ,



Psa. 78:33, cf. �LECEbI, Psa. 39: 7. ��F�FBE belongs to the first, regularly accented
wLkF; for the Munach by ���B is the substitute for Mugrash, which never can
be used where at least two syllables do not precede the Silluk tone (vid.,
Psalter ii. 503). The second wLkF has the accent on the penult. for a change
(Ew. § 194, c), i.e., variation of the rhythm (cf. HML HML, Psa. 42:10; 43: 2;
YRW� YRW�, Jud. 5:12, and on Psa. 137: 7), and in particular here on account of
its pausal position (cf. wR�F, Psa. 137: 7).

Psa. 37:21, 22. It is the promise expressed in Deu. 15: 6; 28:12, 44, which is
rendered in v. 21 in the more universal, sententious form. HWFLF signifies to be
bound or under obligation to any one = to borrow and to owe (nexum esse).
The confirmation of v. 22 is not inappropriate (as Hitzig considers it, who
places v. 22 after v. 20): in that ever deeper downfall of the ungodly, and in
that charitableness of the righteous, which becomes more and more easy to
him by reason of his prosperity, the curse and blessing of God, which shall be
revealed in the end of the earthly lot of both the righteous and the ungodly, are
even now foretold. Whilst those who reject the blessing of God are cut off, the
promise given to the patriarchs is fulfilled in the experience of those who are
blessed of God, in all its fulness.

Psa. 37:23, 24. By Jahve (�MI, aÏpoÂ, almost equivalent to uÎpoÂ with the
passive, as in Job. 24: 1, Ecc. 12:11, and in a few other passages) are a man’s
steps made firm, established; not: ordered or directed (LXX, Jerome,
kateuquÂnetai), which, according to the extant usage of the language, would be
wNKFwH (passive of �YKIH�, Pro. 16: 9, Jer. 10:23, 2Ch. 27: 6), whereas wNN�Fk, the
Pulal of �N��k, is to be understood according to Psa. 40: 3. By RBEGE is meant
man in an emphatic sense (Job. 38: 3), and in fact in an ethical sense; compare,
on the other hand, the expression of the more general saying, “Man proposes,
and God disposes,” Pro. 16: 9; 20:24, Jer. 10:23. V. 23b shows that it is the
upright man that is meant in v. 23a: to the way, i.e., course of life, of such an
one God turns with pleasure (�pFXiYE pausal change of vowel for �pOXiYA):
supposing he should fall, whether it be a fall arising from misfortune or from
error, or both together, he is not prostrated, but Jahve upholds his hand, affords
it a firm point of support or fulcrum (cf. bI ¥MÁTf, Psa. 63: 9, and frequently), so
that he can raise himself again, rise up again.

Psa. 37:25, 26. There is an old theological rule: promissiones corporales
intelligendae sunt cum exceptione crucis et castigationis. Temporary
forsakenness and destitution the Psalm does not deny: it is indeed even
intended to meet the conflict of doubt which springs up in the minds of the
God-fearing out of certain conditions and circumstances that are seemingly



contradictory to the justice of God; and this it does, by contrasting that which
in the end abides with that which is transitory, and in fact without the
knowledge of any final decisive adjustment in a future world; and it only
solves its problem, in so far as it is placed in the light of the New Testament,
which already dawns in the Book of Ecclesiastes.

Psa. 37:27, 28a. The round of the exhortations and promises is here again
reached as in v. 3. The imperative �KO�i, which is there hortatory, is found here
with the W of sequence in the sense of a promise: and continue, doing such
things, to dwell for ever = so shalt thou, etc. (�KA�F, pregnant as in Psa. 102:29,
Isa. 57:15). Nevertheless the imperative retains its meaning even in such
instances, inasmuch as the exhortation is given to share in the reward of duty at
the same time with the discharge of it. On v. 28a compare Psa. 33: 5.

Psa. 37:28b,29. The division of the verse is wrong; for the S strophe,
without any doubt, closes with WYDFYSIXá, and the � strophe begins with �L�F�Li,
so that, according to the text which we possess, the � of this word is the
acrostic letter. The LXX, however, after eiÏj toÃn aiÏwÌna fulaxqhÂsontai has
another line, which suggests another commencement for the � strophe, and
runs in Cod. Vat., incorrectly, aÏÂmwmoi eÏkdikhÂsontai, in Cod. Alex., correctly,
aÏÂnomoi deÃ eÏkdiwxqhÂsontai (Symmachus, aÏÂnomoi eÏcarqhÂsontai). By aÏÂnomoj
the LXX translates �YRI�F in Isa. 29:20; by aÏÂnoma, HLFWiJA in Job. 27: 4; and by
eÏkdiwÂkein, TYMICiHI, the synonym of DYMI�iHI, in Psa. 101: 5; so that
consequently this line, as even Venema and Schleusner have discerned, was
wDMF�iNI �YLIwFJA . It will at once be seen that this is only another reading for
WRM�N �LW�L ; and, since it stands side by side with the latter, that it is an
ancient attempt to produce a correct beginning for the � strophe, which has
been transplanted from the LXX into the text. It is, however, questionable
whether this reparation is really a restoration of the original words (Hupfeld,
Hitzig); since LwFJA (LYWI�á) is not a word found in the Psalms (for which reason
Böttcher’s conjecture of HLFWiJA YV��O more readily commends itself, although it
is critically less probable), and WRM�N �LW�L forms a continuation that is
more naturally brought about by the context and perfectly logical.

Psa. 37:30, 31. The verb HGFHF unites in itself the two meanings of meditating
and of meditative utterance (vid., Psa. 2: 1), just as RMÁJF those of thinking and
speaking. V. 31b in this connection affirms the stability of the moral nature.
The walk of the righteous has a fixed inward rule, for the ToÑra is to him not
merely an external object of knowledge and a compulsory precept; it is in his
heart, and, because it is the ToÑra of his God whom he loves, as the motive of



his actions closely united with his own will. On DJAMitI, followed by the
subject in the plural, compare Psa. 18:35; 73: 2 Cheth−Ñb.

Psa. 37:32, 33. The Lord as aÏnakriÂnwn is, as in 1Co. 4: 3 f., put in contrast
with the aÏnakriÂnein of men, or of human hÎmeÂra. If men sit in judgment upon
the righteous, yet God, the supreme Judge, does not condemn him, but acquits
him (cf. on the contrary Psa. 109: 7). Si condemnamur a mundo, exclaimed
Tertullian to his companions in persecution, absolvimur a Deo.

Psa. 37:34. Let the eye of faith directed hopefully to Jahve go on its way,
without suffering thyself to be turned aside by the persecution and
condemnation of the world, then He will at length raise thee out of all trouble,
and cause thee to possess (T�ERELF, ut possidas et possideas) the land, as the
sole lords of which the evil-doers, now cut off, conducted themselves.

Psa. 37:35, 36. �YRI�F (after the form QYdICÁ) is coupled with ��FRF, must as
these two words alternate in Job. 15:20: a terror-inspiring, tyrannical evil-doer;
cf. besides also Job. 5: 3. The participle in v. 35b forms a clause by itself: et se
diffundens, scil. erat. The LXX and Jerome translate as though it were �NBLH
ZRJK, “like the cedars of Lebanon,” instead of �N�R XRZJK . But �NF�áRÁ XRFZiJE
is the expression for an oak, terebinth, or the like, that has brown from time
immemorial in its native soil, and has in the course of centuries attained a
gigantic size in the stem, and a wide-spreading overhanging head. RBO�áyAWA does
not mean: then he vanished away (Hupfeld and others); for RBÁ�F in this sense
is not suitable to a tree. Luther correctly renders it: man ging vorüber, one
(they) passed by, Ges. § 137, 3. The LXX, Syriac, and others, by way of
lightening the difficulty, render it: then I passed by.

Psa. 37:37, 38. �Tf might even be taken as neuter for �tO, and R�FYF for R�EYO;
but in this case the poet would have written H��Ri instead of HJ�Ri; RMÁ�F is
therefore used as, e.g., in 1Sa. 1:12. By YkI that to which attention is specially
called is introduced. The man of peace has a totally different lot from the evil-
doer who delights in contention and persecution. As the fruit of his love of
peace he has TYRIXáJÁ, a future, Pro. 23:18; 24:14, viz., in his posterity,
Pro. 24:20; whereas the apostates are altogether blotted out; not merely they
themselves, but even the posterity of the ungodly is cut off, Amo. 4: 2; 9: 1,
Eze. 23:25. To them remains no posterity to carry forward their name, their
TYRIXáJÁ is devoted to destruction (cf. Psa. 109:13 with Num. 24:20).

Psa. 37:39, 40. The salvation of the righteous cometh from Jahve; it is
therefore characterized, in accordance with its origin, as sure, perfect, and



enduring for ever. �zFw�MF is an apposition; the plena scriptio serves, as in
2Sa. 22:33, to indicate to us that ZW�M is meant in this passage to signify not a
fortress, but a hiding-place, a place of protection, a refuge, in which sense
Arab. mÿaÑdÜ ÿllh (the protection of God) and mÿaÑdÜ wjh ÿllh (the protection of
God’s presence) is an Arabic expression (also used as a formula of an oath);
vid., moreover on Psa. 31: 3. The moods of sequence in v. 40 are aoristi
gnomici. The parallelism in v. 40ab is progressive after the manner of the
Psalms of degrees. The short confirmatory clause ki chaÝÿ su bo forms an
expressive closing cadence.

Psalm 38

PRAYER FOR THE CHANGING OF MERITED WRATH INTO
RESCUING LOVE

38: 2 JAHVE, do not in Thy wrath rebuke me,
And in Thy hot displeasure chasten me.

38: 3 For Thine arrows have entered deep into me,
And Thy hand hath sunk down upon me.

38: 4 There is no soundness in my flesh because of Thine anger,
There is no health in my bones because of my sin.

38: 5 For mine iniquities are gone over my head,
Like a heavy burden they are too heavy for me.

38: 6 My wounds stink and fester
Because of my foolishness.

38: 7 I am bent, I am sore bowed down,
All the day long do I go mourning.

38: 8 For my loins are full of burning,
And there is no soundness in my flesh.

38: 9 I am benumbed and sore crushed,
I roar by reason of the groaning of my heart.

38:10 O Lord, to Thee is all my desire manifest,
And my sighing is not hidden from Thee.

38:11 My heart beateth quickly, my strength hath failed me,
And the light of mine eyes, even of these, is gone from me.

38:12 My lovers and friends stand aloof from my stroke,
[And my kinsmen stand afar off,]



38:13 And they lay snares for me who seek after my soul,
And they who strive after my misfortune speak mischievous things,

And utter falsehoods continually.

38:14 But I am like a deaf man, as though I heard not,
And like one dumb that openeth not his mouth;

38:15 I am become like a man that heareth not,
And in whose mouth are no replies.

38:16 For in Thee, Jahve, do I hope;
Thou, Thou wilt answer, O Lord my God.

38:17 For I say: Let them not rejoice over me
Who, when my foot tottereth,

would magnify themselves against me.

38:18 For I am ready to fall,
And my great sorrow is ever before me.

38:19 For mine iniquity must I confess,
I must tremble on account of my sin.

38:20 But mine enemies are vigorous, they are numerous,
And many are my lying haters.

38:21 And requiting evil for good,
They are hostile towards me for my following that which is good.

38:22 Forsake me not, Jahve;
My God, be not far from me.

38:23 Make haste to help me,
O Lord, who art my salvation!

Psalm 38. The Penitential Psalm 38, is placed immediately after Psalm 37 on
account of the similarity of its close to the T strophe of that Psalm. It begins
like Psalm 6. If we regard David’s adultery as the occasion of it (cf. more
especially 2Sa. 12:14), then Psalm 6, 38, 51, 32 form a chronological series.
David is distressed both in mind and body, forsaken by his friends, and
regarded by his foes as one who is cast off for ever. The fire of divine anger
burns within him like a fever, and the divine withdrawal as it were rests upon
him like darkness. But he fights his way by prayer through this fire and this
darkness to the bright confidence of faith. The Psalm, although it is the pouring
forth of such elevated and depressed feelings, is nevertheless symmetrically
and skilfully laid out. It consists of three main paragraphs, which divide into
four (vv. 2-9), three (vv. 10-15), and four (vv. 16-23) tetrastichs. The way in
which the names of God are brought in is well conceived. The first word of the
first group or paragraph is HWHY, the first word of the second YNFDOJá, and in the



third HWHY and YNFDOJá are used interchangeably twice. The Psalm, in common
with Psalm 70, bears the inscription RYkIZiHALi. The chronicler, in 1Ch. 16: 4,
refers to these Hazkir Psalms together with the Hodu and Halleluja Psalms. In
connection with the presentation of meat-offerings, T�XNFMi, a portion of the
meat- offering was cast into the altar fire, viz., a handful of the meal mixed
with oil and the whole of the incense. This portion was called HRFkFZiJÁ,
aÏnaÂmnhsij, and to offer it RYkIZiHI (a denominative), because the ascending
smoke was intended to bring the owner of the offering into remembrance with
God. In connection with the presentation of this memorial portion of the
mincha, the two Psalms are appointed to be used as prayers; hence the
inscription: at the presentation of the Azcara (the portion taken from the meal-
offering). The LXX adds here periÃ (touÌ) sabbaÂtou; perhaps equivalent to
TbFªALÁ.

In this Psalm we find a repetition of a peculiarity of the penitential Psalms,
viz., that the praying one has to complain not only of afflictions of body and
soul, but also of outward enemies, who come forward as his accusers and take
occasion from his sin to prepare the way for his ruin. This arises from the fact
that the Old Testament believer, whose perception of sin was not as yet so
spiritual and deep as that of the New Testament believer, almost always calls
to mind some sinful act that has become openly known. The foes, who would
then prepare for his ruin, are the instruments of the Satanic power of evil (cf. v.
21, YNIwN�iViYI), which, as becomes perceptible to the New Testament believer
even without the intervention of outward foes, desires the death of the sinning
one, whereas God wills that he should live.

Psa. 38: 2-9. David begins, as in Psalm ch. 6, with the prayer that his
punitive affliction may be changed into disciplinary. Bakius correctly
paraphrases. v. 2: Corripe sane per legem, castiga per crucem, millies
promerui, negare non possum, sed castiga, quaeso, me ex amore ut pater, non
ex furore et fervore ut judex; ne punias justitiae rigore, sed misericordiae
dulcore (cf. on 6: 2). The negative is to be repeated in v. 2b, as in Psa. 1: 5;
9:19; 75: 6. In the description, which give the ground of the cry for pity, TXÁNI,
is not the Piel, as in Psa. 18:35, but the Niphal of the Kal TXÁNF immediately
following (root XN). �CEQE is anger as a breaking forth, fragor (cf. Hos. 10: 7,
LXX fruÂganon), with eÔ instead of iÔ in the first syllable, vowels which alternate
in this word; and HMFX�, as a glowing or burning. �YcIXI (in Homer, khÌla),
God’s wrath-arrows, i.e., lightnings of wrath, are His judgments of wrath; and
DYF, as in Psa. 32: 4; 39:11, God’s punishing hand, which makes itself felt in
dispensing punishment, hence TXÁNitI might be attached as a mood of sequence.



In v. 4 wrath is called �JAZA as a boiling up. Sin is the cause of this experiencing
wrath, and the wrath is the cause of the bodily derangement; sin as an exciting
cause of the wrath always manifests itself outwardly even on the body as a
fatal power. In v. 5a sin is compared to waters that threaten to drown one, as in
v. 5b to a burden that presses one down. YnImEMI wDbIKiYI, they are heavier than I,
i.e., than my power of endurance, too heavy for me. In v. 6 the effects of the
operation of the divine hand (as punishing) are wounds, TROwbXÁ (properly,
suffused variegated marks from a blow or wheals, Isa. 1: 6; from RBÁXF, Arab.
håbr, to be or make striped, variegated), which w�YJIBiHI, send forth an offensive
smell, and wqMÁNF, suppurate. Sin, which causes this, is called TLEwEJI, because, as
it is at last manifest, it is always the destruction of itself. With emphasis does
YtILiwAJI YN�piMI form the second half of the verse. To take YTIYW��áNA out of v. 7 and
put it to this, as Meier and Thenius propose, is to destroy this its proper
position. On the three YN�piMI, vid., Ewald, § 217, l. Thus sick in soul and body,
he is obliged to bow and bend himself in the extreme. HWF�áNA is used of a
convulsive drawing together of the body, Isa. 21: 3; XXÁ�F, of a bowed mien,
Psa. 35:14; ¥l�HI, of a heavy, lagging gait. With YkI in v. 8 the grounding of the
petition begins for the third time. His �YLISFki, i.e., internal muscles of the
loins, which are usually the fattest parts, are full of HLEQiNI, that which is burnt,
i.e., parched. It is therefore as though the burning, starting from the central
point of the bodily power, would spread itself over the whole body: the wrath
of God works commotion in this latter as well as in the soul. Whilst all the
energies of life thus yield, there comes over him a partial, almost total
lifelessness. Gwp is the proper word for the coldness and rigidity of a corpse;
the Niphal means to be brought into this condition, just as JkFDiNI means to be
crushed, or to be brought into a condition of crushing, i.e., of violent
dissolution. The �MI of TMÁHánAMI is intended to imply that the loud wail is only
the utterance of the pain that is raging in his heart, the outward expression of
his ceaseless, deep inward groaning.

Psa. 38:10-15. Having thus bewailed his suffering before God, he goes on in
a somewhat calmer tone: it is the calm of weariness, but also of the rescue
which shows itself from afar. He has complained, but not as if it were
necessary for him first of all to make God acquainted with his suffering; the
Omniscient One is directly cognisant of (has directly before Him, DGENE, like
DGENELi in Psa. 18:25) every wish that his suffering extorts from him, and even
his softer sighing does not escape His knowledge. The sufferer does not say
this so much with the view of comforting himself with this thought, as of
exciting God’s compassion. Hence he even goes on to draw the piteous picture



of his condition: his heart is in a state of violent rotary motion, or only of
violent, quickly repeated contraction and expansion (Psychol. S. 252; tr. p.
297), that is to say, a state of violent palpitation (RXÁRiXÁSi, Pealal according to
Ges. § 55, 3). Strength of which the heart is the centre (Psa. 40:13) has left
him, and the light of his eyes, even of these (by attraction for JwH��gA, since
the light of the eyes is not contrasted with anything else), is not with him, but
has become lost to him by weeping, watching, and fever. Those who love him
and are friendly towards him have placed themselves far from his stroke (�GANE,
the touch of God’s hand of wrath), merely looking on (Oba. 1:11), therefore, in
a position hostile (2Sa. 18:13) rather than friendly. DGEnEMI, far away, but within
the range of vision, within sight, Gen. 21:16, Deu. 32:52. The words wDMF�F
QXORFM� YBÁ�RQiw, which introduce a pentastich into a Psalm that is tetrastichic
throughout, have the appearance of being a gloss or various reading: DGEnEMI =
QXORFM�, 2Ki. 2: 7. His enemies, however, endeavour to take advantage of his
fall and helplessness, in order to give him his final death-blow. w�qiNAYiWA (with
the Q dageshed f174) describes what they have planned in consequence of the
position he is in. The substance of their words is T�wH, utter destruction (vid.,
Psa. 5:10); to this end it is T�MRiMI, deceit upon deceit, malice upon malice,
that they unceasingly hatch with heart and mouth. In the consciousness of his
sin he is obliged to be silent, and, renouncing all self-help, to abandon his
cause to God. Consciousness of guilt and resignation close his lips, so that he
is not able, nor does he wish, to refute the false charges of his enemies; he has
no T�XK�Ft, counter-evidence wherewith to vindicate himself. It is not to be
rendered: “just as one dumb opens not his mouth;” Ki is only a preposition, not
a conjunction, and it is just here, in vv, 14, 15, that the manifest proofs in
support of this are found. f175

Psa. 38:16-23. Become utterly useless in himself, he renounces all self-help,
for (YkI) he hopes in Jahve, who alone can help him. He waits for His answer,
for (YK) he says, etc. — he waits for an answer, for the hearing of this his
petition which is directed towards the glory of God, that God would not suffer
his foes to triumph over him, nor strengthen them in their mercilessness and
injustice. V. 18b appears also to stand under the government of the �pE; f176 but,
since in this case one would look for a Waw relat. and a different order of the
words, v. 18b is to be regarded as a subject clause: “who, when my foot totters,
i.e., when my affliction changes to entire downfall, would magnify themselves
against me.” In v. 18, YkI connects what follows with YLIGiRÁ ��MbI by way of
confirmation: he is �LÁCELi ��KNF, ready for falling (Psa. 35:15), he will, if God
does not graciously interpose, assuredly fall headlong. The fourth YkI in v. 19 is



attached confirmatorily to v. 18b: his intense pain or sorrow is ever present to
him, for he is obliged to confess his guilt, and this feeling of guilt is just the
very sting of his pain. And whilst he in the consciousness of well-deserved
punishment is sick unto death, his foes are numerous and withal vigorous and
full of life. Instead of �YyIXÁ, probably �nFXI, as in Psa. 35:19; 69: 5, is to be read
(Houbigant, Hitzig, Köster, Hupfeld, Ewald, and Olshausen). But even the
LXX read �YYX; and the reading which is so old, although it does not very well
suit wMC��F (instead of which one would look for �YMIwC�áWA), is still not without
meaning: he looks upon himself, according to v. 9, more as one dead than
living; his foes, however, are �YyIXÁ, living, i.e., vigorous. The verb frequently
ash this pregnant meaning, and the adjective can also have it. Just as the
accentuation of the form wbSA varies elsewhere out of pause, wbRÁWi here has the
tone on the ultima, although it is not perf. consec. f177

V. 21a is an apposition of the subject, which remains the same as in v. 20.
Instead of YPi�DRi (Ges. § 61, rem. 2) the Ker−Ñ is YPiDiRF, raÝdêphiÑ (without any
Makkeph following), or YPiDæRF, raÝdophiÑ ; cf. on this pronunciation, Psa. 86: 2;
16: 1, and with the Cheth−Ñb YPWDR, the Cheth−Ñb HPWRC, Psa. 26: 2, also
YDRWYM, Psa. 30: 4. By the “following of that which is good” David means
more particularly that which is brought into exercise in relation to his present
foes. f178

He closes in vv. 22 f. with sighs for help. No lighting up of the darkness of
wrath takes place. The fides supplex is not changed into fides triumphans. But
the closing words, “O Lord, my salvation” (cf. Psa. 51:16), show where the
repentance of Cain and that of David differ. True repentance has faith within
itself, it despairs of itself, but not of God.

Psalm 39

PRAYERS OF ONE SORELY TRIED AT THE SIGHT OF THE
PROSPERITY OF THE UNGODLY

39: 2 I SAID: “I will keep my ways against sinning with my tongue;
I will keep a bridle on my mouth,

So long as the wicked is before me.”

39: 3 I was dumb in silence,
I held my peace taking no note of prosperity,

Yet my pain became violent.

39: 4 My heart was hot within me,
While I mused the fire burned  —

I spake with my tongue.



39: 5 Make me to know, O Jahve, mine end,
And the measure of my days how short it is;

Oh that I might know, how frail I am!

39: 6 Behold, Thou hast made my days as a handbreadth,
And my lifetime is as nothing before Thee.

Only a mere breath is every man,
however firm he may stand. (Sela)

39: 7 Only as a shadow doth man wander to and fro,
Only for a breath do they make an uproar;

He heapeth up and knoweth not who will gather it.

39: 8 And now for what shall I wait, Lord!
My hope is towards Thee.

39: 9 From all my transgressions rescue me,
Make me not a reproach of the profane!

39:10 I am dumb, I open not my mouth,
For Thou, Thou hast done it.

39:11 Take away from me Thy stroke,
Before the blow of Thy hand I must perish.

39:12 When Thou with rebukes
dost chasten a man for iniquity,

Thou makest his beauty melt away,
like the damage of the moth  —

Only a breath are all men. (Sela)

39:13 O hear my prayer, Jahve,
And hearken to my cry!
At my tears be not silent,

For I am a guest with Thee,
A sojourner, like all my fathers.

39:14 Look away from me, that I may rally,
Before I go hence and am no more.

Psalm 39. In Psa. 38:14 the poet calls himself a dumb person, who opens not
his mouth; this submissive, resigned keeping of silence he affirms of himself in
the same words in Psa. 39: 3 also. This forms a prominent characteristic
common to the two Psalms, which fully warranted their being placed together
as a pair. There is, however, another Psalm, which is still more closely related
to Psalm 39, viz., Psalm 62, which, together with Psalm 4, has a similar
historical background. The author, in his dignity, is threatened by those who
from being false friends have become open enemies, and who revel in the
enjoyment of illegitimately acquired power and possessions. From his own



experience, in the midst of which he commits his safety and his honour to God,
he derives the general warnings, that to trust in riches is deceptive, and that
power belongs alone to God the Avenger — two doctrines, in support of which
the issue of the affair with Absalom was a forcible example. Thus it is with
Psalm 62, and in like manner Psalm 39 also. Both Psalms bear the name of
Jeduthun side by side with the name of David at their head; both describe the
nothingness of everything human in the same language; both delight more than
other Psalms in the use of the assuring, confident ¥JÁ; both have HLS twice;
both coincide in some points with the Book of Job; the form of both Psalms,
however, is so polished, transparent, and classic, that criticism is not
authorized in assigning to this pair of Psalms any particular poet other than
David. The reason of the redacteur not placing Psalm 62 immediately after
Psalm 39 is to be found in the fact that Psalm 62 is an Elohim-Psalm, which
could not stand in the midst of Jahve-Psalms.

To the inscribed XÁc�NAMiLÁ, �wTYDIYLI is added in this instance. The name is also
written thus in Psa. 77: 1, 1Ch. 16:38, Neh. 11:17, and always with the Ker−Ñ
�wTwDYi, which, after the analogy of �wLwBZi, is the more easily pronouncible
pointing (Psa. 62: 1). It is an offshoot of the form TwDYi or TYDIYi; cf. TwB�i and
TYBI�i, Tw�PiXF and TY�IPiXF. It is the name of one of David’s three choir-
masters or precentors — the third in conjunction with Asaph and Heman,
1Ch. 16:41 f., 25: 1 ff., 2Ch. 5:12; 35:15, and is, without doubt, the same
person as �TFYJ�, 1 Chronicles 15, a name which is changed into �WTWDY after
the arrangement in Gibeon, 1 Chronicles 16. Consequently side by side with
XCNML, �WTWDYL will be the name of the XCNM himself, i.e., the name of the
person to whom the song was handed over to be set to music. The fact that in
two inscriptions (Psa. 62: 1; 77: 1) we read LJA instead of the L of �WTYDYL,
does not militate against this. By L Jeduthun is denoted as the person to whom
the song was handed over for performance; and by LJA, as the person to whom
the performance was assigned. The rendering: “to the director of the
Jeduthunites,” adopted by Hitzig, is possible regarding the �WTWDY as used as a
generic name like �RHJ in 1Ch. 12:27; 27:17; but the customary use of the L
in inscriptions is against it.

The Psalm consists of four stanzas without any strophic symmetry. The first
three are of only approximately the same compass, and the final smaller stanza
has designedly the character of an epilogue.

Psa. 39: 2-4. The poet relates how he has resolved to bear his own affliction
silently in the face of the prosperity of the ungodly, but that his smart was so
overpowering that he was compelled involuntarily to break his silence by loud



complaint. The resolve follows the introductory YtIRiMÁJF in cohortatives. He
meant to take heed to his ways, i.e., his manner of thought and action, in all
their extent, lest he should sin with his tongue, viz., by any murmuring
complaint concerning his own misfortune, when he saw the prosperity of the
ungodly. He was resolved to keep (i.e., cause invariably to press) a bridling
(cf. on the form, Gen. 30:37), or a bridle (capistrum), upon his mouth, so long
as he should see the ungodly continuing and sinning in the fulness of his
strength, instead of his speedy ruin which one ought to expect. Then he was
struck dumb HyFMIwd, in silence, i.e., as in Psa. 62: 2, cf. Lam. 3:26, in resigned
submission, he was silent B�«MI, turned away from (vid., Psa. 28: 1, 1Sa. 7: 8,
and frequently) prosperity, i.e., from that in which he saw the evil-doer
rejoicing; he sought to silence for ever the perplexing contradiction between
this prosperity and the righteousness of God. But this self- imposed silence
gave intensity to the repressed pain, and this was thereby RkF�iNE, stirred up,
excited, aroused; the inward heat became, in consequence of restrained
complaint, all the more intense (Jer. 20: 9): “and while I was musing a fire was
kindled,” i.e., the thoughts and emotions rubbing against one another produced
a blazing fire, viz., of irrepressible vexation, and the end of it was: “I spake
with my tongue,” unable any longer to keep in my pain. What now follows is
not what was said by the poet when in this condition. On the contrary, he turns
away from his purpose, which has been proved to be impracticable, to God
Himself with the prayer that He would teach him calm submission.

Psa. 39: 5-7. He prays God to set the transitoriness of earthly life clearly
before his eyes (cf. Psa. 90:12); for if life is only a few spans long, then even
his suffering and the prosperity of the ungodly will last only a short time. Oh
that God would then grant him to know his end (Job. 6:11), i.e., the end of his
life, which is at the same time the end of his affliction, and the measure of his
days, how it is with this (HMF, interrog. extenuantis, as in 8: 5), in order that he
may become fully conscious of his own frailty! Hupfeld corrects the text to YNIJF
DLEXE�HMÁ, after the analogy of Psa. 89:48, because LD�XF cannot signify “frail.”
But LD�XF signifies that which leaves off and ceases, and consequently in this
connection, finite and transitory or frail. HM, quam, in connection with an
adjective, as in Psa. 8: 2; 31:20; 36: 8; 66: 3; 133: 1. By �H� (the customary
form of introducing the propositio minor, Lev. 10:18; 25:20) the preceding
petition is supported. God has, indeed, made the days, i.e., the lifetime, of a
man T�XPF�i, handbreadths, i.e., He has allotted to it only the short extension
of a few handbreadths (cf. �YMIYF, a few days, e.g., Isa. 65:20), of which nine
make a yard (cf. phÂxuioj xroÂnoj in Mimnermus, and 1Sa. 20: 3); the duration
of human life (on DLEXE vid., Psa. 17:14) is as a vanishing nothing before God



the eternal One. The particle ¥JÁ is originally affirmative, and starting from
that sense becomes restrictive; just as QRÁ is originally restrictive and then
affirmative. Sometimes also, as is commonly the case with �K�JF, the
affirmative signification passes over into the adversative (cf. verum, verum
enim vero). In our passage, agreeably to the restrictive sense, it is to be
explained thus: nothing but mere nothingness (cf. Psa. 45:14, Jam. 1: 2) is
every man BcFNI, standing firmly, i.e., though he stand never so firmly, though
he be never so stedfast (Zec. 11:16). Here the music rises to tones of bitter
lament, and the song continues in v. 7 with the same theme. �LECE, belonging to
the same root as LC�, signifies a shadow-outline, an image; the bI is, as in
Psa. 35: 2, Beth essentiae: he walks about consisting only of an unsubstantial
shadow. Only LBEHE, breath-like, or after the manner of breath (Psa. 144: 4),
from empty, vain motives and with vain results, do they make a disturbance
(pausal fut. energicum, as in 36: 8); and he who restlessly and noisily exerts
himself knows not who will suddenly snatch together, i.e., take altogether
greedily to himself, the many things that he heaps up (RBÁCF, as in Job. 27:16);
cf. Isa. 33: 4, and on -aÝm = auÏtaÂ, Lev. 15:10 (in connection with which
�YRBDH HLJ, cf. Isa. 42:16, is in the mind of the speaker).

Psa. 39: 8-12. It is customary to begin a distinct turning-point of a discourse
with HTfJAWi: and now, i.e., in connection with this nothingness of vanity of a
life which is so full of suffering and unrest, what am I to hope, quid sperem
(concerning the perfect, vid., on 11: 3)? The answer to this question which he
himself throws out is, that Jahve is the goal of his waiting or hoping. It might
appear strange that the poet is willing to make the brevity of human life a
reason for being calm, and a ground of comfort. But here we have the
explanation. Although not expressly assured of a future life of blessedness, his
faith, even in the midst of death, lays hold on Jahve as the Living One and as
the God of the living. It is just this which is so heroic in the Old Testament
faith, that in the midst of the riddles of the present, and in the face of the future
which is lost in dismal night, it casts itself unreservedly into the arms of God.
While, however, sin is the root of all evil, the poet prays in v. 9a before all
else, that God would remove from him all the transgressions by which he has
fully incurred his affliction; and while, given over to the consequences of his
sin, he would become, not only to his own dishonour but also to the dishonour
of God, a derision to the unbelieving, he prays in v. 9b that God would not
permit it to come to this. LkF, v. 9a, has Mercha, and is consequently, as in
Psa. 35:10, to be read with å (not oÔ), since an accent can never be placed by
Kametz chatuÑph. Concerning LBFNF, v. 9b, see on 14: 1. As to the rest he is silent
and calm; for God is the author, viz., of his affliction (HVF�F, used just as



absolutely as in Psa. 22:32; Psa. 37: 5; 52:11, Lam. 1:21). Without ceasing still
to regard intently the prosperity of the ungodly, he recognises the hand of God
in his affliction, and knows that he has not merited anything better. But it is
permitted to him to pray that God would suffer mercy to take the place of right.
¦�EGiNI is the name he gives to his affliction, as in Psa. 38:12, as being a stroke
(blow) of divine wrath; ¦DiYF TRÁGitI, as a quarrel into which God’s hand has
fallen with him; and by YNIJá, with the almighty (punishing) hand of God, he
contrasts himself the feeble one, to whom, if the present state of things
continues, ruin is certain. In v. 12 he puts his own personal experience into the
form of a general maxim: when with rebukes (T�XK�Ft from TXÁKA�t, collateral
form with HXFK��t, T�XK��t) Thou chastenest a man on account of iniquity
(perf. conditionale), Thou makest his pleasantness (Isa. 53: 3), i.e., his bodily
beauty (Job. 33:21), to melt away, moulder away (SMEtEWA, fut. apoc. from
HSFMiHI to cause to melt, 6: 7), like the moth (Hos. 5:12), so that it falls away, as
a moth-eaten garment falls into rags. Thus do all men become mere nothing.
They are sinful and perishing. The thought expressed in v. 6c is here repeated
as a refrain. The music again strikes in here, as there.

Psa. 39:13, 14. Finally, the poet renews the prayer for an alleviation of his
sufferings, basing it upon the shortness of the earthly pilgrimage. The urgent
H�FMi�I is here fuller toned, being H�FMæ�I. f179

Side by side with the language of prayer, tears even appear here as prayer that
is intelligible to God; for when the gates of prayer seem to be closed, the gates
of tears still remain unclosed (WL�NN JL TW�MD YR��), B. Berachoth 32b. As
a reason for his being heard, David appeals to the instability and finite
character of this earthly life in language which we also hear from his own lips
in 1Ch. 29:15. Rg� is the stranger who travels about and sojourns as a guest in a
country that is not his native land; B��Ft is a sojourner, or one enjoying the
protection of the laws, who, without possessing any hereditary title, has settled
down there, and to whom a settlement is allotted by sufferance. The earth is
God’s; that which may be said of the Holy Land (Lev. 25:23) may be said of
the whole earth; man has no right upon it, he only remains there so long as
God permits him. YT�FBJá�LKFki glances back even to the patriarchs (Gen. 47: 9,
cf. Psa. 23: 4). Israel is, it is true, at the present time in possession of a fixed
dwelling-place, but only as the gift of his God, and for each individual it is
only during his life, which is but a handbreadth long. May Jahve, then — so
David prays — turn away His look of wrath from him, in order that he may
shine forth, become cheerful or clear up, before he goes hence and it is too
late. ��AHF is imper. apoc. Hiph. for H���iHA (in the signification of Kal), and



ought, according to the form BREHE, properly to be ��AHE; it is, however, pointed
just like the imper. Hiph. of �JA�F in Isa. 6:10, without any necessity for
explaining it as meaning obline (oculos tuos) = connive (Abulwal−Ñd), which
would be an expression unworthy of God. It is on the contrary to be rendered:
look away from me; on which compare Job. 7:19; 14: 6; on HGFYLIBiJÁ cf. ib.
10:20; 9:27; on ¥L�J� �RE�EbI, ib. 10:21; on YnINEYJ�Wi, ib. 7: 8, 21. The close of the
Psalm, consequently, is re-echoed in many ways in the Book of Job The Book
of Job is occupied with the same riddle as that with which this Psalm is
occupied. But in the solution of it, it advances a step further. David does not
know how to disassociate in his mind sin and suffering, and wrath and
suffering. The Book of Job, on the contrary, thinks of suffering and love
together; and in the truth that suffering also, even though it be unto death, must
serve the highest interests of those who love God, it possesses a satisfactory
solution.

Psalm 40

THANKSGIVING, AN OFFERING UP OF ONE’S SELF,
AND PRAYER

40: 2 I WAITED patiently upon Jahve,
And He inclined unto me, and heard my cry.

40: 3 And He drew me up out of a pit of destruction,
out of the mire of the swamp,

And set my feet upon a rock, made my footsteps firm.

40: 4 And put into my mouth a new song, praise unto our God  —
Many see it and fear, and put their trust in Jahve.

40: 5 Blessed is the man who maketh Jahve his trust,
And doth not turn to the proud and to lying apostates.

40: 6 Much hast Thou done, Jahve, my God,
in Thy wonders and Thy thoughts on our behalf;

Nothing can be compared unto Thee,
Else would I declare and speak  —

They are too numerous to be numbered.

40: 7 Sacrifice and meat-offering dost Thou not desire,
Ears hast Thou digged for me,

Burnt-offering and sin-offering dost Thou not require.

40: 8 Then said I: “Lo, I come with the roll of the book
which is written concerning me.



40: 9 To do Thy will, my God, do I desire,
And Thy Law is in my inward part.”

40:10 I brought glad tidings of righteousness
in the great congregation,
Lo, I closed not my lips;

Jahve, Thou, even Thou knowest it.

40:11 Thy righteousness did I not hide within my heart,
Thy faithfulness and Thy salvation did I declare,

I concealed not Thy loving-kindness and
Thy truth from the great congregation.

40:12 Do Thou, then, Jahve, not shut up
Thy tender mercies from me,
Let Thy loving-kindness and

Thy truth continually protect me.

40:13 For evils have surrounded me without number,
Mine iniquities have taken hold upon me and I am not able to see;

They are more numerous than the hairs of my head,
And my heart hath failed me.

40:14 Be pleased, O Jahve, to deliver me;
Jahve, to my help make haste!

40:15 Let those be ashamed and confounded together
who seek my soul to destroy it;

Let those fall back and be put to shame who desire my misfortune.

40:16 Let those be struck dumb on account
of the merited punishment of their shame,

Who say to me: Aha, aha!

40:17 Let all those heartily rejoice in Thee who seek Thee,
Let those continually say “Jahve be magnified”

who love Thy salvation.

40:18 Though I be both needy and poor,
The Lord will care for me.

My help and my deliverer art Thou!
My God, make no tarrying!

Psalm 40. Psalm 39 is followed by Psalm 40, because the language of
thanksgiving with which it opens is, as it were, the echo of the language of
payer contained in the former. If Psalm 40 was composed by David, and not
rather by Jeremiah — a question which can only be decided by including
Psalm 69 (which see) in the same investigation — it belongs to the number of
those Psalms which were composed between Gibea of Saul and Ziklag. The



mention of the roll of the book in v. 8 harmonizes with the retrospective
references to the ToÑra, which abound in the Psalms belonging to the time of
Saul. And to this we may add the vow to praise Jahve LHFQFbI, vv. 10 f., cf.
Psa. 22:26; 35:18; the expression, “more in number than the hairs of my head,”
v. 13, cf. Psa. 69: 5; the wish YNIwRciYI, v. 12, cf. Psa. 25:21; the mocking XJFHE
XJFHE, v. 16, cf. Psa. 35:21, 25; and much besides, on which vid., my
Commentary on the Epistle to the Hebrews, S. 457 [transl. vol. ii. p. 149]. The
second half has an independent form in Psalm 70. It is far better adapted to
form an independent Psalm than the first half, which merely looks back into
the past, and for this very reason contains no prayer.

The long lines, more in keeping with the style of prayer than of song, which
alternate with disproportionately shorter ones, are characteristic of this Psalm.
If with these long lines we associate a few others, which are likewise more or
less distinctly indicated, then the Psalm can be easily divided into seven six-
line strophes.

In the Epistle to the Hebrews, Heb. 10: 5-10, vv. 7-9 of this Psalm are, by
following the LXX, taken as the language of the Christ at His coming into the
world. There can be no doubt in this particular instance that, as we look to the
second part of the Psalm, this rendering is brought about typically. The words
of David, the anointed one, but only now on the way to the throne, are so
moulded by the Holy Spirit, the Spirit of prophecy, that they sound at the same
time like the words of the second David, passing through suffering to glory,
whose offering up of Himself is the close of the animal sacrifices, and whose
person and work are the very kernel and star of the roll of the Law. We are not
thereby compelled to understand the whole Psalm as typically predictive. It
again descends from the typically prophetic height to which it has risen even
from v. 10 onwards; and from v. 13 onwards, the typically prophetic strain
which still lingers in vv. 10 and 11 has entirely ceased.

Psa. 40: 1-4. David, who, though not without some hesitation, we regard as
the author, now finds himself in a situation in which, on the one hand, he has
just been rescued from danger, and, on the other, is still exposed to peril.
Under such circumstances praise rightly occupies the first place, as in general,
according to Psa. 50:23, gratitude is the way to salvation. His hope, although
HKFªFMUMi TLEX�Et (Pro. 13:12), has not deceived him; he is rescued, and can
now again sing a new song of thanksgiving, an example for others,
strengthening their trust. YTIYwIQI HwOQA, I waited with constancy and
perseverance. HWHY is the accusative as in Psa. 25: 5; 130: 5, and not the
vocative as in Psa. 39: 8. �NZiJF is to be supplied in thought to �y�WA, although
after the analogy of Psa. 17: 6; 31: 3, one might have looked for the Hiph. �yAWA



instead of the Kal. ��J�F R�b does not mean a pit of roaring (of water), since
�WJ� standing alone (see, on the other hand, Psa. 65: 8, Isa. 17:12 f.) has not
this meaning; and, moreover, “rushing, roaring” (Hengstenberg), tumultuous
waters of a pit or a cistern does not furnish any idea that is true to nature;
neither does it mean a pit of falling in, since HJF�F does not exhibit the
signification deorsum labi; but the meaning is: a pit of devastation, of
destruction, of ruin (Jer. 25:31; 46:17), vid., supra on 35: 8. Another figure is
“mire of the marsh” (�W�YF found only here and in Psa. 69: 3), i.e., water, in the
miry bottom of which one can find no firm footing — a combination like
��EGE�R�AMi, Zec. 10: 1, RPF�F�TMÁDiJÁ, Dan. 12: 2, explained in the Mishna,
Mikvaoth ix. 2, by TWRWBH �Y� (mire of the cisterns). Taking them out of this,
Jahve placed his feet upon a rock, established his footsteps, i.e., removed him
from the danger which surrounded him, and gave him firm ground under his
feet. The high rock and the firm footsteps are the opposites of the deep pit and
the yielding miry bottom. This deliverance afforded him new matter for
thanksgiving (cf. Psa. 33: 3), and became in his mouth “praise to our God;” for
the deliverance of the chosen king is an act of the God of Israel on behalf of
His chosen people. The futures in v. 4b (with an alliteration similar to
Psa. 52: 8) indicate, by their being thus cumulative, that they are intended of
the present and of that which still continues in the future.

Psa. 40: 5, 6. He esteems him happy who puts his trust (�X�ABiMI, with a
latent Dagesh, as, according to Kimchi, also in Psa. 71: 5, Job. 31:24,
Jer. 17: 7) in Jahve, the God who has already made Himself glorious in Israel
by innumerable wonderful works. Jer. 17: 7 is an echo of this YR��iJÁ. Psa. 52: 9
(cf. Psa. 91: 9) shows how Davidic is the language. The expression is
designedly not �YJIHF, but RBEGEHA, which is better adapted to designate the man
as being tempted to put trust in himself. �YBIHFRi from BHFRF (not from BHARÁ) are
the impetuous or violent, who in their arrogance cast down everything. BZFKF
Y��VF, “turners aside of falsehood” (�w� = H�FVF, cf. Psa. 101: 3), is the
expression for apostates who yield to falsehood instead of to the truth: to take
BZFkF as accusative of the aim is forbidden by the status construct.; to take it as
the genitive in the sense of the accusative of the object (like �TO YK�LiHO,
Pro. 2: 7) is impracticable, because �WV (H�V) does not admit of a transitive
sense; BZK is, therefore, genit. qualit. like �WEJF in Psa. 59: 6. This second
strophe contains two practical applications of that which the writer himself has
experienced. From this point of view, he who trusts in God appears to the poet
to be supremely happy, and a distant view of God’s gracious rule over His own
people opens up before him. T�JLFPiNI are the thoughts of God realized, and



T�B�FXáMÁ those that are being realized, as in Jer. 51:29, Isa. 55: 8 f. T�bRÁ is an
accusative of the predicate: in great number, in rich abundance; wNYL�J�, “for
us,” as e.g., in Jer. 15: 1 (Ew. § 217, c). His doings towards Israel were from of
old a fulness of wondrous deeds and plans of deliverance, which was ever
realizing and revealing itself. There is not ¦YLEJ� ¥RO�á, a possibility of
comparison with Thee, ouÏk eÏÂsti (Ew. § § 321, c) iÏsouÌn tiÂ soi — ¥RÁ�F as in
Psa. 89: 7, Isa. 40:18 — they are too powerful (�C��F of a powerful sum, as in
Psa. 69: 5; 139:17, cf. Jer. 5: 6) for one to enumerate. According to
Rosenmüller, Stier, and Hupfeld, �YLJ �R� �YJ even affirms the same thing
in other words: it is not possible to lay them forth to Thee (before Thee); but
that man should “lay forth” (Symmachus eÏkqeÂsqai) before God His marvellous
works and His thoughts of salvation, is an unbecoming conception. The
cohortative forms, which follow, HRFb�DAJáWA HDFYgIJÁ, admit of being taken as a
protasis to what follows, after the analogy of Job. 19:18; 16: 6; 30:26,
Psa. 139: 8: if I wish to declare them and speak them forth, they are too
powerful (numerous) to be enumerated (Ges. § 128, 1, d). The accentuation,
however, renders it as a parenthetical clause: I would (as in Psa. 51:18; 55:13,
Job. 6:10) declare them and speak them forth. He would do this, but because
God, in the fulness of His wondrous works and thoughts of salvation, is
absolutely without an equal, he is obliged to leave it undone — they are so
powerful (numerous) that the enumeration of them falls far short of their
powerful fulness. The words alioqui pronunciarem et eloquerer have the
character of a parenthesis, and, as v. 7 shows, this accords with the style of this
Psalm.

Psa. 40: 7-9. The connection of the thoughts is clear: great and manifold are
the proofs of Thy loving-kindness, how am I to render thanks to Thee for
them? To this question he first of all gives a negative answer: God delights not
in outward sacrifices. The sacrifices are named in a twofold way: (a) according
to the material of which they consist, viz., XBÁZE, the animal sacrifice, and
HXFNiMI, the meal or meat offering (including the ¥SENE, the wine or drink
offering, which is the inalienable accessory of the accompanying mincha); (b)
according to their purpose, in accordance with which they bring about either
the turning towards one of the good pleasure of God, as more especially in the
case of the HL�F�, or, as more especially in the case of the TJ«FXÁ (in this
passage HJF�FXá), the turning away of the divine displeasure. The fact of the
XBÁZE and HL�F� standing first, has, moreover, its special reason in the fact that
XBÁZE specially designates the shelam−Ñm offerings, and to the province of these
latter belongs the thank-offering proper, viz., the toÑda-shelam−Ñm offering; and
that HL�F� as the sacrifice of adoration (proseuxhÂ), which is also always a



general thanksgiving (euÏxaristiÂa), is most natural, side by side with the
shalemim, to him who gives thanks. When it is said of God, that He does not
delight in and desire such non-personal sacrifices, there is as little intention as
in Jer. 7:22 (cf. Amo. 5:21 ff.) of saying that the sacrificial ToÑra is not of
divine origin, but that the true, essential will of God is not directed to such
sacrifices.

Between these synonymous utterances in v. 7a and 7c stands the clause YlI
TFYRIkF �YINAZiJF . In connection with this position it is natural, with Rosenmüller,
Gesenius, De Wette, and Stier, to explain it “ears hast Thou pierced for me” =
this hast Thou engraven upon my mind as a revelation, this disclosure hast
Thou imparted to me. But, although HRFkF, to dig, is even admissible in the
sense of digging through, piercing (vid., on Psa. 22:17), there are two
considerations against this interpretation, viz.: (1) that then one would rather
look for �ZEJO instead of �YINAZiJF after the analogy of the phrases �ZEJO HLFgF, �ZEJO
RY�IH�, and �ZEJO XTApF, since the inner sense, in which the external organs of
sense, with their functions, have their basis of unity, is commonly denoted by
the use of the singular; (2) that according to the syntax, TfCiPAXF, TFYRIkF, and
TfLiJF�F are all placed on the same level. Thus, therefore, it is with this very YL
TYRK �YNZJ that the answer is intended, in its positive form, to begin; and the
primary passage, 1Sa. 15:22, favours this view:

 “Hath Jahve delight in whole burnt-offerings and sacrifices as in
one’s obeying the voice of Jahve? Behold, to obey is better than
sacrifice, to attend better than the fat of rams!”

The assertion of David is the echo of this assertion of Samuel, by which the
sentence of death was pronounced upon the kingship of Saul, and consequently
the way of that which is well-pleasing to God was traced out for the future
kingship of David. God — says David — desires not outward sacrifices, but
obedience; ears hath He digged for me, i.e., formed the sense of hearing,
bestowed the faculty of hearing, and given therewith the instruction to obey.
f180

The idea is not that God has given him ears in order to hear that disclosure
concerning the true will of God (Hupfeld), but, in general, to hear the word of
God, and to obey that which is heard. God desires not sacrifices but hearing
ears, and consequently the submission of the person himself in willing
obedience. To interpret it “Thou hast appropriated me to Thyself �L�F�
DBE�ELi,” after Exo. 21: 6, Deu. 15:17, would not be out of harmony with the
context; but it is at once shut out by the fact that the word is not �ZEJO, but �YINAZiJF.
Concerning the generalizing rendering of the LXX, swÌma deÃ kathrtiÂsw mou,



following which Apollinaris renders it auÏtaÃr eÏmoiÃ BroteÂhj tekthÂnao saÂrka
geneÂqlhj, and the Italic (which is also retained in the Psalterium Romanum),
corpus autem perfecisti mihi; vide on Heb. 10: 5, Commentary, S. 460 f.
[transl. vol. ii. p. 153].

The YtIRiMÁJF ZJF, which follows, now introduces the expression of the
obedience, with which he placed himself at the service of God, when he
became conscious of what God’s special will concerning him was. With
reference to the fact that obedience and not sacrifice has become known to him
as the will and requirement of God, he has said: “Lo, I come,” etc. By the
words “Lo, I come,” the servant places himself at the call of his master,
Num. 22:38, 2Sa. 19:21. It is not likely that the words YLÁ�F BwTkF RPES�
TlÁGIMibI then form a parenthesis, since v. 9 is not a continuation of that “Lo, I
come,” but a new sentence. We take the Beth, as in Psa. 66:13, as the Beth of
the accompaniment; the roll of the book is the ToÑra, and more especially
Deuteronomy, written upon skins and rolled up together, which according to
the law touching the king (Deu. 17:14-20) was to be the vade-mecum of the
king of Israel. And YLÁ�F cannot, as synonymous with the following YJAM�bI,
signify as much as “written upon my heart,” as De Wette and Thenius render it
— a meaning which, as Maurer has already correctly replied, YLÁ�F obtains
elsewhere by means of a conception that is altogether inadmissible in this
instance. On the contrary, this preposition here, as in 2Ki. 22:13, denotes the
object of the contents; for LJA BTAkF signifies to write anything concerning any
one, so that he is the subject one has specially in view (e.g., of the judicial
decision recorded in writing, Job. 13:26). Because Jahve before all else
requires obedience to His will, David comes with the document of this will, the
ToÑra, which prescribes to him, as a man, and more especially as the king, the
right course of conduct. Thus presenting himself to the God of revelation, he
can say in v. 9, that willing obedience to God’s Law is his delight, as he then
knows that the written Law is written even in his heart, or, as the still stronger
expression used here is, in his bowels. The principal form of YJAM�, does not
occur in the Old Testament; it was �Y�IM� (from JAM�, H�EM�, or even Y�IM�),
according to current Jewish pronunciation �YIJAM� (which Kimchi explains
dual); and the word properly means (vid., on Isa. 48:19) the soft parts of the
body, which even elsewhere, like �YMIXáRÁ, which is synonymous according to
its original meaning, appear pre-eminently as the seat of sympathy, but also of
fear and of pain. This is the only passage in which it occurs as the locality of a
mental acquisition, but also with the associated notion of loving acceptance
and cherishing protection (cf. the Syriac phrase JY�M WGB �S, som begau
meajo, to shut up in the heart = to love). That the ToÑra is to be written upon the
tables of the heart is even indicated by the Deuteronomion, Deu. 6: 6, cf.



Pro. 3: 3; 7: 3. This reception of the ToÑra into the inward parts among the
people hitherto estranged from God is, according to Jer. 36:33, the
characteristic of the new covenant. But even in the Old Testament there is
among the masses of Israel “a people with My law in their heart” (Isa. 51: 7),
and even in the Old Testament, “he who hath the law of his God in his heart” is
called righteous (Psa. 37:31). As such an one who has the ToÑra within him, not
merely beside him, David presents himself on the way to the throne of God.

Psa. 40:10, 11. The self-presentation before Jahve, introduced by YtIRiMÁJF
ZJF, extends from HNH to Y�FM�; consequently YtIRivAbI joins on to YTRMJ, and
the JLFKiJE which stands in the midst of perfects describes the synchronous
past. The whole is a retrospect. Rv�bI, Arab. bsÔsÔr (root §B), starting from its
sensible primary signification to scrape off, scratch off, rub smooth, means: to
smooth any one (glätten), Engl. to gladden one, i.e., vultum ejus diducere, to
make him joyful and glad, more especially to cheer one by good news (e.g.,
basharahu or bashsharuhu bi-mauluÑdin, he has cheered him by the intelligence
of the birth of a son), in Hebrew directly equivalent to euÏaggeliÂzein,
euÏaggeliÂzesqai). He has proclaimed to all Israel the evangel of Jahve’s
justifying and gracious rule, which only changes into retribution towards those
who despise His love; and he can appeal to the Omniscient One (Jer. 15:15),
that neither through fear of men, nor through shame and indolence, has he
restrained his lips from confessing Him. God’s conduct, in accordance with the
prescribed order of redemption, is as a matter of fact called QDECE, and as an
attribute of His holy love, HQFDFCi; just as HNFwMJå is His faithfulness which
fulfils the promises made and which does not suffer hope to be put to shame,
and H�Fw�ti is His salvation as it is manifested in facts. This rich matter for the
preaching of the evangel, which may be comprehended in the two words TMEJåWE
DSEXE, the Alpha and Omega of God’s self-attestation in the course of the
redemptive history, he has not allowed to slumber as a dead, unfruitful
knowledge hidden deep down in his heart. The new song which Jahve put into
his mouth, he has also really sung. Thus far we have the first part of the song,
which renders thanks for past mercies.

Psa. 40:12, 13. Now, in accordance with the true art of prayer, petition
developes itself out of thanksgiving. The two JLFkF, v. 10 and here, stand in a
reciprocal relation to one another: he refrained not his lips; therefore, on His
part, let not Jahve withhold His tender mercies so that they should not be
exercised towards him (YnImEMI). There is just the same correlation of mercy and
truth in v. 11 and here: he wishes continually to stand under the protection of
these two saving powers, which he has gratefully proclaimed before all Israel.
With YkI, v. 13, he bases these desires upon his own urgent need. T��RF are the



evils, which come even upon the righteous (Psa. 34:20) as trials or as
chastenings. YLÁ�F wPPiJF is a more circumstantial form of expression instead of
YNIwPPFJá, 18: 5. His misdeeds have taken hold upon him, i.e., overtaken him in
their consequences (GYvIHI, as in Deu. 28:15, 45; cf. DKALF, Pro. 5:22), inasmuch
as they have changed into decrees of suffering. He cannot see, because he is
closely encompassed on all sides, and a free and open view is thereby
altogether taken from him (the expression is used elsewhere of loss of sight,
1Sa. 3: 2; 4:15, 1Ki. 14: 4). The interpretation adopted by Hupfeld and Hitzig:
I am not able to survey, viz., their number, puts into the expression more than
it really expresses in the common usage of the language. His heart, i.e., the
power of vital consistence, has forsaken him he is disconcerted, dejected, as it
were driven to despair (Psa. 38:11). This feeling of the misery of sin is not
opposed to the date of the Psalm being assigned to the time of Saul, vid., on
Psa. 31:11.

Psa. 40:14-16. In the midst of such sufferings, which, the longer they last,
discover him all the more to himself as a sinner, he prays for speedy help. The
cry for help in v. 14 turns with HC�Ri towards the will of God; for this is the
root of all things. As to the rest, it resembles Psa. 22:20 (Psa. 38:23). The
persecuted one wishes that the purpose of his deadly foes may as it were
rebound against the protection of God and miserably miscarry. hT�FpSiLI, ad
abripiendam eam (with Dagesh in the P according to Ges. § 45, 2, Ew. § 245,
a, and not as Gesenius, Thesaurus, p. 1235, states, aspirated f181), is added to
Y�IPiNA Y��QiBÁMi by way of explanation and definiteness. wm�OYF, from �M��F, to
become torpid, here used of outward and inward paralysis, which is the result
of overpowering and as it were bewitching surprise or fright, and is called by
the Arabs ro’b or ra’b (paralysis through terror) [cf. Job, note at 18:12]. An
LJA following upon wm�OYF looks at first sight as though it introduced the object
and reason of this fright; it is therefore not: as a reward, in consequence of
their infamy, which would not be BQE���LJA, but merely the accusative BQE��
(Isa. 5:23, Arabic ÿq−Ñba), it is rather: on account of the reward (Psa. 19:12) of
their disgrace (cf. as belonging to the same period, Psa. 109:29; 35:26), i.e., of
the reward which consists in their being put to shame (Hitzig). YLI as in
Psa. 3: 3; 41: 6: with reference to me. XJFHE XJFHE (Aquila, aÏaÃ aÏaÂ, auÏthÌÄ
sugxrhsaÂmenoj, as Eusebius says, ouÎÂtwj eÏxouÂshÄ thÌÄ EÎbraiÔkhÌ fwnhÌÄ) is an
exclamation of sarcastic delight, which finds its satisfaction in another’s
misfortune (Psa. 35:25).

Psa. 40:17, 18. On v. 17 compare Psa. 35:27. David wishes, as he does in
that passage, that the pious may most heartily rejoice in God, the goal of their
longing; and that on account of the salvation that has become manifest, which



they love (2Ti. 4: 8), they may continually say: Let Jahve become great, i.e., be
magnified or celebrated with praises! In v. 18 with YNIJáWA he comes back to his
own present helpless state, but only in order to contrast with it the confession
of confident hope. True he is ��YBiJEWi YNI�F (as in Psa. 109:22; 136: 1, cf. 25:16),
but He who ruleth over all will care for him: Dominus solicitus erit pro me
(Jerome). B�AXF in the same sense in which in v. 6 the TWB�XM, i.e., God’s
thoughts of salvation, is conceived of (cf. the corresponding North-Palestinian
expression in Jon. 1: 6). A sigh for speedy help (RXÁJÁti�LJÁ, as in Dan. 9:19
with a transition of the merely tone-long Tsere into a pausal Pathach, and here
in connection with a preceding closed syllable, Olshausen, § 91, d, under the
accompanying influence of two final letters which incline towards the a sound)
closes this second part of the Psalm. The first part is nothing but thanksgiving,
the second is exclusively prayer.

Psalm 41

COMPLAINT OF A SUFFERER OF BEING SURROUNDED BY
HOSTILE AND TREACHEROUS PERSONS

41: 2 BLESSED is he who regardeth the afflicted,
In the day of evil Jahve will deliver him.

41: 3 Jahve will protect him and preserve him,
That he may be pronounced happy in the land;

And Thou dost not give him over to the greed of his enemies.

41: 4 Jahve will support him on the bed of sickness,
All his couch dost Thou turn, when he falleth sick.

41: 5 As for me, I say: Jahve, be merciful unto me,
O heal my soul, for I have sinned against Thee.

41: 6 Mine enemies, however, speak evil of me:
“When will he die and his name perish?!”

41: 7 And if one cometh to see me, he speaketh deceit,
His heart gathereth that which is groundless to itself,

He goeth abroad, he telleth it.

41: 8 Together against me do all those
whisper one to another who hate me,

Against me do they imagine evil for me:

41: 9 “An incurable evil is welded to him,
And when once he lieth down he will not rise up again.”



41:10 Even the man of my friendship in whom I trusted,
Who did eat of my bread, lifteth his heel high against me.

41:11 And Thou, Jahve, be merciful unto me and raise me up,
Then will I requite them.

41:12 By this I should like to know, that Thou hast pleasure in me:
That mine enemy cannot exult over me.

41:13 And as for me, in mine integrity dost Thou uphold me,
And dost set me before Thine eyes for ever.

41:14 BLESSED BE JAHVE THE GOD OF ISRAEL
FROM EVERLASTING TO EVERLASTING.

AMEN, AMEN.

Psalm 41. After a Psalm with YR�J follows one beginning with YR�J; so
that two Psalms with YR�J close the First Book of the Psalms, which begins
with YR�J. Psalm 41 belongs to the time of the persecution by Absalom. Just
as the Jahve-Psalm 39 forms with the Elohim-Psalm 62 a coherent pair
belonging to this time, so does also the Jahve-Psalm 41 with the Elohim-Psalm
55. These two Psalms have this feature in common, viz., that the complaint
concerning the Psalmist’s foes dwells with especial sadness upon some
faithless bosom-friend. In Psalm 41 David celebrates the blessing which
accompanies sincere sympathy, and depicts the hostility and falseness which
he himself experiences in his sickness, and more especially from a very near
friend. It is the very same person of whom he complains in Psalm 55, that he
causes him the deepest sorrow — no ideal character, as Hengstenberg asserts;
for these Psalms have the most distinctly impressed individual physiognomy of
the writer’s own times. In Psalm 55 the poet wishes for the wings of a dove, in
order that, far away from the city, he might seek for himself a safe spot in the
wilderness; for in the city deceit, violence, and mischief prevail, and the storm
of a wide-spread conspiracy is gathering, in which he himself sees his most
deeply attached friend involved. We need only supplement what is narrated in
the second Book of Samuel by a few features drawn from these two Psalms,
and these Psalms immediately find a satisfactory explanation in our regarding
the time of their composition as the period of Absalom’s rebellion. The
faithless friend is that Ahithophel whose counsels, according to 2Sa. 16:23,
had with David almost the appearance of being divine oracles. Absalom was to
take advantage of a lingering sickness under which his father suffered, in order
to play the part of the careful and impartial judge and to steal the heart of the
men of Israel. Ahithophel supported him in this project, and in four years after
Absalom’s reconciliation with his father the end was gained. These four years
were for David a time of increasing care and anxiety; for that which was
planned cannot have remained altogether concealed from him, but he had



neither the courage nor the strength to smother the evil undertaking in the
germ. His love for Absalom held him back; the consciousness of his own deed
of shame and bloodshed, which was now notorious, deprived him of the
alacrity essential to energetic interference; and the consciousness of the divine
judgments, which ought to follow his sin, must have determined him to leave
the issue of the conspiracy that was maturing under his very eyes entirely to
the compassion of his God, without taking any action in the matter himself.
From the standpoint of such considerations, Psalm 41 and 55 lose every look
of being alien to the history of David and his times. One confirmation of their
Davidic origin is the kindred contents of Psalm 28.

Jesus explains (Joh. 13:18) that in the act of Judas Iscariot Psa. 41:10 is
fulfilled, oÎ trwÂgwn met� eÏmouÌ toÃn aÏÂrton, eÏphÌren eÏp� eÏme� thÃn pteÂrnan auÏtouÌ
(not following the LXX), and Joh. 17:12, Act. 1:16 assume in a general way
that the deed and fate of the traitor are foretold in the Old Testament
Scriptures, viz., in the Davidic Psalms of the time of Absalom — the treachery
and the end of Ahithophel belong to the most prominent typical features of
David’s affliction in this second stage of persecution (vid., Hofmann,
Weissagung und Erfüllung, ii. 122).

Psa. 41: 2-4. The Psalm opens by celebrating the lot, so rich in promises, of
the sympathetic man. LdA is a general designation of the poor (e.g.,
Exo. 30:15), of the sick and weakly (Gen. 41:19), of the sick in mind
(2Sa. 13: 4), and of that which outwardly or inwardly is tottering and
consequently weak, frail. To show sympathising attention, thoughtful
consideration towards such an one (LJE LYkIViHI as in Neh. 8:13, cf. LJA
Pro. 17:20) has many promises. The verb HyFXI, which elsewhere even means to
call to life again (Psa. 71:20), in this instance side by side with preserving,
viz., from destruction, has the signification of preserving life or prolonging life
(as in Psa. 30: 4; 22:30). The Pual RªAJU signifies to be made happy (Pro. 3:18),
but also declaratively: to be pronounced happy (Isa. 9:15); here, on account of
the �REJFbF that stands with it, it is the latter. The Cheth−Ñb RªAJUYi sets forth as an
independent promise that which the Ker−Ñ RªAJUWi joins on to what has gone
before as a consequence. LJÁ, v. 3c (cf. Psa. 34: 6 and frequently), expresses a
negative with full sympathy in the utterance. �PENEbI �TANF as in Psa. 27:12. The
supporting in v. 4a is a keeping erect, which stops or arrests the man who is
sinking down into death and the grave. YWAdi (= davj, similar form to YMÁ�F, YJAM�,
but wanting in the syllable before the tone) means sickness. If v. 4a is
understood of the supporting of the head after the manner of one who waits
upon the sick (cf. Son. 2: 6), then v. 4 must, with Mendelssohn and others, be
understood of the making of the couch or bed. But what then is neat by the



word LK? BkF�iMI is a sick-bed in Exo. 21:18 in the sense of being bedridden;
and TfKiPAHF (cf. Psa. 30:12) is a changing of it into convalescence. By
WBK�M�LK is not meant the constant lying down of such an one, but the
affliction that casts him down, in all its extent. This Jahve turns or changes, so
often as such an one is taken ill (�YLiXFBi, at his falling sick, parallel with YWD
VR��L�). He gives a complete turn to the “sick-bed” towards recovery, so
that not a vestige of the sickness remains behind.

Psa. 41: 5-7. He, the poet, is treated in his distress of soul in a manner totally
different from the way just described which is so rich in promises of blessing.
He is himself just such a LdA, towards whom one ought to manifest
sympathising consideration and interest. But, whilst he is addressing God in
the language of penitential prayer for mercy and help, his enemies speak evil
to him, i.e., with respect to him, wishing that he might die and that his name
might perish. HJFPFRi is as an exception Milra, inasmuch as J draws the tone to
its own syllable; cf. on the other hand HZFGFRi, Isa. 32:11 (Hitzig). YTAMF (prop.
extension, length of time) has only become a Semitic interrogative in the
signification quando by the omission of the interrogative YJ� (common Arabic
in its full form Arab. ÿymtaÑ, eÑmata). DBÁJFWi is a continuation of the future. In v.
7 one is singled out and made prominent, and his hypocritically malicious
conduct described. T�JRi of a visit to a sick person as in 2Sa. 13: 5 f.,
2Ki. 8:29. �JI is used both with the perf. (Psa. 50:18; 63: 7; 78:34; 94:18,
Gen. 38: 9, Amo. 7: 2, Isa. 24:13; 28:25) and with the fut. (Psa. 68:14,
Job. 14:14), like quum, as a blending together of si and quando, Germ. wenn
(if) and wann (when). In WBL RBDY two Rebias come together, the first of
which has the greater value as a distinctive, according to the rule laid down in
Baer’s Psalterium, p. xiv. Consequently, following the accents, it must not be
rendered: “falsehood doth his heart speak.” The LXX, Vulgate, and Targum
have discerned the correct combination of the words. Besides, the
accentuation, as is seen from the Targum and expositors, proceeds on the
assumption that �bLI is equivalent to �bLIbI. But why may it not be the subject-
notion: “His heart gathereth” is an expression of the activity of his mind and
feelings, concealed beneath a feigned and friendly outward bearing. The
asyndeton portrays the despatch with which he seeks to make the material for
slander, which has been gathered together, public both in the city and in the
country.

Psa. 41: 8-10. Continuation of the description of the conduct of the enemies
and of the false friend. �X�LÁTiHI, as in 2Sa. 12:19, to whisper to one another, or
to whisper among themselves; the Hithpa. sometimes (cf. Gen. 42: 1) has a



reciprocal meaning like the Niphal. The intelligence brought out by
hypocritical visitors of the invalid concerning his critical condition is spread
from mouth to mouth by all who wish him ill as satisfactory news; and in fact
in whispers, because at that time caution was still necessary. YLÁ�F stands twice
in a prominent position in the sense of contra me. YLI H�FRF belong together:
they maliciously invent what will be the very worst for him (going beyond
what is actually told them concerning him). In this connection there is a feeling
in favour of LJAyALIbI being intended of an evil fate, according to 18: 5, and not
according to Psa. 101: 3 (cf. Deu. 15: 9) of pernicious or evil thought and
conduct. And this view is also supported by the predicate �b QwCYF : “a matter
of destruction, an incurable evil (Hitzig) is poured out upon him,” i.e., firmly
cast upon him after the manner of casting metal (Job. 41:15 f.), so that he
cannot get free from it, and he that has once had to lie down will not again rise
up. Thus do we understand R�EJá in v. 9b; there is no occasion to take it as an
accusative by departing from the most natural sense, as Ewald does, or as a
conjunction, as Hitzig does. Even the man of his peace, or literally of his
harmonious relationship (��L�F �YJI as in Oba. 1: 7, Jer. 20:10; 38:22), on
whom he has depended with fullest confidence, who did eat his bread, i.e., was
his messmate (cf. Psa. 55:15), has made his heel great against him, LXX
eÏmegaÂlunen eÏp� eÏmeÃ pternismoÂn. The combination BQ��F LYdIGiHI is explained by
the fact that BQ��F is taken in the sense of a thrust with the heel, a kick: to give
a great kick, i.e., with a good swing of the foot.

Psa. 41:11-13. Having now described their behaviour towards him, sick in
soul and body as he is, so devoid of affection, yea, so malignantly hostile and
so totally contrary to the will and promise of God, David prays that God would
raise him up, for he is now lying low, sick in soul and in body. The prayer is
followed, as in 39:14 and many other passages, by the future with ah: that I
may be able to requite them, or: then will I requite them. What is meant is the
requiting which it was David’s duty as a duly constituted king to exercise, and
which he did really execute by the power of God, when he subdued the
rebellion of Absalom and maintained his ground in opposition to faithlessness
and meanness. Instead of �DAJ� TJZObI (Gen. 42:33, cf. 15: 8, Exo. 7:17,
Num. 16:28, Jos. 3:10) the expression is YtI�iDAYF TJZObI in the sense of (ex hoc)
cognoverim. On YbI TfCiPAXF cf. Psa. 18:20; 22: 9; 35:27. By the second YkI, the
TJZObI, which points forwards, is explained. The adversatively accented subject
YNIJáWA stands first in v. 13a as a nom. absol., just as in Psa. 35:13. V. 13 states,
retrospectively from the standpoint of fulfilment, what will then be made
manifest and assure him of the divine good pleasure, viz., Jahve upholds him
(¥MÁTf as in Psa. 63: 9), and firmly sets him as His chosen one before Him (cf.



Psa. 39: 6) in accordance with the Messianic promise in 2Sa. 7:16, which
speaks of an unlimited future.

Psa. 41:14. The closing doxology of the First Book, vid., Introduction, p. 8.
Concerning ¥wRbF vid., 18:47. The expression “from aeon to aeon” is,
according to Berachoth ix. 5, directed against those who deny the truth of the
future world. �M�JFWi �M�JF (a double aÏlhqeÂj or aÏlhqwÌj) seals it in a climactic
form.

Second Book of the Psalter

PSALMS 42-72

Psalms 42-43

LONGING FOR ZION IN A HOSTILE COUNTRY

42: 2 AS a hind, which panteth after the water-brooks,
So panteth my soul after Thee, Elohim.

42: 3 My soul thirsteth for Elohim, for the living God:
When shall I come and appear before Elohim?!

42: 4 My tears have been my food by day and night,
While they say continually unto me: Where is thy God?

42: 5 I think thereon, pouring out my soul within me:
How I passed along among the throng,

how I accompanied them to the house of Elohim
Among the sound of rejoicing and thanksgiving,

—  a multitude keeping holy-day.

42: 6 Why art thou bowed down, O my soul, and why groanest thou within me?
Hope in Elohim, for I shall yet give thanks to Him,

That He is the health of my countenance and my God.

42: 7 Within me is my soul bowed down, therefore do I remember Thee
From the land of Jordan and of the HermoÑns, from the mountain of Miz’ar.

42: 8 Flood calleth to flood at the sound of Thy cataracts,
All Thy breakers and Thy billows have passed over me.

42: 9 By day Jahve will command His loving-kindness,
And at night a song concerning Him is with me, prayer to the God of my life.

42:10 Therefore say I to God, my rock: Why dost Thou forget me?
Why must I go mourning under the oppression of the enemy?



42:11 Like a crushing in my bones my oppressors scoff at me,
While they say to me continually: Where is thy God?

42:12 Why art thou bowed down, O my soul, and why groanest thou within me?
Hope in Elohim, for I shall yet give thanks to Him,

That He is the health of my countenance and my God.

43: 1 JUDGE me, Elohim, and plead my cause against an unmerciful people,
From the man of deceit and roguery be Thou pleased to rescue me;

43: 2 For Thou art God, my fortress, why dost Thou spurn me?
Why must I go about mourning under the oppression of the enemy?

43: 3 Send Thy light and Thy truth, let them lead me,
Let them bring me to Thy holy mountain and to Thy tabernacles  —

43: 4 Then will I go in unto the altar of Elohim,
To the God of my exultant joy,

And give thanks to Thee with the cithern, Elohim my God.

43: 5 Why art thou bowed down, O my soul, and why groanest thou within me?
Hope in Elohim, for I shall yet give thanks to Him,

That He is the health of my countenance and my God.

Psalm 42-43. The Second Book of Psalms consists entirely of Elohimic
Psalms (vid., Introduction, p. 12); for whilst in the First Book HWHY occurred
272 times and �YHLJ only 15 times, the relation is here reversed: �YHLJ
occurs 164 times, and HWHY only 30 times, and in almost every instance by a
departure from the customary mode of expression for reasons that lie close at
hand.

At the head of these Psalms written in the Elohimic style there stand seven
inscribed XRÁQO�YN�BiLI. That here as in �SFJFLi the L is Lamed acutoris, is made
clear by the fact that none of these Psalms, as might be expected, have DWDL in
addition to the name of the author. The LXX renders it toiÌj uiÎoiÌj KoreÂ, just as
it does twÌÄ DauiÂd, without distinguishing the one Li from the other indicating
the authorship, and even in the Talmud is similar meaning to the Lamed of
DWDL is assumed. It is certainly remarkable that instead of an author it is
always the family that is named, a rule from which Psalm 88 (which see) is
only a seeming departure. The designation “Bohmische Brüder” in the
hymnology of the German church is very similar. Probably the Korahitic songs
originally formed a book of themselves, which bore the title XRQ YNB YRY� or
something similar; and then the XRQ YNB of this title passed over to the
inscription of each separate song of those incorporated in two groups in the
Psalm-collection, just as appears also to be the case with the inscription



TWL�MH RY�, which is repeated fifteen times. Or we must suppose that it had
become a family custom in the circle of the singers among the Korahites to
allow the individual to retreat behind the joint responsibility of family unity,
and, vying together, to expiate the name of their unfortunate ancestor by the
best liturgical productions.

For Korah, the great-grandson of Levi, and grandson of KehaÝth, is the same as
he who perished by a divine judgment on account of his rebellion against
Moses and Aaron (Numbers 16), whose sons, however, were not involved with
him in this judgment (Num. 26:11). In David’s time the XRQ YNB were one of
the most renowned families of the Levite race of the Kehathites. The kingship
of the promise very soon found valiant adherents and defenders in this family.
Korahites gathered together to David to Ziklag, in order to aid in defending
him and his title to the throne with the sword (1Ch. 12: 6); for �YXIRiqFHA in this
passage can hardly (as Bertheau is of opinion) be descendants of the XRQ of
the family of Judah mentioned in 1Ch. 2:43, but otherwise unrenowned, since
that name is elsewhere, viz., in Psa. 9:19, 31, a Levitic family name. In
Jerusalem, after the Exile, Korahites were keepers of the temple gates
(1Ch. 9:17, Neh. 11:19), and the chronicler there informs us that even in
David’s time they were keepers of the threshold of the LHJ (erected over the
Ark on Zion); and still earlier, in the time of Moses, in the camp of Jahve they
were appointed as watchers of the entrance. They retained this ancient calling,
to which allusion is made in Psa. 84:11, in connection with the new
arrangements instituted by David. The post of door-keeper in the temple was
assigned to two branches of the Korahite families together with one Merarite
(1Ch. 26: 1-19). But they also even then served as musicians in the sanctuary.
Heman, one of the three precentors (to be distinguished from Heman the wise
man mentioned in 1Ki. 5:11 [Engl. 4:31]), was a Korahite (1Ch. 6:18-23); his
fourteen sons belonged, together with the four sons of Asaph and the six sons
of Ethan, to the twenty-four heads of the twenty-four divisions of the
musicians (1 Chronicles 25). The Korahites were also renowned even in the
days of Jehoshaphat as singers and musicians; see 2Ch. 20:19, where a plural
�YXIRiqFHA YN�bI (cf. Ges. § § 108, 3) is formed from XRQ�YNB, which has as it
were become smelted together as one word. Whereas in the period after the
Exile there is no longer any mention of them in this character. We may
therefore look for Korahitic Psalms belonging to the post-Davidic time of the
kings; whereas we ought at the outset to be less inclined to find any post-exilic
Psalms among them. The common feature of this circle of songs consists
herein, — they delight in the praise of Elohim as the King who sits enthroned
in Jerusalem, and join in the services in His temple with the tenderest and most



genuine emotion. And this impress of unity which they bear speaks strongly in
favour of taking XRQ�YNBL in the sense of denoting authorship.

The composer of the LYKVM, Psalm 42, finds himself, against his will, at a
great distance from the sanctuary on Zion, the resting-place of the divine
presence and manifestation, surrounded by an ungodly people, who mock at
him as one forsaken of God, and he comforts his sorrowful soul, looking
longingly back upon that which it has lost, with the prospect of God’s help
which will soon appear. All the complaints and hopes that he expresses sound
very much like those of David during the time of Absalom. David’s yearning
after the house of God in Psalm 23, 26, 55, 63, finds its echo here: the conduct
and outlines of the enemies are also just the same; even the sojourn in the
country east of Jordan agrees with David’s settlement at that time at Mahanaim
in the mountains of Gilead. The Korahite, however, as is to be assumed in
connection with a lyric poem, speaks out of the depth of his own soul, and not,
as Hengstenberg and Tholuck maintain, “as from the soul of David.” He
merely shares David’s vexation, just as he then in Psa. 84:10 prays for the
anointed one. This Psalm 84 breathes forth the same feelings, and even in other
respects bears traces of the same author; cf. YXÁ LJ�, Psa. 84: 3; 42: 3;
¦YT�ENki�iMI, Psa. 84: 2; 43: 3; ¦YT�EXbIZiMI, 84: 4; 43: 4; and the similar use of
D��, Psa. 84: 5; 42: 6, cf. Isa. 49:20, Jer. 32:15. The distinguishing features of
the Korahitic type of Psalm meet us in both Psalms in the most strong and
vivid manner, viz., the being joyous and weeping with God’s anointed, the
praise of God the King, and the yearning after the services in the holy place.
And there are, it is true, thoughts that have been coined by David which we
here and there distinctly hear in them (cf. Psa. 42: 2 f., 84: 3, with Psa. 63: 2);
but they are reproduced with a characteristic beauty peculiar to the author
himself. We do not, therefore, in the least doubt that Psalm 42 is the poem of a
Korahitic Levite, who found himself in exile beyond the Jordan among the
attendants of David, his exiled king.

Concerning Psalm 43 Eusebius has said: oÎÂti meÂroj eÏÂoiken eiçnai touÌ proÃ auÏtouÌ
dedhÂlwtai eÏÂk te twÌn oÎmoiÂwn eÏn aÏmfoteÂroij loÂgwn kaiÃ eÏk thÌj eÏmferouÌj
dianoiÂaj, and an old Midrash reckons 147 Psalms, taking Psalm 42-43 together
as one, just as with 9-10, 32-33. The similarity of the situation, of the general
impress, of the structure, and of the refrain, is decisive in favour of these
Psalms, which are commonly reckoned as two, being one. The one Psalm
consists of three parts: thrice his pain breaks forth into complaint, and is each
time again overcome by the admonitory voice of his higher consciousness. In
the depicting of the past and the future there is unmistakeable progress. And it
is not until the third part (Psalm 43) that complaint, resignation, and hope are
perfected by the language of confident prayer which supervenes. The unity of



the Psalms is not affected by the repetition of Psa. 42:10 b in Psa. 43: 2 b,
since Psa. 42:11 b is also a repetition of Psa. 42: 4 b. Beside an edging in by
means of the refrain, the poet is also fond of such internal links of connection.
The third part has thereby come to consist of thirteen lines, whereas the other
two parts consist of twelve lines each.

What a variegated pattern card of hypotheses modern criticism opens out
before us in connection with this Psalm (Psalm 42-43)! Vaihinger regards it as
a song composed by one of the Levites who was banished by Athaliah. Ewald
thinks that King Jeconiah, who was carried away to Babylon, may have
composed the Psalm; and in fact, when (and this is inferred from the Psalm
itself) on the journey to Babylon, he may have been detained just a night in the
vicinity of Hermon. Reuss (in the Nouvelle Revue de Théologie, 1858) prefers
to suppose it is one of those who were carried off with Jeconiah (among whom
there were also priests, as Ezekiel). Hitzig, however, is no less decisive in his
view that the author is a priest who was carried off in the direction of Syria at
the time of the wars of the Seleucidae and Ptolemies; probably Onias III, high
priest from 199 B.C., the collector of the Second Book of the Psalms, whom
the Egyptians under the general Skopas carried away to the citadel of Paneas.
Olshausen even here, as usual, makes Antiochus Epiphanes his watchword. In
opposition to this positive criticism, Maurer adheres to the negative; he says:
quaerendo elegantissimi carminis scriptore frustra se fatigant interpretes.

Psa. 42: 2-6. The poet compares the thirsting of his soul after God to the
thirsting of a stag. LyFJÁ (like other names of animals is epicoene, so that there is
no necessity to adopt Böttcher’s emendation GR�T TLEYEJÁkF) is construed with
a feminine predicate in order to indicate the stag (hind) as an image of the soul.
GRÁ�F is not merely a quiet languishing, but a strong, audible thirsting or panting
for water, caused by prevailing drought, Psa. 63: 2, Joe. 1:20; the signification
desiderare refers back to the primary notion of inclinare (cf. Arab. ÿl-m−Ñl, the
act of inclining), for the primary meaning of the verb Arab. ‘rj is to be
slanting, inclined or bent, out of which has been developed the signification of
ascending and moving upwards, which is transferred in Hebrew to an upward-
directed longing. Moreover, it is not with Luther (LXX, Vulgate [and
authorized version]) to be rendered: as the (a) stag crieth, etc., but (and it is
accented accordingly): as a stag, which, etc. QYPiJF = QP�JF is, according to its
primary signification, a watercourse holding water (vid., Psa. 18:16). By the
addition of �YIMÁ the full and flowing watercourse is distinguished from one that
is dried up. LJA and LJE point to the difference in the object of the longing, viz.,
the hind has this object beneath herself, the soul above itself; the longing of the
one goes deorsum, the longing of the other sursum. The soul’s longing is a
thirsting YXF LJ�Li . Such is the name here applied to God (as in Psa. 84: 3) in



the sense in which flowing water is called living, as the spring or fountain of
life (Psa. 36:10) from which flows forth a grace that never dries up, and which
stills the thirst of the soul. The spot where this God reveals Himself to him
who seeks Him is the sanctuary on Zion: when shall I come and appear in the
presence of Elohim?! The expression used in the Law for the three appearings
of the Israelites in the sanctuary at solemn feasts is `H YNP�LJ HJFRiNI or
YNP�TJ, Exo. 23:17; 34:23. Here we find instead of this expression, in
accordance with the license of poetic brevity, the bare acc. localis which is
even used in other instances in the definition of localities, e.g., Eze. 40:44).
Böttcher, Olshausen, and others are of opinion that HJRJ in the mind of the
poet is to be read HJERiJE, and that it has only been changed into HJERFJ� through
the later religious timidity; but the avoidance of the phrase `H YN�pi HJFRF is
explained from the fundamental assumption of the ToÑra that a man could not
behold God’s �YNP without dying, Exo. 33:20. The poet now tells us in v. 4
what the circumstances were which drove him to such intense longing. His
customary food does not revive him, tears are his daily bread, which day and
night run down upon his mouth (cf. Psa. 80: 6; 102:20), and that RMOJåbE, when
say to him, viz., the speakers, all day long, i.e., continually: Where is thy God?
Without cessation, these mocking words are continually heard, uttered again
and again by those who are found about him, as their thoughts, as it were, in
the soul of the poet. This derision, in the Psalms and in the Prophets, is always
the keenest sting of pain: Psa. 79:10; 115: 2 (cf. 71:11), Joe. 2:17, Mic. 7:10.

In this gloomy present, in which he is made a mock of, as one who is forsaken
of God, on account of his trust in the faithfulness of the promises, he calls to
remembrance the bright and cheerful past, and he pours out his soul within him
(on the YLÁ�F used here and further on instead of YbI or YbIRiQIbI, and as
distinguishing between the ego and the soul, vid., Psychol. S. 152; tr. p. 180),
inasmuch as he suffers it to melt entirely away in pain (Job. 30:16). As in
Psa. 77: 4, the cohortatives affirm that he yields himself up most thoroughly to
this bittersweet remembrance and to this free outward expression of his pain
HlEJ� (haecce) points forwards; the YkI (quod) which follows opens up the
expansion of this word. The futures, as expressing the object of the
remembrance, state what was a habit in the time past. RBÁ�F frequently signifies
not praeterire, but, without the object that is passed over coming into
consideration, porro ire. ¥SF (a collateral form of ¥SO), properly a thicket, is
figuratively (cf. Isa. 9:17; 10:34) an interwoven mass, a mixed multitude. The
rendering therefore is: that I moved on in a dense crowd (here the distinctive
Zinnor). The form �d�dAJE is Hithpa., as in Isa. 38:15, after the form HmFdAHI
from the verb HDFdF, “to pass lightly and swiftly along,” derived by



reduplication from the root JD (cf. Arab. d’ud’u), which has the primary
meaning to push, to drive (eÏlauÂnein, pousser), and in various combinations of
the D (JD, Arab. dah, XD, Arab. da’, BD, �D) expresses manifold shades of
onward motion in lighter or heavier thrusts or jerks. The suffix, as in YNILÁD�gi =
YmI�I LD�gF, Job. 31:18 (Ges. § 121, 4), denotes those in reference to whom, or
connection with whom, this moving onwards took place, so that consequently
�d�dAJE includes within itself, together with the subjective notion, the transitive
notion of �d�DAJá, for the singer of the Psalm is a Levite; as an example in
support of this �d�dAJE, vid., 2Ch. 20:27 f., cf. v. 21. GG��X ��MHF is the
apposition to the personal suffix of this �DDJ: with them, a multitude keeping
holy-day. In v. 6 the poet seeks to solace and encourage himself at this contrast
of the present with the past: Why art thou thus cast down... (LXX iÎÂna tiÂ
periÂlupoj eiç, k.t.l., cf. Mat. 26:38, Joh. 12:27). It is the spirit which, as the
stronger and more valiant part of the man, speaks to the soul as to the skeuÌoj
aÏsqeneÂsteron; the spiritual man soothes the natural man. The Hithpa.
XXÁ�t�iHI, which occurs only here and in Psalm 43, signifies to bow one’s self
very low, to sit down upon the ground like a mourner (Psa. 35:14; 38: 7), and
to bend one’s self downwards (Psa. 44:26). HMFHF (the future of which Ben-
Asher here points YMIHetEWA, but Ben-Naphtali YmIHitEWA), to utter a deep groan, to
speak quietly and mumbling to one’s self. Why this gnawing and almost
desponding grief? I shall yet praise Him with thanksgiving, praise WYNFpF
T��w�Yi, the ready succour of His countenance turned towards me in mercy.
Such is the text handed down to us. Although it is, however, a custom with the
psalmists and prophets not to express such refrainlike thoughts in exactly the
same form and words (cf. Psa. 24: 7, 9; 49:13, 21; 56: 5, 11; 59:10, 18),
nevertheless it is to be read here by a change in the division both of the words
and the verses, according to v. 12 and Psa. 43: 5, YHFLOJW� YNApF T��w�Yi, as is
done by the LXX (Cod. Alex.), Syriac, Vulgate, and most modern expositors.
For the words WYNP TW�W�Y, though in themselves a good enough sense (vid.,
e.g., Psa. 44: 4, Isa. 64: 9), produce no proper closing cadence, and are not
sufficient to form a line of a verse. f182

Psa. 42: 7-12. The poet here continues to console himself with God’s help.
God Himself is indeed dishonoured in him; He will not suffer the trust he has
reposed in Him to go unjustified. True, YLÁ�F seems at the beginning of the line
to be tame, but from YLÁ�F and ¦RikFZiJE, the beginning and end of the line,
standing in contrast, YLÁ�F is made emphatic, and it is at the same time clear that
�k��LJA is not equivalent to R�EJá �k��LJA  —  which Gesenius asserts in his
Lexicon, erroneously referring to Psa. 1: 5; 45: 3, is a poetical usage of the



language; an assertion for which, however, there is as little support as that
�k��LJA YkI in Num. 14:43 and other passages is equivalent to YkI �k��LJA . In all
such passages, e.g., Jer. 48:36, �k��LJA means “therefore,” and the relationship
of reason and consequence is reversed. So even here: within him his soul is
bowed very low, and on account of this downcast condition he thinks
continually of God, from whom he is separated. Even in Jon. 2: 8 this thinking
upon God does not appear as the cause but as the consequence of pain. The
“land of Jordan and of Hermonim” is not necessarily the northern mountain
range together with the sources of the Jordan. The land beyond the Jordan is so
called in opposition to ��NBFLi �REJE, the land on this side. According to Dietrich
(Abhandlungen, S. 18), �YNI�MRiXE is an amplificative plural: the Hermon, as a
peak soaring far above all lower summits. Joh. Wilson (Lands of the Bible, ii.
161) refers the plural to its two summits. But the plural serves to denote the
whole range of the Antilebanon extending to the south-east, and accordingly to
designate the east Jordanic country. It is not for one moment to be supposed
that the psalmist calls Hermon even, in comparison with his native Zion, the
chosen of God. R�FCiMI RHA, i.e., the mountain of littleness: the other member of
the antithesis, the majesty of Zion, is wanting, and the �MI which is repeated
before RH is also opposed to this. Hitzig, striking out the M of RHM, makes it
an address to Zion: “because I remember thee out of the land of Jordan and of
summits of Hermon, thou little mountain;” but, according to v. 8, these words
are addressed to Elohim. In the vicinity of Mitz’ar, a mountain unknown to us,
in the country beyond Jordan, the poet is sojourning; from thence he looks
longingly towards the district round about his home, and just as there, in a
strange land, the wild waters of the awe-inspiring mountains roar around him,
there seems to be a corresponding tumult in his soul. In v. 8a he depicts the
natural features of the country round about him — and it may remind one quite
as much of the high and magnificent waterfalls of the lake of MuzeÑr−Ñb (vid.,
Job, p. 721) as of the waterfall at the course of the Jordan near Paneas and the
waters that dash headlong down the mountains round about — and in v. 8b he
says that he feels just as though all these threatening masses of water were
following like so many waves of misfortune over his head (Tholuck, Hitzig,
and Riehm). Billow follows billow as if called by one another (cf. Isa. 6: 3
concerning the continuous antiphon of the seraphim) at the roar (L�QLi as in
Hab. 3:16) of the cataracts, which in their terrible grandeur proclaim the
Creator, God (LXX twÌn katarÏrÎaktwÌn sou) — all these breaking, sporting
waves of God pass over him, who finds himself thus surrounded by the mighty
works of nature, but taking no delight in them; and in them all he sees nothing
but the mirrored image of the many afflictions which threaten to involve him
in utter destruction (cf. the borrowed passage in that mosaic work taken from
the Psalms, Jon. 2: 4).



He, however, calls upon himself in v. 9 to take courage in the hope that a
morning will dawn after this night of affliction (Psa. 30: 6), when Jahve, the
God of redemption and of the people of redemption, will command His loving-
kindness (cf. Psa. 44: 5, Amo. 9: 3 f.); and when this by day has accomplished
its work of deliverance, there follows upon the day of deliverance a night of
thanksgiving (Job. 35:10): the joyous excitement, the strong feeling of
gratitude, will not suffer him to sleep. The suffix of HROY�I is the suffix of the
object: a hymn in praise of Him, prayer (viz., praiseful prayer, Hab. 3: 1) to the
God of his life (cf. Sir. 23: 4), i.e., who is his life, and will not suffer him to
come under the dominion of death. Therefore will he say (HRFMi�J), in order to
bring about by prayer such a day of loving-kindness and such a night of
thanksgiving songs, to the God of his rock, i.e., who is his rock (gen. apos.):
Why, etc.? Concerning the different accentuation of HML here and in
Psa. 43: 2, vid., on Psa. 37:20 (cf. 10: 1). In this instance, where it is not
followed by a guttural, it serves as a “variation” Hitzig); but even the retreating
of the tone when a guttural follows is not consistently carried out, vid.,
Psa. 49: 6, cf. 1Sa. 28:15 (Ew. § 243, b). The view of Vaihinger and
Hengstenberg is inadmissible, viz., that vv. 10 to 11 are the “prayer,” which
the psalmist means in v. 9; it is the prayerful sigh of the yearning for
deliverance, which is intended to form the burthen of that prayer. In some MSS
we find the reading XCÁREki instead of XCÁREbI; the bI is here really synonymous
with the ki, it is the Beth essentiae (vid., 35: 2): after the manner of a crushing
(cf. Eze. 21:27, and the verb in Psa. 62: 4 of overthrowing a wall) in my bones,
i.e., causing me a crunching pain which seethes in my bones, mine oppressors
reproach me (�R�X� with the transfer of the primary meaning carpere, as is also
customary in the Latin, to a plucking and stripping one of his good name). The
use of B here differs from its use in v. 10b; for the reproaching is not added to
the crushing as a continuing state, but is itself thus crushing in its operation
(vid., v. 4). Instead of RMOJåbE we have here the easier form of expression
�RFMiJFbI; and in the refrain YHFLOJW� YNApF, which is also to be restored in v. 6.

Psa. 43: 1-3. The Elohimic Judica (the introit of the so-called Cross or
Passion Sunday which opens the celebritas Passionis), with which the
supplicatory and plaintive first strophe of the Psalm begins, calls to mind the
Jehovic Judica in Psa. 7: 9; 26: 1; 35: 1, 24: judge me, i.e., decide my cause
(LXX kriÌnoÂn me, Symmachus kriÌnoÂn moi). HBFYRI has the tone upon the ultima
before the YBIYRI which begins with the half-guttural R, as is also the case in
Psa. 74:22; Psa. 119:154. The second prayer runs: vindica me a gente impia;
�MI standing for contra in consequence of a constr. praegnans. DYSIXF�JLO is
here equivalent to one practising no DSEXE towards men, that is to say, one



totally wanting in that DSX, by which God’s DSX is to be imitated and repaid
by man in his conduct towards his fellow-men. There is some uncertainty
whether by �YJI one chief enemy, the leader of all the rest, is intended to be
mentioned side by side with the unloving nation, or whether the special
manner of his enemies is thus merely individualised. HLFWiJA means roguish,
mischievous conduct, utterly devoid of all sense of right. In v. 2 the poet
establishes his petition by a twofold Why. He loves God and longs after Him,
but in the mirror of his present condition he seems to himself like one cast off
by Him. This contradiction between his own consciousness and the inference
which he is obliged to draw from his afflicted state cannot remain unsolved.
YzI�UMF YH�LOJå, God of my fortress, is equivalent to who is my fortress. Instead of
¥L�J� we here have the form ¥l�HATiJE, of the slow deliberate gait of one who is
lost in his own thoughts and feelings. The sting of his pain is his distance from
the sanctuary of his God. In connection with v. 3 one is reminded of Psa. 57: 4
and Exo. 15:13, quite as much as of Psa. 42: 9. “Light and truth” is equivalent
to mercy and truth. What is intended is the light of mercy or loving-kindness
which is coupled with the truth of fidelity to the promises; the light, in which
the will or purpose of love, which is God’s most especial nature, becomes
outwardly manifest. The poet wishes to be guided by these two angels of God;
he desires that he may be brought (according tot he Cheth−Ñb of the Babylonian
text YNWJWBY, “let come upon me;” but the LJ which follows does not suit this
form) to the place where his God dwells and reveals Himself. “Tabernacles” is,
as in Psa. 84: 2; 46: 5, an amplificative designation of the tent, magnificent in
itself and raised to special honour by Him who dwells therein.

Psa. 43: 4, 5. The poet, in anticipation, revels in the thought of that which he
has prayed for, and calls upon his timorous soul to hope confidently for it. The
cohortatives in v. 4 are, as in Psa. 39:14 and frequently, an apodosis to the
petition. The poet knows no joy like that which proceeds from God, and the
joy which proceeds from Him he accounts as the very highest; hence he calls
God YLIYgI TXÁMiVI LJ�, and therefore he knows no higher aim for his longing
than again to be where the fountainhead of this exultant joy is (Hos. 9: 5), and
where it flows forth in streams (Psa. 36: 9). Removed back thither, he will give
thanks to Him with the cithern (Beth instrum.). He calls Him YHALOJå �YHILOJå, an
expression which, in the Elohim-Psalms, is equivalent to YHLJ HWHY in the
Jahve-Psalms. The hope expressed in v. 4 casts its rays into the prayer in v. 3.
In v. 5, the spirit having taken courage in God, holds this picture drawn by
hope before the distressed soul, that she may therewith comfort herself. Instead
of YMHTW, Psa. 42: 6, the expression here used, as in Psa. 42:12, is YMIHetE�HMÁw.
Variations like these are not opposed to a unity of authorship.



Psalm 44

A LITANY OF ISRAEL, HARD PRESSED BY THE ENEMY,
AND YET FAITHFUL TO ITS GOD

44: 2 ELOHIM, with our own ears have we heard,
Our fathers have declared to us:

A work hast Thou wrought in their days, in the days of old.

44: 3 Thou,  —  Thine own hand did drive out peoples and did plant them,
Did destroy nations and did spread them out.

44: 4 For not by their own sword did they acquire the land,
And their own arm did not obtain for them the victory;

But Thy right hand, Thine arm, the light of
Thy countenance, because Thou didst love them.

44: 5 Thou, Thou art my King, Elohim:
Command the full salvation of Jacob!

44: 6 By Thee do we push down our oppressors,
In Thy name do we tread down those who rise up against us.

44: 7 For not in mine own bow do I trust,
And my sword doth not obtain for me the victory.

44: 8 No indeed, Thou givest us the victory over our oppressors,
And dost put to shame those who hate us.

44: 9 In Elohim do we make our boast continually,
And to Thy name will we ever give thanks. (Sela)

44:10 Nevertheless Thou hast cast off and put us to confusion,
And wentest not forth with our armies;

44:11 Thou madest us to turn back before the oppressor,
And those who hate us spoiled just as they liked.

44:12 Thou gavest us up like sheep for consumption,
And among the heathen didst Thou scatter us,

44:13 Thou didst sell Thy people for a mere nothing,
And didst not set a high price upon them.

44:14 Thou didst make us a reproach to our neighbours,
A scorn and a derision to those who are round about us.

44:15 Thou didst make us a proverb among the heathen,
A shaking of the head among the peoples.



44:16 Continually is my confusion before me,
And the shame of my face covereth me;

44:17 Because of the voice of him who reproacheth and blasphemeth,
Because of the sight of the enemy and the revengeful.

44:18 All this is come upon us and we have not forgotten Thee,
And have not become faithless to Thy covenant.

44:19 Our heart has not turned back,
That our step should have declined from Thy path,

44:20 That Thou hast crushed us in the place of jackals,
And didst cover us with the shadow of death.

44:21 If we had forgotten the name of our God,
And stretched out our hands to a strange god:

44:22 Would not Elohim have searched it out?
For He knoweth the hidden things of the heart.

44:23 No indeed, for Thy sake are we slain continually,
We are counted as sheep for the slaughter.

44:24 Awake then, why sleepest Thou, O Lord?
Arouse Thyself, cast not off for ever!

44:25 Wherefore hidest Thou Thy face,
Why forgettest Thou our affliction and oppression?

44:26 For our soul is bowed down to the dust,
Our body cleaveth to the earth.

44:27 Oh arise for our help,
And redeem us, for Thy loving-kindness’ sake.

Psalm 44. The Korahitic Mask−Ñl Psalm 42, with its counterpart Psalm 43, if
followed by a second, to which a place is here assigned by manifold accords
with Psalm 42-43, viz., with its complaints (cf. Psa. 44:26 with the refrain of
43, 42; 44:10, 24 f. with Psa. 43: 2; 42:10), and prayers (cf. Psa. 44: 5 with
Psa. 43: 3; 42: 9). The counterpart to this Psalm is Psalm 85. Just as Psalm 42-
43 and 84 form a pair, so do Psalm 44 and 85 as being Korahitic plaintive and
supplicatory Psalms of a national character. Moreover, Psalm 60 by David,
Psalm 80 by Asaph, and Psalm 89 by Ethan, are nearest akin to it. In all these
three there are similar lamentations over the present as contrasting with the
former times and with the promise of God; but they do not contain any like
expression of consciousness of innocence, a feature in which Psalm 44 has no
equal.



In this respect the Psalm seems to be most satisfactorily explained by the
situation of the �YDYSX (saints), who under the leadership of the Maccabees
defended their nationality and their religion against the Syrians and fell as
martyrs by thousands. The war of that period was, in its first beginnings at
least, a holy war of religion; and the nation which then went forth on the side
of Jahve against Jupiter Olympius, was really, in distinction from the
apostates, a people true to its faith and confession, which had to lament over
God’s doom of wrath in 1 Macc. 1:64, just as in this Psalm. There is even a
tradition that it was a stated lamentation Psalm of the time of the Maccabees.
The Levites daily ascended the pulpit (�KWD) and raised the cry of prayer:
Awake, why sleepest Thou, O Lord?! These Levite criers praying for the
interposition of God were called �YRIRi��Mi (wakers). It is related in B. Sota
48a of Jochanan the high priest, i.e., Joh. Hyrcanus (135-107 B.C.), that he put
an end to these �YRRW�M, saying to them: “Doth the Deity sleep? Hath not the
Scripture said: Behold the Keeper of Israel slumbereth not and sleepeth not!?
Only in a time when Israel was in distress and the peoples of the world in rest
and prosperity, only in reference to such circumstances was it said: Awake,
why sleepest Thou, O Lord?”

Nevertheless many considerations are opposed to the composition of the Psalm
in the time of the Maccabees. We will mention only a few. In the time of the
Maccabees the nation did not exactly suffer any overthrow of its “armies” (v.
10) after having gathered up its courage: the arms of Judah, of Jonathan, and of
Simon were victorious, and the one defeat to which Hitzig refers the Psalm,
viz., the defeat of Joseph and Azaria against Gorgias in Jamnia (1 Macc.
5:55 ff.), was a punishment brought upon themselves by an indiscreet
enterprise. The complaints in vv. 10 f. are therefore only partially explained by
the events of that time; and since a nation is a unit and involved as a whole, it
is also surprising that no mention whatever is made of the apostates. But
Ewald’s reference of the Psalm to the time of the post-exilic Jerusalem is still
more inadmissible; and when, in connection with this view, the question is
asked, What disaster of war is then intended? no answer can be given; and the
reference to the time of Jehoiachin, which Tholuck in vain endeavours to set in
a more favourable light — a king who did evil in the eyes of Jahve, 2Ch. 36: 9,
with which the descriptions of character drawn by Jeremiah, Jer. 22:20-30, and
by Ezekiel, Eze. 19, fully accord — is also inadmissible. On the other hand,
the position of the Psalm in the immediate neighbourhood of Psalms belonging
to the time of Jehoshaphat, and also to a certain extent its contents, favours the
early part of the reign of king Joash, in which, as becomes evident from the
prophecy of Joel, there was no idolatry on the part of the people to be
punished, and yet there were severe afflictions of the people to be bewailed. It
was then not long since the Philistines and Arabs from the neighbourhood of



the Cushites had broken in upon Judah, ransacked Jerusalem and sold the
captive people of Judah for a mere song to the Greeks (2Ch. 21:16 f., Joe. 4: 2-
8). But this reference to contemporary history is also untenable. That unhappy
event, together with others, belongs to the category of well-merited judgments,
which came upon king and people in the reign of Jehoram; nor does the Psalm
sound like a retrospective glance at the time of Jehoram from the standpoint of
the time of Joash: the defeat of which it complains, is one that is now only just
experienced.

Thus we seem consequently driven back to the time of David; and the question
arises, whether the Psalm does not admit, with Psalm 60, with which it forms a
twin couple, of being understood as the offspring of a similar situation, viz., of
the events which resulted from the Syro-Ammonitish war. The fact that a
conflict with the foes of the kingdom in the south, viz., with the Edomites, was
also mixed up with the wars with the Ammonites and their Syrian allies at that
period, becomes evident from Psa. 60: 1 f. when compared with 2Sa. 8:13,
where the words eÏpaÂtace thÃn IÏdoumaiÂan (LXX) have fallen out. Whilst David
was contending with the Syrians, the Edomites came down upon the country
that was denuded of troops. And from 1Ki. 11:15 it is very evident that they
then caused great bloodshed; for, according to that passage, Joab buried the
slain and took fearful revenge upon the Edomites: he marched, after having
slain them in the Valley of Salt, into Idumaea and there smote every male.
Perhaps, with Hengstenberg, Keil, and others, the Psalm is to be explained
from the position of Israel before this overthrow of the Edomites. The fact that
in v. 12 the nation complains of a dispersion among the heathen may be
understood by means of a deduction from Amo. 1: 6, according to which the
Edomites had carried on a traffic in captive Israelites. And the lofty self-
consciousness, which finds expression in the Psalm, is after all best explained
by the times of David; for these and the early part of the times of Solomon are
the only period in the history of Israel when the nation as a whole could boast
of being free and pure of all foreign influence in its worship. In the kindred
Psalm 60, 80 (also 89), it is true this self-consciousness does not attain the
same lofty expression in this respect Psalm 40 stands perfectly alone: it is like
the national mirroring of the Book of Job, and by reason of this takes a unique
position in the range of Old Testament literature side by side with Lam. 3 and
the deutero-Isaiah. Israel’s affliction, which could not possibly be of a punitive
character, resembles the affliction of Job; in this Psalm, Israel stands in exactly
the same relation to God as Job and the “Servant of Jahve” in Isaiah, if we
except all that was desponding in Job’s complaint and all that was expiatory in
the affliction of the Servant of Jahve. But this very self-consciousness does
somewhat approximately find expression even in Psa. 60: 6 [4]. In that passage
also no distinction is made between Israel and the God-fearing ones, and the



battle, in which Israel is defeated, but not without hope of final victory, is a
battle for the truth.

The charge has been brought against this Psalm, that it manifests a very
superficial apprehension of the nature of sin, in consequence of which the
writer has been betrayed into accusing God of unfaithfulness, instead of
seeking for guilt in the congregation of Israel. This judgment is unjust. The
writer certainly cannot mean to disown the sins of individuals, nor even this or
that transgression of the whole people. but any apostasy on the part of the
nation from its God, such as could account for its rejection, did not exist at that
time. The supremacy granted to the heathen over Israel is, therefore, an
abnormal state of things, and for this very reason the poet, on the ground of
Israel’s fidelity and of God’s loving-kindness, prays for speedy deliverance. A
Psalm born directly out of the heart of the New Testament church would
certainly sound very differently. For the New Testament church is not a
national community; and both as regards the relation between the reality and
idea of the church, and as regards the relation between its afflictions and the
motive and design of God, the view of the New Testament church penetrates
far deeper. It knows that it is God’s love that makes it conformable to the
passion of Christ, in order that, being crucified unto the world, it may become
through suffering partaker of the glory of its Lord and Head.

Psa. 44: 2-4. The poet opens with a tradition coming down from the time of
Moses and of Joshua which they have heard with their own ears, in order to
demonstrate the vast distance between the character of the former times and
the present, just as Asaph, also, in Psa. 78: 3, appeals not to the written but to
the spoken word. That which has been heard follows in the oratio directa. V. 3
explains what kind of “work” is intended: it is the granting of victory over the
peoples of Canaan, the work of God for which Moses prays in Psa. 90:16.
Concerning ¦DiYF, vid., on Psa. 3: 5; 17:14. The position of the words here, as in
Psa. 69:11; 83:19, leads one to suppose that ¦DiYF is treated as a permutative of
HTfJÁ, and consequently in the same case with it. The figure of “planting” (after
Exo. 15:17) is carried forward in �X�li�AtiWA; for this word means to send forth
far away, to make wide-branching, a figure which is wrought up in Psalm 80.
It was not Israel’s own work, but (YkI, no indeed, for [Germ. nein, denn ] =
imo) God’s work: “Thy right hand and Thine arm and the light of Thy
countenance,” they it was which brought Israel salvation, i.e., victory. The
combination of synonyms ¦�á�RZiw ¦NiYMIYi is just as in 74:11, Sir. 33: 7, xeiÌra
kaiÃ braxiÂona decioÂn, and is explained by both the names of the members of
the body as applied to God being only figures: the right hand being a figure for
energetic interposition, and the arm for an effectual power that carries through
the thing designed (cf. e.g., 77:16, Isa. 53: 1), just as the light of His



countenance is a figure for His loving-kindness which lights up all darkness.
The final cause was His purpose of love: for (inasmuch as) Thou wast
favourable to them (HCFRF as in Psa. 85: 2). The very same thought, viz., that
Israel owes the possession of Canaan to nothing but Jahve’s free grace, runs all
through Deu. 9.

Psa. 44: 5-9. Out of the retrospective glance at the past, so rich in mercy
springs up (v. 5) the confident prayer concerning the present, based upon the
fact of the theocratic relationship which began in the time of the deliverance
wrought under Moses (Deu. 33: 5). In the substantival clause YkILiMÁ JwH HTfJÁ,
JwH is neither logical copula nor predicate (as in Psa. 102:28, Deu. 32:39,
there equivalent to R�EJá JwH HTfJÁ, cf. 1Ch. 21:17), but an expressive
resumption of the subject, as in Isa. 43:25, Jer. 49:12, Neh. 9: 6 f., Ezr. 5:11,
and in the frequently recurring expression �YHLJH JWH HWHY ; it is therefore
to be rendered: Thou — He who (such an one) is my King. May He therefore,
by virtue of His duty as king which He has voluntarily taken upon Himself,
and of the kingly authority and power indwelling in Him, command the
salvation of Jacob, full and entire (Psa. 18:51; 53: 7). HwFCI as in 42: 9. Jacob is
used for Israel just as Elohim is used instead of Jahve. If Elohim, Jacob’s
King, now turns graciously to His people, they will again be victorious and
invincible, as v. 6 affirms. XÁg�NI with reference to �REQE as a figure and emblem of
strength, as in Psa. 89:25 and frequently; wNYM�QF equivalent to wNYL��F �YMIQF .
But only in the strength of God (¦bI as in Psa. 18:30); for not in my bow do I
trust, etc., v. 7. This teaching Israel has gathered from the history of the former
times; there is no bidding defiance with the bow and sword and all the carnal
weapons of attack, but Thou, etc., v. 8. This “Thou” in wNTf�i�A�H is the
emphatic word; the preterites describe facts of experience belonging to history.
It is not Israel’s own might that gives them the supremacy, but God’s gracious
might in Israel’s weakness. Elohim is, therefore, Israel’s glory or pride: “In
Elohim do we praise,” i.e., we glory or make our boast in Him; cf. LJA Ll�HI,
10: 3. The music here joins in after the manner of a hymn. The Psalm here
soars aloft to the more joyous height of praise, from which it now falls
abruptly into bitter complaint.

Psa. 44:10-13. Just as �JÁ signifies imo vero (Psa. 58: 3) when it comes after
an antecedent clause that is expressly or virtually a negative, it may mean
“nevertheless, oÎÂmwj,” when it opposes a contrastive to an affirmative assertion,
as is very frequently the case with �gA or �GAWi. True, it does not mean this in
itself, but in virtue of its logical relation: we praise Thee, we celebrate Thy
name unceasingly — also (= nevertheless) Thou hast cast off. From this point



the Psalm comes into closest connection with Psa. 89:39, on a still more
extended scale, however, with Psalm 60, which dates from the time of the
Syro-Ammonitish war, in which Psalm v. 10 recurs almost word for word. The
T�JBFCi are not exactly standing armies (an objection which has been raised
against the Maccabean explanation), they are the hosts of the people that are
drafted into battle, as in Exo. 12:41, the hosts that went forth out of Egypt.
Instead of leading these to victory as their victorious Captain (2Sa. 5:24), God
leaves them to themselves and allows them to be smitten by the enemy. The
enemy spoil �MLF, i.e., just as they like, without meeting with any resistance, to
their hearts’ content. And whilst He gives over (�TANF as in Mic. 5: 2, and the
first �T�YI in Isa. 41: 2) one portion of the people as “sheep appointed for food,”
another becomes a diaspora or dispersion among the heathen, viz., by being
sold to them as slaves, and that ��H�JLObI, “for not-riches,” i.e., for a very low
price, a mere nothing. We see from Joe. 4 [3]:3 in what way this is intended.
The form of the litotes is continued in v. 13b: Thou didst not go high in the
matter of their purchase-money; the rendering of Maurer is correct: in
statuendis pretiis eorum. The B is in this instance not the Beth of the price as
in v. 13a, but, as in the phrase bI Ll�HI, the Beth of the sphere and thereby
indirectly of the object. HbFRI in the sense of the Aramaic Yb�RÁ (cf. Pro. 22:16,
and the derivatives TYbIRitÁ, TYbIRiMÁ), to make a profit, to practise usury
(Hupfeld), produces a though that is unworthy of God; vid., on the other hand,
Isa. 52: 3. At the heads of the strophe stands (v. 10a) a perfect with an aorist
following: JC�T� JLOWi is consequently a negative JC�T�WA. And v. 18, which sums
up the whole, shows that all the rest is also intended to be retrospective.

Psa. 44:14-17. To this defeat is now also added the shame that springs out
of it. A distinction is made between the neighbouring nations, or those
countries lying immediately round about Israel (T�BYBISi, as in the exactly
similar passage Psa. 79: 4, cf. 80: 7, which closely resembles it), and the
nations of the earth that dwell farther away from Israel. L�FMF is here a jesting,
taunting proverb, and one that holds Israel up as an example of a nation
undergoing chastisement (vid., Hab. 2: 6). The shaking of the head is, as in
Psa. 22: 8, a gesture of malicious astonishment. In DYMITF YdIGiNE (as in
Psa. 38:18) we have both the permanent aspect or look and the perpetual
consciousness. Instead of “shame covers my face,” the expression is “the
shame of my face covers me,” i.e., it has overwhelmed my entire inward and
outward being (cf. concerning the radical notions of ��b, Psa. 6:11, and RP�XF,
Psa. 34: 6). The juxtaposition of “enemy and revengeful man” has its origin in
8: 3. In v. 17 L�qMI and YN�piMI alternate; the former is used of the impression



made by the jeering voice, the other of the impression produced by the enraged
mien.

Psa. 44:18-22. If Israel compares its conduct towards God with this its lot, it
cannot possibly regard it as a punishment that it has justly incurred. Construed
with the accusative, J�b signifies, as in Psa. 35: 8; 36:12, to come upon one,
and more especially of an evil lot and of powers that are hostile. Rq��I, to lie or
deceive, with bI of the object on whom the deception or treachery is practised,
as in Psa. 89:34. In v. 19b Rw�Já is construed as fem., exactly as in Job. 31: 8;
the fut. consec. is also intended as such (as e.g., in Job. 3:10, Num. 16:14): that
our step should have declined from, etc.; inward apostasy is followed by
outward wandering and downfall. This is therefore not one of the many
instances in which the JLO of one clause also has influence over the clause that
follows (Ges. § 152, 3). YkI, v. 20, has the sense of quod: we have not revolted
against Thee, that Thou shouldest on that account have done to us the thing
which is now befallen us. Concerning �ynItÁ vid., Isa. 13:22. A “place of
jackals” is, like a habitation of dragons (Jer. 10:22), the most lonesome and
terrible wilderness; the place chosen was, according to this, an inhospitable
RBDM, far removed from the dwellings of men. HsFkI is construed with LJA of
the person covered, and with bI of that with which (1Sa. 19:13) he is covered:
Thou coveredst us over with deepest darkness (vid., Psa. 23: 4). �JI, v. 21, is
not that of asseveration (verily we have not forgotten), but, as the interrogatory
apodosis v. 22a shows, conditional: if we have (= should have) forgotten. This
would not remain hidden from Him who knoweth the heart, for the secrets of
men’s hearts are known to Him. Both the form and matter here again strongly
remind one of Job. 31, more especially v. 4; cf. also on T�MLU�átÁ, Job. 11: 6;
28:11.

Psa. 44:23-27. The church is not conscious of any apostasy, for on the
contrary it is suffering for the sake of its fidelity. Such is the meaning intended
by YkI, v. 23 (cf. Psa. 37:20). The emphasis lies on ¦YLE�F, which is used exactly
as in Psa. 69: 8. Paul, in Rom. 8:36, transfers this utterance to the sufferings of
the New Testament church borne in witnessing for the truth, or I should rather
say he considers it as a divine utterance corresponding as it were prophetically
to the sufferings of the New Testament church, and by anticipation, coined
concerning it and for its use, inasmuch as he cites it with the words kaqwÃj
geÂgraptai. The suppliant cries HRFw� and HCFYQIHF are Davidic, and found in his
earlier Psalms, Psa. 7: 7; 35:23; 59: 5 f., cf. 78:65. God is said to sleep when
He does not interpose in whatever is taking place in the outward world here
below; for the very nature of sleep is a turning in into one’s own self from all



relationship to the outer world, and a resting of the powers which act
outwardly. The writer of our Psalm is fond of couplets of synonyms like
wNC�XáLÁWi wNY�Ni�F in v. 25; cf. v. 4, ¦�á�RZiw ¦NiYMIYi . Psa. 119:25 is an echo of v. 26.
The suppliant cry HMFwQ (in this instance in connection with the HTRZ� which
follows, it is to be accented on the ultima) is Davidic, Psa. 3: 8; 7: 7; but
originally it is Mosaic. Concerning the ah of HTFRFZi�E, here as also in Psa. 63: 8
of like meaning with YTIRFZi�ELi, Psa. 22:20, and frequently, vid., on Psa. 3: 3.

Psalm 45

MARRIAGE SONG IN HONOUR OF THE PEERLESS KING

45: 2 MY heart overflows with goodly speech,
I say to myself: “My production is concerning a king,”

My tongue is the pen of a quick writer.

45: 3 With beauty art thou arrayed beyond the children of men,
Gracefulness is shed upon thy lips;

Therefore hath Elohim blessed thee for ever.

45: 4 Gird thy sword upon thy thigh, O mighty one,
Thy brightness and thy majesty.

45: 5 And in thy majesty press through, ride on,
For the sake of truth and of the suffering of innocence,

And thy right hand shall teach thee terrible deeds.

45: 6 Thine arrows are sharp,  —  peoples shall fall under thee,  —
In the heart of the king’s enemies!

45: 7 Thy throne, Elohim, endureth for ever and ever,
An upright sceptre is the sceptre of thy kingdom.

45: 8 Loving righteousness, thou hatest wickedness;
Therefore hath Elohim thy God anointed thee

With the oil of joy above thy fellows.

45: 9 Myrrh and aloes, cassia are all thy garments;
Out of ivory palaces doth the music of
stringed instruments make thee glad.

45:10 Kings’ daughters are among thy beloved ones,
The queen hath set herself at thy right hand

In ornaments of gold of Ophir.

45:11 Hearken, O daughter, and see and incline thine ear,
And forget thine own people and thy father’s house;



45:12 And if the king desireth thy beauty,  —
For he is thy Lord,  —  then do thou do homage to him.

45:13 And the daughter of Tyre, with gifts shall they conciliate thy face,
The richest among the peoples.

45:14 All glory is the king’s daughter in the inner chamber,
Of gold-woven textures is her clothing.

45:15 In variegated embroidered garments is she escorted to the king;
Virgins after her, her companions,

Are brought unto thee  —

45:16 They are escorted with joy and exultation,
They enter into the king’s palace.  —

45:17 Instead of thy fathers shall be thy sons,
Thou shalt set them as princes in all lands.

45:18 Thy name will I remember in every generation,
Therefore shall the peoples praise thee for ever and ever.

Psalm 45. To a Korahitic Mask−Ñl is appended a song of the same name, and
likewise bearing a royal impress after the style of the Korahitic productions.
But whilst in Psa. 44: 5 the words “Thou, Thou art my King, Elohim,” are
addressed in prayer to the God of Israel, in this Psalm the person of the king
who is celebrated is a matter of doubt and controversy. The Epistle to the
Hebrews (Heb. 1: 8) proceeds on the assumption that it is the future Christ, the
Son of God. It is supported in this view by a tradition of the ancient
synagogue, in accordance with which the Targumist renders v. 3, “Thy beauty,
O King Messiah, is greater than that of the children of men.” This Messianic
interpretation must be very ancient. Just as Eze. 21:32 refers back to HLY�,
Gen. 49:10, R�bgI LJ� among the names of the Messiah in Isa. 9: 5 (cf.
Zec. 12: 8) refers back in a similar manner to Psalm 45. And whilst the
reception of the Song of Songs into the canon admits of being understood even
without the assumption of any prophetically allegorical meaning in it, the
reception of this Psalm without any such assumption is unintelligible. But this
prophetically Messianic sense is therefore not the original meaning of the
Psalm. The Psalm is a poem composed for some special occasion the motive of
which is some contemporary event. The king whom it celebrates was a
contemporary of the poet. If, however, it was a king belonging to David’s
family, then he was a possessor of a kingship to which were attached,
according to 2 Samuel 7, great promises extending into the unlimited future,
and on which, consequently, hung all the prospects of the future prosperity and
glory of Israel; and the poet is therefore fully warranted in regarding him in the
light of the Messianic idea, and the church is also fully warranted in referring



the song, which took its rise in some passing occasion, as a song for all ages, to
the great King of the future, the goal of its hope. Moreover, we find only such
poems of an occasional and individual character received into the Psalter, as
were adapted to remain in constant use by the church as prayers and spiritual
songs.

With respect to the historical occasion of the song, we adhere to the conjecture
advanced in our commentary on Canticles and on the Epistle to the Hebrews,
viz., that it was composed in connection with the marriage of Joram of Judah
with Athaliah. The reference to the marriage of Ahab of Israel with Jezebel of
Tyre, set forth by Hitzig, is at once set aside by the fact that the poet idealizes
the person celebrated, as foreshadowing the Messiah, in a way that can only be
justified in connection with a Davidic king. It could more readily be Solomon
the king of Israel, whose appearance was fair as that of a woman, but majestic
as that of a hero. f183

Even to the present day several interpreters f184 explain the Psalm of Solomon’s
marriage with the daughter of Pharaoh; but the entire absence of any mention
of Egypt is decisive against this view. Hence Hupfeld imagines a daughter of
Hiram to be the bride, by reference to the Zidonian AshtoÑreth which is
mentioned among Solomon’s strange gods (1Ki. 11: 5, 33). But the fact that
the king here celebrated is called upon to go forth to battle, is also strange,
whilst the glory of Solomon consists in his being, in accordance with his name,
the Prince of Peace, or HXFwNMi �YJI, 1Ch. 22: 9. Further, the wish is expressed
for him that he may have children who shall take the place of his ancestors:
Solomon, however, had a royal father, but not royal fathers; and there is the
less ground for any retrospective reference to the princes of Judah as
Solomon’s ancestors (which Kurtz inclines to), since of these only one, viz.,
Nahshon, occurs among the ancestry of David.

All this speaks against Solomon, but just with equal force in favour of Joram,
as being the king celebrated. This Joram is the son of Jehoshaphat, the second
Solomon of the Israelitish history. He became king even during the lifetime of
his pious father, under whom the Salomonic prosperity of Israel was revived
(cf. 2Ch. 18: 1 with 21: 3, 2Ki. 8:16, and Winer’s Realwörterbuch under
Jehoram); he was also married to Athaliah during his father’s lifetime; and it is
natural, that just at that time, when Judah had again attained to the height of
the glory of the days of Solomon, the highest hopes should be gathered around
these nuptials. This explains the name LGF�� which the queen bears, — a name
that is elsewhere Chaldaean (Dan. 5: 2 f.) and Persian (Neh. 2: 6), and is more
North-Palestinian f185 than Jewish; for Athaliah sprang from the royal family of
Tyre, and was married by Joram out of the royal family of Israel. If she is the
queen, then the exhortation to forget her people and her father’s house has all



the greater force. And it becomes intelligible why the homage of Tyre in
particular, and only of Tyre, is mentioned. The Salomonic splendour of Asiatic
perfumes and costly things is thus quite as easily explained as by referring the
Psalm to Solomon. For even Jehoshaphat had turned his attention to foreign
wares, more especially Indian gold; he even prepared a fleet for the purpose of
going to Ophir, but, ere it started, it was wrecked in the harbour of Ezion-geber
(1Ki. 22:48-50, 2Ch. 20:35 ff.). And Solomon, it is true, had a throne of ivory
(1Ki. 10:18), and the Salomonic Song of Songs (Psa. 7: 5) makes mention of a
tower of ivory; but he had no ivory palace; whereas the mention of ����YL�KiYH�
in our Psalm harmonizes surprisingly with the fact that Ahab, the father of
Athaliah, built a palace of ivory (����TYb�), which the Book of Kings, referring
to the annals, announces as something especially worthy of note, 1Ki. 22:39
(cf. Amo. 3:15, �ª�HA YT�bF).

But why should not even Joram, at a crisis of his life so rich in hope, have been
a type of the Messiah? His name is found in the genealogy of Jesus Christ,
Mat. 1: 8. Joram and Athaliah are among the ancestors of our Lord. This
significance in relation to the history of redemption is still left them, although
they have not realized the good wishes expressed by the poet at the time of
their marriage, just as in fact Solomon also began in the spirit and ended in the
flesh. Joram and Athaliah have themselves cut away all reference of the Psalm
to them by their own godlessness. It is with this Psalm just as it is with the
twelve thrones upon which, according to the promise, Mat. 19:28, the twelve
apostles shall sit and judge the twelve tribes of Israel. This promise was uttered
even in reference to Judas Iscariot. One of the twelve seats belonged to him,
but he has fallen away from it. Matthias became heir to the throne of Judas
Iscariot, and who has become the heir to the promises in this Psalm? All the
glorious things declared in the Psalm depend upon this as the primary
assumption, as essential to their being a blessing and being realized, viz., that
the king whom it celebrates should carry out the idea of the theocratic
kingship. To the Old Testament prophecy and hope, more especially since the
days of Isaiah, the Messiah, and to the New Testament conception of the
fulfilment of prophecy Jesus Christ, is the perfected realization of this idea.

The inscription runs: To the Precentor, upon Lilies, by the BeneÑ-Korah, a
meditation, a song of that which is lovely. Concerning Mask−Ñl, vid., on 32: 1.
���F� is the name for the (six-leafed) lily, f186 that is wide-spread in its use in
the East; it is not the (five-leafed) rose, which was not transplanted into
Palestine until a much later period. In �YnI�A�O�LJA Hengstenberg sees a
symbolical reference to the “lovely brides” mentioned in the Psalm. Luther,
who renders it “concerning the roses,” understands it to mean the rosae futurae
of the united church of the future. We would rather say, with Bugenhagen, Joh.



Gerhard, and other old expositors, “The heavenly Bridegroom and the spiritual
bride, they are the two roses or lilies that are discoursed of in this Psalm.” But
the meaning of �YN�L� must be such as will admit of the inscribed TwD��
��Aw��LJA, Psa. 60: 1, and TwD�� �YnI�A�O�L�E (which is probably all one
expression notwithstanding the Athnach), Psa. 80: 1, being understood after the
analogy of it. The preposition LJA (LJE) forbids our thinking of a musical
instrument, perhaps lily-shaped bells. f187

There must therefore have been some well-known popular song, which began
with the words “A lily is the testimony...” or “Lilies are the testimonies
(T�D��)...;” and the Psalm is composed and intended to be sung after the
melody of this song in praise of the ToÑra. f188

It is questionable whether TDOYDIYi (Origen ididwq, Jerome ididoth) in the last
designation of the Psalm is to be taken as a collateral form of TDUYDIYi (love, and
metonymically an object of love, Jer. 12: 7), or whether we are to explain it
after the analogy of T�XCÁ, Isa. 32: 4, and T�XKONi, Isa. 26:10: it is just on this
neuter use of the plur. fem. that the interchange which sometimes occurs of oÑth
with uÑth in an abstract signification (Ew. § 165, c) is based. In the former case
it ought to be rendered a song of love (Aquila aÏÄsma prosfiliÂaj); in the latter,
a song of that which is beloved, i.e., lovely, or lovable, and this is the more
natural rendering. The adjective DYDIYF signified beloved, or even (Psa. 84: 2)
lovable. It is things that are loved, because exciting love, therefore lovely,
most pleasing things, which, as TDYDY RY� says, form the contents of the
song. TDYDY RY� does not signify a marriage-song; this would be called HnFTUXá
RY�I (cf. Psa. 30: 1). Nor does it signify a secular erotic song, instead of which
the expression �YBIGF�á RY�I, �YDI�d RY�I, would have been used. DYDY is a
noble word, and used of holy love.

Psa. 45: 2, 3. The verb �XÁRF, as T�EXERiMÁ shows, signifies originally to
bubble up, boil, and is used in the dialects generally of excited motion and
lively excitement; it is construed with the accusative after the manner of verbs
denoting fulness, like the synonymous �BÁNF, Psa. 119:171 (cf. Talmudic TWNNR
�YXRT �NW�L, let thy tongue overflow with songs of praise). Whatever the
heart is full of, with that the mouth overflows; the heart of the poet gushes over
with a “good word.” RBFdF is a matter that finds utterance and is put into the
form of words; and B�� describes it as good with the collateral idea of that
which is cheerful, pleasing, and rich in promise (Isa. 52: 7, Zec. 1:13). The fact
that out of the fulness and oppression of his heart so good a word springs forth,
arises from the subject in which now his whole powers of mind are absorbed: I



am saying or thinking (YNIJF pausal form by Dech−Ñ, in order that the introductory
formula may not be mistaken), i.e., my purpose is: ¥LEMELi YVA�áMÁ, my works or
creations (not sing., but plur., just as also YNAQiMI in Exo. 17: 3, Num. 20:19,
where the connection leads one to expect the plural) shall be dedicated to the
king; or even: the thought completely fills me, quite carries me away, that they
concern or have reference to the king. In the former case ¥LEMELi dispenses with
the article because it is used after the manner of a proper name (as in
Psa. 21: 2; 72: 1); in the latter, because the person retires before the office of
dignity belonging to it: and this we, in common with Hitzig, prefer on account
of the self-conscious and reflecting YNJ RMJ by which it is introduced. He
says to himself that it is a king to whom his song refers; and this lofty theme
makes his tongue so eloquent and fluent that it is like the style of a grammateuÃj
oÏcuÂgrafoj. Thus it is correctly rendered by the LXX; whereas RYHIMF RP��S as
an epithet applied to Ezra (Ezr. 7: 6) does not denote a rapid writer, but a
learned or skilled scribe. Rapidly, like the style of an agile writer, does the
tongue of the poet move; and it is obliged to move thus rapidly because of the
thoughts and words that flow forth to it out of his heart. The chief thing that
inspires him is the beauty of the king. The form TFYPiYFPiYF, which certainly ought
to have a passive sense (Aquila kaÂllei eÏkalliÂwqhj), cannot be explained as
formed by reduplication of the first two radicals of the verb HPFYF (YPAYF); for
there are no examples to be found in support of quinqueliterals thus derived.
What seems to favour this derivation is this, that the legitimately formed
Pealal HPFYP�Yi (cf. the adjective YPiHP�Yi = YPiYP�Yi, Jer. 46:20) is made passive by
a change of vowels in a manner that is altogether peculiar, but still explicable
in connection with this verb, which is a twofold weak verb. The meaning is:
Thou art beyond compare beautifully fashioned, or endowed with beauty
beyond the children of men. The lips are specially singled out from among all
the features of beauty in him. Over his lips is poured forth, viz., from above,
�X� (gracefulness of benevolence), inasmuch as, even without his speaking, the
form of his lips and each of their movements awakens love and trust; it is
evident, however, that from such lips, full of xaÂrij, there must proceed also
loÂgoi thÌj xaÂritoj (Luke 4:22, Ecc. 10:12). In this beauty of the king and this
charm of his lips the psalmist sees a manifestation of the everlasting blessing
of God, that is perceptible to the senses. It is not to be rendered: because
Elohim hath blessed thee for ever. The assertion that �k��LJA is used in some
passages for R�EJá �k��LJA cannot be proved (vid., on Psa. 42: 7). But the
meaning of the psalmist is, moreover, not that the king, because he is so fair
and has such gracious lips, is blessed of God. If this were the idea, then the
noble moral qualities of which the beauty of this king is the transparent form,
ought to be more definitely expressed. Thus personally conceived, as it is here,



beauty itself is a blessing, not a ground for blessing. The fact of the matter is
this, beauty is denoted by �K�L� as a reason for the blessing being known or
recognised, not as a reason why the king should be blessed. From his outward
appearance it is at once manifest that the king is one who is blessed by God,
and that blessed for ever. The psalmist could not but know that “grace is
deceitful and beauty vain” (Pro. 31:30), therefore the beauty of this king was in
his eyes more than mere earthly beauty; it appears to him in the light of a
celestial transfiguration, and for this very reason as an imperishable gift, in
which there becomes manifest an unlimited endless blessing.

Psa. 45: 4-6. In the ever blessed one the greatest strength and vigour are
combined with the highest beauty. He is a hero. The praise of his heroic
strength takes the form of a summons to exert it and aid the good in obtaining
the victory over evil. Brightness and majesty, as the objects to R�GXá,
alternating with the sword, are not in apposition to this which is their
instrument and symbol (Hengstenberg), but permutatives, inasmuch as R�GXá is
zeugmatically referable to both objects: the king is (1) to gird himself with his
sword, and (2) to surround himself with his kingly, God-like doxa. RDFHFWi D�H
is the brilliancy of the divine glory (Psa. 96: 6), of which the glory of the
Davidic kingship is a reflection (Psa. 21: 6); mentioned side by side with the
sword, it is, as it were, the panoply that surrounds the king as bright armour. In
v. 5 �RDHW, written accidentally a second time, is probably to be struck out, as
Olshausen and Hupfeld are of opinion. Hitzig points it ¥R�DiHAWi, “and step
forth;” but this is not Hebrew. As the text runs, wa-hadaÝrcha (with Legarme
preceded by Illuj, vid., Accentsystem xiii. § 8c, 9) looks as though it were
repeated out of v. 4 in the echo-like and interlinked style that we frequently
find in the songs of degrees, e.g., Psa. 121: 1, 2; and in fact repeated as an
accusative of more exact definition (in the same bold manner as in Psa. 17:13,
14) to XLÁCi, which, like Arab. sålhå, starting from the primary notion of cleaving,
breaking through, pressing forward, comes to have the notion of carrying
anything through prosperously, of being successful, pervadere et bene
procedere (cf. the corresponding development of signification in Arab. flhå,
ÿflhå), and, according to Ges. § 142, rem. 1, gives to BKARi the adverbial notion
of that which is effectual (victorious) or effective and successful. We cannot
determine whether BKARi is here intended to say vehi curru or vehi equo; but
certainly not upon a mule or an ass (1Ki. 1:33, Zec. 9: 9), which are the beasts
ridden in a time of peace. The king going forth to battle either rides in a war-
chariot (like Ahab and Jehoshaphat, 1Ki. 22), or upon a war-horse, as in
Rev. 19:11 the Logos of God is borne upon a white horse. That which he is to
accomplish as he rides forth in majesty is introduced by RBÁdi�LJA (for the sake
of, on account of), which is used just as in Psa. 79: 9, 2Sa. 18: 5. The



combination QDECE�HWFNiJA is very similar to T�EBO�HYFRi�E, Mic. 1:11 (nakedness-
ignominy = ignominious nakedness), if HWFNiJA = HWFNF�á is to be taken as the name
of a virtue. The two words are then the names of virtues, like TMEJå (truth =
veracity, which loves and practises that which is true and which is hostile to
lying, falseness, and dissimulation); and whereas HWFNF�á QDECE would signify
meek righteousness, and QDECE TWANi�á, righteousness meekness, this conjunction
standing in the middle between an addition and an asyndeton denotes
meekness and righteousness as twin-sisters and reciprocally pervasive. The
virtues named, however, stand for those who exemplify them and who are in
need of help, on whose behalf the king is called upon to enter the strife: the
righteous, if they are at the same time �YWINF�á (�YyN��á), are doubly worthy and in
need of his help. Nevertheless another explanation of HWFNiJA presents itself, and
one that is all the more probable as occurring just in this Psalm which has such
a North-Palestinian colouring. The observation, that North-Palestinian writers
do not always point the construct state with ath, in favour of which Hitzig, on
Psa. 68:29, wrongly appeals to Hos. 10: 6, Job. 39:13, but rightly to Jud. 7: 8;
8:32 (cf. Deu. 33: 4, 27), is perfectly correct. Accordingly HWFNi�á may possibly
be equivalent to TWANiJA, but not in the signification business, affair = �YANi�I,
parallel with RBÁdi, but in the signification afflictio (after the form HWFJáRÁ,
Eze. 28:17); so that it may be rendered: in order to put a stop to the oppression
of righteousness or the suffering of innocence. The jussive ¦Ri�TWi, like WJÁTiYIWi
in v. 12, begins the apodosis of a hypothetical protasis that is virtually there
(Ew. § 347, b): so shall thy right hand teach thee, i.e., lead thee forth and cause
thee to see terrible things, i.e., awe-inspiring deeds.

But in v. 6 both summons and desire pass over into the expression of a sure
and hopeful prospect and a vision, in which that which is to be is present to the
mind: thine arrows are sharpened, and therefore deadly to those whom they hit;
peoples shall fall (wLpiYI) f189 under thee, i.e., so that thou passest over them as
they lie upon the ground; in the heart of the enemies of the king, viz., they (i.e.,
the arrows) will stick. The harsh ellipse is explained by the fact of the poet
having the scene of battle before his mind as though he were an eye-witness of
it. The words “in the heart of the king’s enemies” are an exclamation
accompanied by a pointing with the finger. Thither, he means to say, those
sharp arrows fly and smite. Crusius’ explanation is similar, but it goes further
than is required: apostrophe per prosopopaeiam directa ad sagittas quasi
jubens, quo tendere debeant. We are here reminded of Psa. 110: 2, where a
similar BREQEbI occurs in a prophetico-messianic connection. Moreover, even
according to its reference to contemporary history the whole of this strophe
sounds Messianic. The poet desires that the king whom he celebrates may rule



and triumph after the manner of the Messiah; that he may succour truth and
that which is truly good, and overcome the enmity of the world, or, as
Psalm ch. 2 expresses it, that the God-anointed King of Zion may shatter
everything that rises up in opposition with an iron sceptre. This anointed One,
however, is not only the Son of David, but also of God. He is called absolutely
RbÁ, oÎ uiÎoÂj. Isaiah calls Him, even in the cradle, R�bgI LJ�, Isa. 9: 5, cf. 10:21.
We shall not, therefore, find it to be altogether intolerable, if the poet now
addresses him as �YHILOJå, although the picture thus far sketched is thoroughly
human in all its ideality.

Psa. 45: 7, 8. In order to avoid the addressing of the king with the word
Elohim, v. 6a has been interpreted, (1) “Thy throne of God is for ever and
ever,” — a rendering which is grammatically possible, and, if it were intended
to be expressed, must have been expressed thus (Nagelsbach, § 64, g); (2)
“Thy throne is God (= divine) for ever and ever;” but it cannot possibly be so
expressed after the analogy of “the altar of wood = wooden” (cf. v. 9), or “the
time is showers of rain = rainy” (Ezr. 10:13), since God is neither the
substance of the throne, nor can the throne itself be regarded as a
representation or figure of God: in this case the predicative Elohim would
require to be taken as a genitive for �YHLJ Js�kI, which, however, cannot
possibly be supported in Hebrew by any syntax, not even by 2Ki. 23:17, cf.
Ges. § 110, 2, b. Accordingly one might adopt the first mode of interpretation,
which is also commended by the fact that the earthly throne of the theocratic
king is actually called HWHY JSK in 1Ch. 29:23. But the sentence “thy throne
of God is an everlasting one” sounds tautological, inasmuch as that which the
predicate asserts is already implied in the subject; and we have still first of all
to try whether �YHLJ cannot, with the LXX oÎ qroÂnoj sou, oÎ QeoÂj, eiÏj aiÏwÌna
aiÏwÌnoj, be taken as a vocative. Now, since before everything else God’s
throne is eternal (Psa. 10:16, Lam. 5:19), and a love of righteousness and a
hatred of evil is also found elsewhere as a description of divine holiness
(Psa. 5: 5, Isa. 61: 8), �YHLJ would be obliged to be regarded as addressed to
God, if language addressed to the king did not follow with �k��LJA. But might
�YHLJ by any possibility be even addressed to the king who is here
celebrated? It is certainly true that the custom with the Elohim-Psalms of using
Elohim as of equal dignity with Jahve is not favourable to this supposition; but
the following surpassing of the �YHLJ by �YHLJ �YHLJ renders it possible.
And since elsewhere earthly authorities are also called �YHLJ, Exo. 21: 6;
22: 7 f., Psalm 82, cf. 138: 1, because they are God’s representatives and the
bearers of His image upon earth, so the king who is celebrated in this Psalm
may be all the more readily styled Elohim, when in his heavenly beauty, his
irresistible doxa or glory, and his divine holiness, he seems to the psalmist to



be the perfected realization of the close relationship in which God has set
David and his seed to Himself. He calls him �YHILOJå, just as Isaiah calls the
exalted royal child whom he exultingly salutes in Isa. 9: 1-6, R�bgI�LJ�. He
gives him this name, because in the transparent exterior of his fair humanity he
sees the glory and holiness of God as having attained a salutary of merciful
conspicuousness among men. At the same time, however, he guards this
calling of the king by the name Elohim against being misapprehended by
immediately distinguishing the God, who stands above him, from the divine
king by the words “Elohim, thy God,” which, in the Korahitic Psalms, and in
the Elohimic Psalms in general, is equivalent to Jahve, thy God” (Psa. 43: 4;
48:15; 50: 7); and the two words are accordingly united by Munach. f190

Because the king’s sceptre is a “sceptre of uprightness” (cf. Isa. 11: 4), because
he loves righteousness and consequently (fut. consec.) hates iniquity, therefore
God, his God, has anointed him with the oil of joy (Isa. 61: 3; cf. on the
construction Amo. 6: 6) above his fellows. What is intended is not the
anointing to his office (cf. Psa. 89:21 with Act. 10:38) as a dedication to a
happy and prosperous reign, but that God has poured forth upon him, more
especially on this his nuptial day, a superabundant joy, both outwardly and in
his spirit, such as He has bestowed upon no other king upon the face of the
earth. That he rises high above all those round about him is self-evident; but
even among his fellows of royal station, kings like himself, he has no equal. It
is a matter of question whether the writer of the Epistle to the Hebrews
(Heb. 1: 8) has taken the first oÎ QeoÂj of the expression oÎ QeoÃj oÎ QeoÂj sou as a
vocative. Apollinaris does not seem so to have understood him; for he renders
it touÏÂnekaÂ soi QeoÃj auÏtoÃj eÎhÃn periÂxeuen aÏloifhÂn xriÂsaj terpwlhÌj metoÂxoij
paraÃ paÂntaj eÏlaiÂwÄ, and the Greek expositors also take oÎ QeoÂj here as a
nominative.

Psa. 45: 9, 10. The song of that which is lovely here reaches the height
towards which it aspires from the beginning. It has portrayed the lovely king as
a man, as a hero, and as a divine ruler; now it describes him as a bridegroom
on the day of his nuptials. The sequence of the thoughts and of the figures
corresponds to the history of the future. When Babylon is fallen, and the hero
riding upon a white horse, upon whom is inscribed the name “King of kings
and Lord of lords,” shall have smitten the hostile nations with the sword that
goeth out of His mouth, there then follows the marriage of the Lamb, for which
the way has been prepared by these avenging victories (Rev. 19: 7 f.). It is this
final gaÂmoj which the Psalm, as a song of the congregation, when the light was
dawning upon the Old Testament church, sees by anticipation, and as it were
goes forth to meet it, rejoicing to behold it afar off. The king’s garments are so
thoroughly scented with costly spices that they seem to be altogether woven



out of them. And YnIMI out of the ivory palaces enchant him. This YnIMI has been
taken mostly, according to Isa. 59:18 (cf. also Isa. 52: 6), as a repetition of the
�MI: “out of ivory palaces, whence they enchant thee.” But this repetition serves
no special purpose. Although the apocopated plural in −Ñ, instead of −Ñm, is
controvertible in Biblical Hebrew (vid., on 22:17, 2Sa. 22:44), still there is the
venture that in this instance YnIMI is equivalent to �YnIMI, the music of stringed
instruments (Psa. 150: 4); and if in connection with any Psalm at all, surely we
may venture in connection with this Psalm, which in other respects has such an
Aramaic or North-Palestinian colouring, to acknowledge this apocope, here
perhaps chosen on account of the rhythm. In accordance with our historical
rendering of the Psalm, by the ivory palaces are meant the magnificent
residences of the king, who is the father of the bride. Out of the inner recesses
of these halls, inlaid within with ivory and consequently resplendent with the
most dazzling whiteness, the bridegroom going to fetch his bride, as he
approaches and enters them, is met by the sounds of festive music: viewed in
the light of the New Testament, it is that music of citherns or harps which the
seer (Rev. 14: 2) heard like the voice of many waters and of mighty thunder
resounding from heaven. The Old Testament poet imagines to himself a royal
citadel that in its earthly splendour far surpasses that of David and of Solomon.
Thence issues forth the sound of festive music zealous, as it were, to bid its
welcome to the exalted king.

Even the daughters of kings are among his precious ones. RQFYF is the name for
that which is costly, and is highly prized and loved for its costliness
(Pro. 6:26). The form ¦YT�ERqiYbI resembles the form THAqiYLI, Pro. 30:17, in the
appearance of the i and supplanting the Sheba mobile, and also in the Dag.
dirimens in the Q (cf. YBqi�, Gen. 49:17; �DqiM, Exo. 15:17). f191

Now, however, he has chosen for himself his own proper wife, who is here
called by a name commonly used of Chaldaean and Persian queens, and, as it
seems (cf. on Jud. 5:30), a North-Palestinian name, LGF��, f192 instead of HRFYBIgi.
From the fact that, glittering with gold of Ophir, she has taken the place of
honour at the right hand of the king (HBFciNI, 3rd praet., not part.), it is evident
that her relationship to the king is at this time just in the act of being
completed. Who are those daughters of kings and who is this queen standing in
closest relationship to the king? The former are the heathen nations converted
to Christ, and the latter is the Israel which is remarried to God in Christ, after
the fulness of the heathen is come in. It is only when Israel is won to Him,
after the fulness of the heathen is come in (Rom. 11:25), that the morning of
the great day will dawn, which this Psalm as a song of the church celebrates.
�YKILFMi T�NbI cannot certainly, like RCO�TbÁ, be a personificative designation of



heathen kingdoms, although LGF�� is the believing Israel conceived of as one
person. It is actually kings’ daughters as the representatives of their nations
that are intended; and the relation of things is just the same here as in
Isa. 49:23, where, of the Israelitish church of the future, it is predicted that
kings shall be its foster-fathers and their princesses its nursing-mothers.

Psa. 45:11-13. The poet next turns to address the one bride of the king, who
is now honoured far above the kings’ daughters. With Y�IMi�I he implores for
himself a hearing; by YJIRi he directs her eye towards the new relationship into
which she is just entering; by ¥N�ZiJF Y«IHA he bespeaks her attention to the
exhortation that follows; by TBÁ he puts himself in a position in relation to her
similar to that which the teacher and preacher occupies who addresses the
bridal pair at the altar. She is to forget her people and her father’s house, to
sever her natural, inherited, and customary relationships of life, both as regards
outward form and inward affections; and should the king desire her beauty, to
which he has a right, — for he, as being her husband (1Pe. 3: 6), and more
especially as being king, is her lord, — she is to show towards him her
profoundest, reverent devotion. WJFTiYIWi is a hypothetical protasis according to
Ges. § 128, 2, c. The reward of this willing submission is the universal homage
of the nations. It cannot be denied on the ground of syntax that RCO�TBÁw
admits of being rendered “and O daughter of Tyre” (Hitzig), — a rendering
which would also give additional support to our historical interpretation of the
Psalm, — although, apart from the one insecure passage, Jer. 20:12 (Ew. §
340, c), there is no instance to be found in which a vocative with W occurs
(Pro. 8: 5, Joe. 2:23, Isa. 44:21), when another vocative has not already
preceded it. But to what purpose would be, in this particular instance, this
apostrophe with the words RCO�TbÁ, from which it looks as though she were
indebted to her ancestral house, and not to the king whose own she is become,
for the acts of homage which are prospectively set before her? Such, however,
is not the case; “daughter of Tyre” is a subject-notion, which can all the more
readily be followed by the predicate in the plural, since it stands first almost
like a nomin. absol. The daughter, i.e., the population of Tyre — approaching
with presents shall they court (lit., stroke) thy face, i.e., meeting thee bringing
love, they shall seek to propitiate thy love towards themselves. (YN�Pi) HlFXI
corresponds to the Latin mulcere in the sense of delenire; for HLFXF, Arab. hålaÑ
(root LX, whence LLÁXF, Arab. håll, solvit, laxavit), means properly to be soft and
tender, of taste to be sweet (in another direction: to be lax, weak, sick); the Piel
consequently means to soften, conciliate, to make gentle that which is austere.
Tyre, however, is named only by way of example; ��F YR�Y�I�á is not an
apposition, but a continuation of the subject: not only Tyre, but in general



those who are the richest among each separate people or nation. Just as �DFJF
YN��YBiJE (Isa. 29:19) are the poorest of mankind, so �� YRY�� are the richest
among the peoples of the earth.

As regards the meaning which the congregation or church has to assign to the
whole passage, the correct paraphrase of the words “and forget thy people” is
to be found even in the Targum: “Forget the evil deeds of the ungodly among
thy people, and the house of the idols which thou hast served in the house of
thy father.” It is not indeed the hardened mass of Israel which enters into such
a loving relationship to God and to His Christ, but, as prophecy from Deu. 32
onward declares, a remnant thoroughly purged by desolating and sifting
judgments and rescued, which, in order to belong wholly to Christ, and to
become the holy seed of a better future (Isa. 6:13), must cut asunder all bonds
of connection with the stiff-neckedly unbelieving people and paternal house,
and in like manner to Abram secede from them. This church of the future is
fair; for she is expiated (Deu. 32:43), washed (Isa. 4: 4), and adorned
(Isa. 61: 3) by her God. And if she does homage to Him, without looking back,
He not only remains her own, but in Him everything that is glorious belonging
to the world also becomes her own. Highly honoured by the King of kings, she
is the queen among the daughters of kings, to whom Tyre and the richest
among peoples of every order are zealous to express their loving and joyful
recognition. Very similar language to that used here of the favoured church of
the Messiah is used in Psa. 72:10 f. of the Messiah Himself.

Psa. 45:14-16. Now follows the description of the manner in which she
absolutely leaves her father’s house, and richly adorned and with a numerous
train is led to the king and makes her entry into his palace; and in connection
therewith we must bear in mind that the poet combines on the canvas of one
picture (so to speak) things that lie wide apart both as to time and place. He
sees her first of all in her own chamber (HMFYNIpi, prop. towards the inside, then
also in the inside, Ges. § 90, 2, b), and how there f193 she is nothing but
splendour (HdFwBki�LkF, prop. mere splendour, fem. of D�BkF as in Eze. 23:41;
cf. LBEHE�LkF, Psa. 39: 6, mere nothingness), her clothing is gold-interwoven
textures (i.e., such as are interwoven with threads of gold, or woven in squares
or diamond patterns and adorned with gold in addition). She, just like Esther
(Est. 2:12), is being led to the king, her husband, and this takes place T�MQFRiLI,
in variegated, embroidered garments (Li used just as adverbially as in
2Ch. 20:21, TRÁDiHALi), with a retinue of virgins, her companions, who at the
same time with herself become the property of her spouse. According to the
accents it is to be rendered: virgines post eam, sociae ejus, adducuntur tibi, so
that HFYT�E�R� is an apposition. This is also in harmony with the allegorical



interpretation of the Psalm as a song of the church. The bride of the Lamb,
whom the writer of the Apocalypse beheld, arrayed in shining white linen
(byssus), which denotes her righteousness, just as here the variegated, golden
garments denote her glory, is not just one person nor even one church, but the
church of Israel together with the churches of the Gentiles united by one
common faith, which have taken a hearty and active part in the restoration of
the daughter of Zion. The procession moves on with joy and rejoicing; it is the
march of honour of the one chosen one and of the many chosen together with
her, of her friends or companions; and to what purpose, is shown by the hopes
which to the mind of the poet spring up out of the contemplation of this scene.

Psa. 45:17, 18. All this has its first and most natural meaning in relation to
contemporary history but without being at variance with the reference of the
Psalm to the King Messiah, as used by the church. Just as the kings of Judah
and of Israel allowed their sons to share in their dominion (2Sa. 8:18, 1Ki. 4: 7,
cf. 2Ch. 11:23; 1Ki. 20:15), so out of the loving relationship of the daughter of
Zion and of the virgins of her train to the King Messiah there spring up
children, to whom the regal glory of the house of David which culminates in
Him is transferred, — a royal race among which He divides the dominion of
the earth (vid., Psalm 149); for He makes His own people “kings and priests,
and they shall reign on the earth” (Rev. 5:10). Those children are to be
understood here which, according to Psalm 110, are born to Him as the dew
out of the womb of the morning’s dawn — the every-youthful nation, by which
He conquers and rules the world. When, therefore, the poet says that he will
remember the name of the king throughout all generations, this is based upon
the twofold assumption, that he regards himself as a member of an
imperishable church (Sir. 37:25), and that he regards the king as a person
worthy to be praised by the church of every age. Elsewhere Jahve’s praise is
called a praise that lives through all generations (Psa. 102:13; 135:13); here the
king is the object of the everlasting praise of the church, and, beginning with
the church, of the nations also. On ¦wD�HYi (as in the name HDFwHYi) cf. the
forms in Psa. 116: 6; 131: 6. First of all Israel, whom the psalmist represents, is
called upon to declare with praise the name of the Messiah from generation to
generation. But it does not rest with Israel alone. The nations are thereby
roused up to do the same thing. The end of the covenant history is that Israel
and the nations together praise this love-worthy, heroic, and divine King: “His
name shall endure for ever; as long as the sun shall His name bud, and all
nations shall be blessed in Him (and) shall praise Him” (Psa. 72:17).



Psalm 46

A SURE STRONGHOLD IS OUR GOD f194

46: 2 ELOHIM is unto us a refuge and safe retreat,
As a help in distresses He is thoroughly proved.

46: 3 Therefore do we not fear when the earth changeth,
And the mountains fall into the heart of the ocean;

46: 4 Let the waters thereof roar, let them foam,
Let mountains shake at the swelling thereof. (Sela)

46: 5 There is a river  —  the streams whereof make glad the city of Elohim,
The holy place of the tabernacles of the Most High.

46: 6 Elohim is in the midst of her, she tottereth not,
Elohim helpeth her, when the morning dawneth.

46: 7 The peoples rage, the kingdoms totter  —
He raiseth His voice, and the earth melteth.

46: 8 Jahve of Hosts is with us,
A stronghold unto us is the God of Jacob. (Sela)

46: 9 Go, behold the deeds of Jahve,
Who maketh desolations upon the earth,

46:10 Who maketh wars to cease unto the ends of the earth,
Who breaketh the bow and cutteth the spear in sunder,

Who destroyeth the chariots by fire.

46:11 “Cease ye, and know that I am Elohim!
I will be exalted among the peoples, I will be exalted upon the earth.”

46:12 Jahve of Hosts is with us,
A stronghold unto us is the God of Jacob. (Sela)

Psalm 46. When, during the reign of Jehoshaphat, the Moabites, Ammonites,
and Edomites (more particularly the Maonites, for in 2Ch. 20: 1 it is to be read
�YNIw�miHAM�) carried war into the kingdom of David and threatened Jerusalem,
the Spirit of the Lord came upon Jahaziël the Asaphite in the temple
congregation which the king had called together, and he prophesied a
miraculous deliverance on the morrow. Then the Levite singers praised the
God of Israel with jubilant voice, viz., singers of the race of KohaÝth, and in fact
out of the family of Korah. On the following day Levite singers in holy attire
and with song went forth before the army of Jehoshaphat. The enemy,
surprised by the attack of another plundering band of the sons of the desert,
had turned their weapons against one another, being disbanded in the



confusion of flight, and the army of Jehoshaphat found the enemy’s camp
turned into a field of corpses. In the feast of thanksgiving for victory which
followed in Emek ha-Beracha the Levite singers again also took an active part,
for the spoil-laden army marched thence in procession to Jerusalem and to the
temple of Jahve, accompanied by the music of the nablas, citherns, and
trumpets. Thus in the narrative in 2 Chronicles 22 does the chronicler give us
the key to the Asaphic Psalm 83 (76?) and to the Korahitic Psalm 46, 47, 48. It
is indeed equally admissible to refer these three Korahitic Psalms to the defeat
of Sennacherib’s army under Hezekiah, but this view has not the same
historical consistency. After the fourteenth year of Hezekiah’s reign the
congregation could certainly not help connecting the thought of the Assyrian
catastrophe so recently experienced with this Psalm; and more especially since
Isaiah had predicted this event, following the language of this Psalm very
closely. For Isaiah and this Psalm are remarkably linked together.

Just as Psalm ch. 2 is, as it were, the quintessence of the book of Immanuel,
Isaiah 7-12, so is Psalm 46 of Isaiah 33, that concluding discourse to Isaiah 28-
32, which is moulded in a lyric form, and was uttered before the deliverance of
Jerusalem at a time of the direst distress. The fundamental thought of the
Psalm is expressed there in v. 2 in the form of a petition; and by a comparison
with Isa. 25: 4 f. we may see what a similarity there is between the language of
the psalmist and of the prophet. Isa. 33:13 closely resembles the concluding
admonition; and the image of the stream in the Psalm has suggested the
grandly bold figure of the prophet in v. 21, which is there more elaborately
wrought up:

 “No indeed, there dwells for us a glorious One, Jahve — a place of
streams, of canals of wide extent, into which no fleet of rowing vessels
shall venture, and which no mighty man-of-war shall cross.”

The divine determination expressed in �wRJF we also hear in Isa. 33:10. And
the prospect of the end of war reminds us of the familiar prediction of Isaiah
(Isaiah ch. 2), closely resembling Micah’s in its language, of eternal peace; just
as vv. 8, 12 remind us of the watch-word LJ WNM� in Isaiah 7-12. The mind of
Isaiah and that of Jeremiah have, each in its own peculiar way, taken germs of
thought (lit., become impregnated) from this Psalm.

We have already incidentally referred to the inscribed words T�MLF�á�LJA, on
Psa. 6: 1. Böttcher renders them ad voces puberes, “for tenor voices,” a
rendering which certainly accords with the fact that, according to 1Ch. 15:20,
they were accustomed to sing TWML��L� �YLIBFNibI, and the Oriental sounds,
according to Villoteau (Description de l’Egypte), correspond aux six sons vers
l’aigu de l’octave du medium de la voix de tenor. But TWML� does not signify



voces puberes, but puellae puberes (from �L�, Arab. glm, cogn. �LX, Arab.
hålm, to have attained to puberty); and although certainly no eunuchs sang in
the temple, yet there is direct testimony that Levite youths were among the
singers in the second temple; f195 and Psalm 68 mentions the TWML� who struck
the timbrels at a temple festival. Moreover, we must take into consideration the
facts that the compass of the tenor extends even into the soprano, that the
singers were of different ages down to twenty years of age, and that Oriental,
and more particularly even Jewish, song is fond of falsetto singing. We
therefore adopt Perret-Gentil’s rendering, chant avec voix de femmes, and still
more readily Armand de Mestral’s, en soprano; whereas Melissus’ rendering,
“upon musical instruments called Alamoth (the Germans would say, upon the
virginal),” has nothing to commend it.

Psa. 46: 2-4. The congregation begins with a general declaration of that
which God is to them. This declaration is the result of their experience. Luther,
after the LXX and Vulg., renders it, “in the great distresses which have come
upon us.” As though JCFMiNI could stand for T�JCFMinIHA, and that this again could
mean anything else but “at present existing,” to which DJOMi is not at all
appropriate. God Himself is called DJM JCMN as being one who allows
Himself to be found in times of distress (2Ch. 15: 4, and frequently)
exceedingly; i.e., to those who then seek Him He reveals Himself and verifies
His word beyond all measure. Because God is such a God to them, the
congregation or church does not fear though a still greater distress than that
which they have just withstood, should break in upon them: if the earth should
change, i.e., effect, enter upon, undergo or suffer a change (an inwardly
transitive Hiphil, Ges. § 53, 2); and if the mountains should sink down into the
heart (BL�bI exactly as in Eze. 27:27, Jon. 2: 4) of the sea (ocean), i.e., even if
these should sink back again into the waters out of which they appeared on the
third day of the creation, so that consequently the old chaos should return. The
church supposes the most extreme case, viz., the falling in of the universe
which has been creatively set in order. We are no more to regard the language
as being allegorical here (as Hengstenberg interprets it, the mountains being =
the kingdoms of the world), than we would the language of Horace: si fractus
illabatur orbis (Carm. iii. 3, 7). Since �YmIYA is not a numerical but
amplificative plural, the singular suffixes in v. 4 may the more readily refer
back to it. HWFJágA, pride, self-exaltation, used of the sea as in Psa. 89:10 TwJg�,
and in Job. 38:11 ��JgF are used. The futures in v. 4 do not continue the
infinitive construction: if the waters thereof roar, foam, etc.; but they are, as
their position and repetition indicate, intended to have a concessive sense. And
this favours the supposition of Hupfeld and Ewald that the refrain, vv. 8, 12,
which ought to form the apodosis of this concessive clause (cf. Psa. 139: 8-10,



Job. 20:24, Isa. 40:30 f.) has accidentally fallen out here. In the text as it lies
before us v. 4 attaches itself to JRFYNI�JLO: (we do not fear), let its waters (i.e.,
the waters of the ocean) rage and foam continually; and, inasmuch as the sea
rises high, towering beyond its shores, let the mountains threaten to topple in.
The music, which here becomes forte, strengthens the believing confidence of
the congregation, despite this wild excitement of the elements.

Psa. 46: 5-8. Just as, according to Gen. 2:10, a stream issued from Eden, to
water the whole garden, so a stream makes Jerusalem as it were into another
paradise: a river — whose streams make glad the city of Elohim (Psa. 87: 3;
48: 9, cf. 101: 8); WYGFLFpi (used of the windings and branches of the main-
stream) is a second permutative subject (Psa. 44: 3). What is intended is the
river of grace, which is also likened to a river of paradise in 36: 9. When the
city of God is threatened and encompassed by foes, still she shall not hunger
and thirst, nor fear and despair; for the river of grace and of her ordinances and
promises flows with its rippling waves through the holy place, where the
dwelling-place or tabernacle of the Most High is pitched. �DOQi, Sanctum (cf.
El-Kåuds as a name of Jerusalem), as in Psa. 65: 5, Isa. 57:15; LDOgi, Exo. 15:16.
YN�ki�iMI, dwellings, like T�Nki�iMI, Psa. 43: 3; 84: 2; 132: 5, 7, equivalent to “a
glorious dwelling.” In v. 6 in the place of the river we find Him from whom
the river issues forth. Elohim helps her RQEbO T�NPiLI  — there is only a night of
trouble, the return of the morning is also the sunrise of speedy help. The
preterites in v. 7 are hypothetical: if peoples and kingdoms become enraged
with enmity and totter, so that the church is in danger of being involved in this
overthrow — all that God need to is to make a rumbling with His almighty
voice of thunder (�L�QbI �TANF, as in Psa. 68:34, Jer. 12: 8, cf. H«EmAbÁ �YRIH�, to
make a lifting with the rod, Exo. 7:20), and forthwith the earth melts (GwM, as
in Amo. 9: 5, Niph. Isa. 14:31, and frequently), i.e., their titanic defiance
becomes cowardice, the bonds of their confederation slacken, and the strength
they have put forth is destroyed — it is manifest that Jahve Tsebaoth is with
His people. This name of God is, so to speak, indigenous to the Korahitic
Psalms, for it is the proper name of God belonging to the time of the kings
(vid., on Psa. 24:10; 59: 6), on the very verge of which it occurs first of all in
the mouth of Hannah (1Sa. 1:11), and the Korahitic Psalms have a royal
impress upon them. In the God, at whose summons all created powers are
obliged to marshal themselves like the hosts of war, Israel has a steep
stronghold, BgFViMI, which cannot be scaled by any foe — the army of the
confederate peoples and kingdoms, ere it has reached Jerusalem, is become a
field of the dead.



Psa. 46: 9-12. The mighty deeds of Jahve still lie visibly before them in
their results, and those who are without the pale of the church are to see for
themselves and be convinced. In a passage founded upon this, Psa. 66: 5,
stands �YHLJ TWL�PM ; here, according to Targum and Masora (vid., Psalter,
ii. 472), �YHILOJå TWL�PM f196. Even an Elohimic Psalm gives to the God of
Israel in opposition to all the world no other name than HWHY. T�m�A does not
here signify stupenda (Jer. 8:21), but in accordance with the phrase HmF�ALi
�wV, Isa. 13: 9, and frequently: devastations, viz., among the enemies who
have kept the field against the city of God. The participle TYbI�iMÁ is designedly
used in carrying forward the description. The annihilation of the worldly
power which the church has just now experienced for its rescue, is a prelude to
the ceasing of all war, Mic. 4: 3 (Isa. 2: 4). Unto the ends of the earth will
Jahve make an end of waging war; and since He has no pleasure in war in
general, much less in war waged against His own people, all the implements of
war He in part breaks to pieces and in part consigns to the flames (cf.
Isa. 54:16 f.). Cease, cries He (v. 12) to the nations, from making war upon my
people, and know that I am God, the invincible One, — invincible both in
Myself and in My people, — who will be acknowledged in My exaltation by
all the world. A similar inferential admonition closes Psalm 2. With this
admonition, which is both warning and threatening at the same time, the
nations are dismissed; but the church yet once more boasts that Jahve Tsebaoth
is its God and its stronghold.

Psalm 47

EXULTATION AT THE LORD’S TRIUMPHANT ASCENSION

47: 2 ALL ye peoples, clap your hands,
Shout unto Elohim with loud rejoicing.

47: 3 For Jahve is highly exalted, terrible,
A great King over all the earth.

47: 4 He subdued peoples under us,
And nations under our feet.

47: 5 He chose for us our inheritance,
The pride of Jacob, whom He hath loved. (Sela)

47: 6 Elohim is gone up with a shout,
Jahve with the sound of a trumpet.

47: 7 Harp ye to Elohim, harp,
Harp ye to our King, harp!



47: 8 For the King of all the earth is Elohim  —
Harp ye songs of praise.

47: 9 Elohim ruleth as king over the nations,
Elohim hath set Himself upon His holy throne.

47:10 The princes of the peoples gather themselves together  —
A people of the God of Abraham.

For the shields of the earth are Elohim’s,
Very highly exalted is He.

Psalm 47. Whilst between Psalm 45 and 46 scarcely any other bond of
relationship but the similar use of the significant �k��LJA can be discovered,
Psalm 47 has, in common with Psalm 46, not only the thought of the kingly
exaltation of Jahve over the peoples of the earth, but also its historical
occasion, viz., Jehoshaphat’s victory over the allied neighbouring nations, — a
victory without a conflict, and consequently all the more manifestly a victory
of Jahve, who, after having fought for His people, ascended again amidst the
music of their celebration of victory; an event that was outwardly represented
in the conducting of the Ark back to the temple (2Ch. 20:28). Psalm 47 has
grown out of this event. The strophe schema cannot be mistaken, viz., 8. 8. 4.

On account of the blowing of the trumpet f197 mentioned in v. 6, this Psalm is
the proper new year’s Psalm in the synagogue (together with Psalm 81, the
Psalm of the second new year’s feast day); and on account of the mention of
the ascension of Jahve, it is the Psalm for Ascension day in the church. Luther
styles it, the “Christ ascended to Heaven of the sons of Korah.” Paulus
Burgensis quarrels with Lyra because he does not interpret it directly of the
Ascension; and Bakius says: Lyranus a Judaeis seductus, in cortice haeret.
The whole truth here, as is often the case, is not to be found on either side. The
Psalm takes its occasion from an event in the reign of Jehoshaphat. But was the
church of the ages succeeding required to celebrate, and shall more especially
the New Testament church still celebrate, that defeat of the allied neighbouring
peoples? This defeat brought the people of God repose and respect for a
season, but not true and lasting peace; and the ascent at that time of Jahve, who
had fought here on earth on behalf of His people, was not as yet the ascent
above the powers that are most hurtful to His people, and that stand most in the
way of the progress of salvation, viz., those powers of darkness which form the
secret background of everything that takes place upon earth that is in
opposition to God. Hence this Psalm in the course of history has gained a
prophetic meaning, far exceeding its first occasion, which has only been fully
unravelled by the ascension of Christ.

Psa. 47: 2-4. “Thereupon the fear of Elohim”  — so closes the chronicler
(2Ch. 20:29) the narrative of the defeat of the confederates — ”came upon all



kingdoms of the countries, when they heard that Jahve had fought against the
enemies of Israel.” The psalmist, however, does not in consequence or this
particular event call upon them to tremble with fear, but to rejoice; for fear is
an involuntary, extorted inward emotion, but joy a perfectly voluntary one.
The true and final victory of Jahve consists not in a submission that is brought
about by war and bloodshed and in consternation that stupefies the mind, but
in a change in the minds and hearts of the peoples, so that they render joyful
worship unto Him. In order that He may thus become the God of all peoples,
He has first of all become the God of Israel; and Israel longs that this the
purpose of its election may be attained. Out of this longing springs the call in
v. 2. The peoples are to show the God of revelation their joy by their gestures
and their words; for Jahve is absolutely exalted (��YLi�E, here it is a predicate,
just as in Psa. 78:56 it is an attribute), terrible, and the sphere of His dominion
has Israel for its central point, not, however, for its limit, but it extends over
the whole earth. Everything must do homage to Him in His own people,
whether willingly or by constraint. According to the tenses employed, what is
affirmed in v. 4 appears to be a principle derived from their recent experience,
inasmuch as the contemporary fact is not expressed in an historical form, but
generalized and idealised. But RXÁBiYI, v. 5a, is against this, since the choosing
(election) is an act done once for all and not a continued act; we are therefore
driven to regard the futures, as in Num. 23: 7, Jud. 2: 1, as a statement of
historical facts. Concerning Rb�DiYA, He bent, made to stoop, vid., 18:48. There
is now no necessity for altering RXÁBiYI into BX�RiYA, and more especially since
this is not suited to the fact which has given occasion to the Psalm. On the
contrary, RXBY presupposes that in the event of the day God has shown
Himself to be a faithful and powerful Lord [lit. feudal Lord] of the land of
Israel; the hostile confederation had thought of nothing less than driving Israel
entirely out of its inheritance (2Ch. 20:11). The Holy Land is called the pride
(��Jgi) of Jacob, as being the gift of grace of which this, the people of God’s
love, can boast. In Amo. 6: 8 BQ�Y �WJG has a different meaning (of the sin of
pride), and again another sense in Nah. 2: 3 (of the glory of all Israel in
accordance with the promise); here it is similar to Isa. 13:19. TJE has a
conjunctive accent instead of being followed by Makkeph, as in Psa. 60: 2,
Pro. 3:12 (these are the only three instances). The strophe which follows
supports the view that the poet, in v. 5, has a recent act of God before his mind.

Psa. 47: 6-9. The ascent of God presupposes a previous descent, whether it
be a manifestation of Himself in order to utter some promise (Gen. 17:22,
Jud. 13:20) or a triumphant execution of judgment (Psa. 7: 8; 68:19). So here:
God has come down to fight on behalf of His people. They return to the Holy
City and He to His throne, which is above on Zion, and higher still, is above in



heaven. On H�FwRTibI and RP�F� L�Q cf. Psa. 98: 6, 1Ch. 15:28, but more
especially Amo. 2: 2; for the “shout” is here the people’s shout of victory, and
“the sound of the horn” the clear sound of the horns announcing the victory,
with reference to the celebration of the victory in the Valley of praise and the
homeward march amidst the clanging music (2Ch. 20:26 f.). The poet, who has
this festival of victory before his mind as having recently taken place, desires
that the festive sounds may find an unending and boundless echo unto the
glory of God. Rm�ZI is first construed with the accusative as in 68:33, then with
the dative. Concerning LYkIViMÁ = wÏÄdhÃ pneumatikhÂ (Eph. 5:19, Col. 3:16), vid.,
on 32: 1. That which excites to songs of praise is Jahve’s dominion of the
world which has just been made manifest. ¥L�MF is to be taken in just the same
historical sense as eÏbasiÂleusaj, Rev. 11:15-18. What has taken place is a
prelude of the final and visible entering upon the kingdom, the announcement
of which the New Testament seer there hears. God has come down to earth,
and after having obtained for Himself a recognition of His dominion by the
destruction of the enemies of Israel, He has ascended again in visible kingly
glory. Imago conscensi a Messia throni gloriae, says Chr. Aug. Crusius, tune
erat deportatio arcae faederis in sedem regni.

Psa. 47:10. In the mirror of the present event, the poet reads the great fact of
the conversion of all peoples to Jahve which closes the history of the world.
The nobles of the peoples (YB�YDINi with the twofold meaning of generosi), the
“shields (i.e., the lords who are the defenders of their people) of the earth”
(Hos. 4:18), enter into the society of the people of the God of Abraham; peÂraj
aiÎ proÃj toÃn patriaÂrxhn AÏbraaÃm eÏÂlabon uÎposxeÂseij, as Theodoret observes.
The promise concerning the blessing of the tribes of the nations in the seed of
the patriarch is being fulfilled; for the nobles draw the peoples who are
protected by them after themselves. It is unnecessary to read ��I instead of �JA
with Ewald, and following the LXX and Syriac; and it is also inadmissible,
since one does not say �� �SJN, but Li or LJE. Even Eusebius has rightly
praised Symmachus and Theodotion, because they have translated the
ambiguous aÏm by laoÃj touÌ QeouÌ AÏbraaÂm), viz., as being a nominative of the
effect or result, as it is also understood by the Targum, Jerome, Luther, and
most of the Jewish expositors, and among modern expositors by Crusius,
Hupfeld, and Hitzig: They gather and band themselves together as a people or
into a people of the God of Abraham, they submit themselves with Israel to the
one God who is proved to be so glorious. f198

The conclusion (v. 11) reminds one of the song of Hannah, 1Sa. 2: 8. Thus
universal homage is rendered to Him: He is gone up in triumph, and is in



consequence thereof highly exalted (HLF�áNA, 3rd praet., the result of
consequence of the HLF�F in v. 6).

Psalm 48

THE INACCESSIBLENESS OF THE CITY OF GOD

48: 2 GREAT is Jahve and greatly to be praised
In the city of our God, His holy mountain.

48: 3 Beautifully elevated, a joy of the whole earth
Is mount Zion, the angle of the north.

The city of the great King.

48: 4 Elohim in her palaces became known as a stronghold.

48: 5 For, lo, the kings allied advanced together;

48: 6 Yet they beheld, they were amazed immediately,
bewildered they fled away.

48: 7 Trembling hath seized upon them there, pangs as of travail.

48: 8 With an east wind didst Thou break the ships of Tarshish,

48: 9 As we have heard, so have we seen
In the city of Jahve of Hosts, the city of our God  —

Elohim upholdeth her for ever. (Sela)

48:10 We thought, Elohim, upon Thy loving-kindness
In the midst of Thy temple.

48:11 As is Thy name, Elohim, so is Thy praise
Unto the ends of the earth;

Full of righteousness is Thy right hand.

48:12 Let mount Zion rejoice,
Let the daughters of Judah exult

Because of Thy judgments.

48:13 Walk ye about Zion and go round about her,
Tell her towers,

48:14 Mark well her bulwark,
March through her palaces,

That ye may tell it the next generation.

48:15 That such an one is Elohim our God for ever  —
He will guide us . . . .

After �MuÑth.�



Psalm 48. Psalm 48 is also a song of thanksgiving for victory. It is connected
with Psalm 46 and 47 by the fundamental thought of the exaltation of Jahve
above the peoples of the earth; but is distinguished from them both in this
respect, viz., that, in accordance with the favourite characteristic of Korahitic
poetry, the song of thanksgiving for victory has become a song in praise of
Jerusalem, the glorious and strong city, protected by God who sits enthroned in
it. The historical occasion is the same. The mention of the kings points to an
army of confederates; v. 10 points to the gathering held in the temple before
the setting out of the army; and the figurative representation of the hostile
powers by the shattered ships of Tarshish does not apply to any period so well
as to the time of Jehoshaphat. The points of coincidence between this Psalm
(cf. v. 7 with Isa. 33:14; v. 8 with Isa. 33:21; v. 13 with Isa. 33:18; v. 15 with
Isa. 33:22), as well as Psalm 46, and Isaiah do not prove that he is its author.

Psa. 48: 2-9. Viewed as to the nature of its subject-matter, the Psalm divides
itself into three parts. We begin by considering the three strophes of the first
part. The middle strophe presents an instance of the rising and falling caesural
schema. Because Jahve has most marvellously delivered Jerusalem, the poet
begins with the praise of the great King and of His Holy City. Great and
praised according to His due (LlFHUMi as in Psa. 18: 4) is He in her, is He upon
His holy mountain, which there is His habitation. Next follow, in v. 3, two
predicates of a threefold, or fundamentally only twofold, subject; for ��PCF
YT�kiRiYA, in whatever way it may be understood, is in apposition to ��yCI�RHA.
The predicates consequently refer to Zion-Jerusalem; for BRF ¥LEME TYARiQI is not
a name for Zion, but, inasmuch as the transition is from the holy mountain to
the Holy City (just as the reverse is the case in v. 2b), Jerusalem; oÎÂti poÂlij
eÏstiÃ touÌ megaÂlou basileÂwj, Mat. 5:35. Of Zion-Jerusalem it is therefore said,
it is ��N HP�Yi, beautiful in prominence or elevation (��N from �wN, Arabic naÑfa,
nauf, root �N, the stronger force of BN, Arab. nb, to raise one’s self, to mount,
to come sensibly forward; just as HPY also goes back to a root �Y, Arab. yf, wf,
which signifies “to rise, to be high,” and is transferred in the Hebrew to
eminence, perfection, beauty of form), a beautifully rising terrace-like
height;f199 and, in the second place, it is the joy (V�VMi) of the whole earth. It is
deserving of being such, as the people who dwell there are themselves
convinced (Lam. 2:15); and it is appointed to become such, it is indeed such
even now in hope, — hope which is, as it were, being anticipatorily verified.
but in what sense does the appositional ��PCF YT�kiRiYA follow immediately upon
��yCI�RHA? Hitzig, Ewald, Hengstenberg, Caspari (Micha, p. 359), and others,
are of opinion that the hill of Zion is called the extreme north with reference to
the old Asiatic conception of the mountain of the gods — old Persic Ar-burgeÈ



(Al-burgeÈ), and also called absolutely hara or haraiti, f200 old Indian KailaÑsa
and MeÑru f201 — forming the connecting link between heaven and earth, which
lay in the inaccessible, holy distance and concealment of the extreme north.
But the poet in no way betrays the idea that he applies this designation to Zion
in an ideal sense only, as being not inferior to the extreme north (Bertheau,
Lage des Paradieses, S. 50, and so also S. D. Luzzatto on Isa. 14:13), or as
having taken the place of it (Hitzig). That notion is found, it is true, in
Isa. 14:13, in the mouth of the king of the Chaldeans; but, with the exception
of the passage before us, we have no trace of the Israelitish mind having
blended this foreign mythological style of speech with its own. We therefore
take the expression “sides of the north” to be a topographical designation, and
intended literally. Mount Zion is thereby more definitely designated as the
Temple-hill; for the Temple-hill, or Zion in the narrower sense, formed in
reality the north-eastern angle or corner of ancient Jerusalem. It is not
necessarily the extreme north (Eze. 38: 6; 39: 2), which is called �WPC YTKRY ;
for �YITAkFRiYI are the two sides, then the angle in which the two side lines meet,
and just such a northern angle was Mount Moriah by its position in relation to
the city of David and the lower city.

Psa. 48: 4. Ver. 4, where the pointing is rightly �DA�N, not �D�FN, shows that
the praise sung by the poet is based upon an event in contemporary history.
Elohim has made Himself known by the loftily built parts f202 of Jerusalem
(Psa. 122: 7) BgFViMILi (the Li that is customary with verbs of becoming and
making), i.e., as an inaccessible fortress, making them secure against any
hostile attack. The fact by which He has thus made Himself known now
immediately follows. �YKILFmiHA points to a definite number of kings known to
the poet; it therefore speaks in favour of the time of peril and war in the reign
of Jehoshaphat and against that in the reign of Hezekiah. DJA�N is reciprocal: to
appoint themselves a place of meeting, and meet together there. RBÁ�F, as in
Jud. 11:29, 2Ki. 8:21, of crossing the frontier and invasion (Hitzig), not of
perishing and destruction, as in Psa. 37:36, Nah. 1:12 (De Wette); for WD�WN
requires further progress, and the declaration respecting their sudden downfall
does not follow till later on. The allies encamped in the desert to Tekoa, about
three hours distant from Jerusalem. The extensive view at that point extends
even to Jerusalem: as soon as they saw it they were amazed, i.e., the seeing and
astonishment, panic and confused flight, occurred all together; there went forth
upon them from the Holy City, because Elohim dwells therein, a �YHLJ
TdFRiXE (1Sa. 14:15), or as we should say, a panic or a panic-striking terror.
Concerning �k� as expressive of simultaneousness, vid., on Hab. 3:10. R�EJákA
in the correlative protasis is omitted, as in Hos. 11: 2, and frequently; cf. on



Isa. 55: 9. Trembling seized upon them there (��F, as in Psa. 14: 5), pangs as of
a woman in travail. In v. 8, the description passes over emotionally into the
form of address. It moulds itself according to the remembrance of a recent
event of the poet’s own time, viz., the destruction of the merchant fleet fitted
out by Jehoshaphat in conjunction with Ahaziah, king of Israel (1Ki. 22:49,
2Ch. 20:36 f.). The general meaning of v. 8 is, that God’s omnipotence is
irresistible. Concerning the “wind of the east quarter,” which here, as in
Eze. 27:26, causes shipwreck, vid., on Job. 27:21. The “ships of Tarshish,” as
is clear from the context both before and after, are not meant literally, but used
as a figure of the worldly powers; Isaiah (Isaiah 33) also compares Assyria to a
gallant ship. Thus, then, the church can say that in the case of Jerusalem it has,
as an eye-witness, experienced that which it has hitherto only heard from the
tradition of a past age (HJFRF and �MÁ�F as in Job. 42: 5), viz., that God holds it
erect, establishes it, for ever. Hengstenberg observes here, “The Jerusalem that
has been laid in ruins is not that which the psalmist means; it is only its
outward form which it has put off” [lit. its broken and deserted pupa]. It is true
that, according to its inner and spiritual nature, Jerusalem continues its
existence in the New Testament church; but it is not less true that its being
trodden under foot for a season in the kairoiÃ eÏqnwÌn no more annuls the
promise of God than Israel’s temporary rejection annuls Israel’s election. The
Holy City does not fall without again rising up.

Psa. 48:10-12. Now follows grateful praise to God, who hears prayer and
executes justice, to the joy of His city and of His people. By wNYmIdI the poet
refers back to the service held in the temple before the army set out, as
narrated in 2 Chronicles 20, to the prayers offered in the time of their
impending danger, and to the remembrance of the favour hitherto shown
towards Jerusalem, from which source they drew the comfort of hope for the
present time. HmFdI, to compare, to hold one thing over against another, in this
instance by causing the history of the past to pass before one’s mind. To God’s
mighty deeds of old is now added a new one. The Name of God, i.e., the sum
of His self-attestations hitherto, was the subject of the WNYMD in the temple, and
more particularly of the Korahitic songs (2Ch. 20:19); and this name has
gloriously verified itself by a new deed of righteousness. His fame extends
even to the ends of the earth (2Ch. 20:29). He has proved Himself to be One
whose right hand is full of righteousness, and who practises righteousness or
justice where it is necessary. Let, then, the Holy City, let the country cities of
Judah (Isa. 40: 9, cf. 16: 2) rejoice. The whole inheritance of Israel was
threatened. Now it is most gloriously delivered.

Psa. 48:13-15. The call is addressed not to the enemies of Jerusalem — for
it would be absurd to invite such to look round about upon Jerusalem with joy



and gladness — but to the people of Jerusalem itself. From the time of the
going forth of the army to the arrival of the news of victory, they have
remained behind the walls of the city in anxious expectation. Now they are to
make the circuit of the city (�YqIHI, still more definite than BBÁSF, Jos. 6: 3)
outside the walls, and examine them and see that its towers are all standing, its
bulwark is intact, its palaces are resplendent as formerly. HLFYX�Li, “upon its
bulwark,” = hLFYX�Li (Zec. 9: 4), with softened suffix as in Isa. 23:17; 45: 6, and
frequently; Ew. § 247, d. Gs�pI (according to another reading, GYSIPiHI) signifies,
in B. Baba kamma 81b, to cut through (a vineyard in a part where there is no
way leading through it); the signification “to take to pieces and examine, to
contemplate piece by piece,” has no support in the usage of the language, and
the signification “to extol” (erhöhen, Luther following Jewish tradition) rests
upon a false deduction from the name HgFSipI. Louis de Dieu correctly renders
it: Dividite palatia, h. e. obambulate inter palatia ejus, secando omnes
palatiorum vias, quo omnia possitis commode intueri. They are to convince
themselves by all possible means of the uninjured state of the Holy City, in
order that they may be able to tell to posterity, that HZE, such an one, such a
marvellous helper as is now manifest to them, is Elohim our God. He will also
in the future guide us.... Here the Psalm closes; for, although GHANF is wont to be
construed with lJA in the signification aÏÂgein eÏpiÂ (Psa. 23: 2, Isa. 49:10), still “at
death” [lit. dying], i.e., when it comes to dying (Hengstenberg), or “even unto
(LJA as in v. 11, 19: 7) death” [lit. dying] (Hupfeld), forms no suitable close to
this thoroughly national song, having reference to a people of whom the son of
Sirach says (Psa. 37:25): zwhÃ aÏndroÃj eÏn aÏriqmwÌÄ hÎmerwÌn kaiÃ aiÎ hÎmeÂrai touÌ
IÏsrahÃl aÏnariÂqmhtoi. The rendering of Mendelssohn, Stier, and others, “over
death” i.e., beyond death (Syriac), would be better; more accurately: beyond
dying = destruction (Bunsen, Bibelwerk, Th. i. S. clxi.). but the expression
does not admit of this extension, and the thought comes upon one
unexpectedly and as a surprise in this Psalm belonging to the time before the
Exile. The Jerusalem Talmud, Megilla, ch. ii. (fol. 73, col. b, ed. Venet.),
present a choice of the following interpretations:

(1) TwMLiJA = TwMYLI�ábÁ, in youthfulness, adopting which, but
somewhat differently applied, the Targum renders, “in the days of
youth;”

(2) TWML� �YLYJK, like virgins, with which Luther’s rendering
coincides: like youth (wie die Jugent);

(3) according to the reading T�MLF�O, which the LXX also reproduces:
in this and the future world, noting at the same time that Akilas



(Aquila) translates the word by aÏqanasiÂa: “in a world where there is no
death.”

But in connection with this last rendering one would rather expect to find
TWM�LJ (Pro. 12:28) instead of TWM�L�. T�MLF�O, however, as equivalent to
aiÏwÌnej is Mishnic, not Biblical; and a Hebrew word TwMLiJA (TwMYLI�á) in the
sense of the Aramaic TwMYl��U cannot be justified elsewhere. We see from the
wavering of the MSS, some of which give TwM�LJA, and others TwMLiJA, and
from the wavering of expositors, what little success is likely to follow any
attempt to gain for TWM�L�, as a substantial part of the Psalm, any sense that
is secure and in accordance both with the genius of the language and with the
context. Probably it is a marginal note of the melody, an abbreviation for �b�LÁ
TwM�LJA, Psa. 9: 1. And either this note, as in Hab. 3:19 YT�FNYGINibI XÁc�NAMiLÁ,
stands in an exceptional manner at the end instead of the beginning (Hitzig,
Reggio), or it belongs to the XCNML of the following Psalm, and is to be
inserted there (Böttcher, De inferis, § 371). If, however, TWM�L� does not
belong to the Psalm itself, then it must be assumed that the proper closing
words are lost. The original close was probably more full-toned, and somewhat
like Isa. 33:22.

Psalm 49

OF THE VANITY OF EARTHLY PROSPERITY AND GOOD: A
DIDACTIC POEM

49: 2 HEAR ye this, all ye peoples
Observe, all ye inhabitants of the world,

49: 3 Both low and high,
Rich and poor together!

49: 4 My mouth shall utter wisdom
And the meditation of my heart is understanding.

49: 5 I will incline mine ear to the maxim,
I will disclose my riddle with the accompaniment of the cithern.

49: 6 Wherefore should I fear in the days of misfortune,
When the evil-doing of my supplanters encompasseth me,

49: 7 Who trust in their wealth
And boast themselves in the abundance of their riches?

49: 8 A man is not able by any means to redeem his brother,
Nor can he give to God a ransom for him,



49: 9 (Too costly is the redemption of their soul,
And he must give it up for ever);

49:10 That he should live continually,
[And] not see the grave.

49:11 No indeed, he must see, that wise men the,
Likewise the fool and the stupid man perish,

And leave to others their wealth.

49:12 Their thought is that their houses are for ever,
Their dwellings from generation to generation;

They proclaim their names over lands.

49:13 But man in pomp hath no abiding,
He is like to the beasts that are destroyed.

49:14 This is the lot of those who are full of self-confidence,
And who following them yield assent to their mouth. (Sela)

49:15 Like sheep gathered to Hades death doth shepherd them,
And the upright shall triumph over them on that morning,

Whereas their form, falling a prey to the devouring of Hades, becomes
habitationless.

49:16 Yet Elohim will redeem my soul from the power of Hades,
For He will take me up. (Sela)

49:17 Be not thou afraid, when a man becometh rich,
When the glory of his house is increased.

49:18 For when he dieth he shall take nothing away with him,
His glory doth not go down after him.

49:19 Though a man blesseth his soul during his life  —
And they praise thee that thou dost enjoy thyself  —

49:20 It shall come to the generation of his fathers:
In eternity they shall never see the light.

49:21 Man in pomp, and yet having no understanding,
Is like to the beasts that are destroyed.

Psalm 49. To the pair of Psalm 47 and 48 is appended Psalm 49, which
likewise begins with an appealing “all ye peoples;” in other respects, being a
didactic song, it has nothing in common with the national and historical
Psalm 46-48. The poet here steps forward as a preacher in the midst of men.
His theme is the transitoriness of the prosperity of the ungodly, and, on the
other hand, the hope of the upright which rests on God. Accordingly the Psalm
falls into the following divisions: an introduction, vv. 2-5, which by its very



promissory tone reminds one of the speeches of Elihu in the Book of Job, and
the two parts of the sermon following thereupon, vv. 6-13, 14-21, which are
marked out by a refrain, in which there is only a slight variation of expression.
In its dogmatic character it harmonizes with the Psalms of the time of David,
and by its antique and bold form takes rank with such Psalms as Psalm 17 by
David and 83 by Asaph. Since also in the didactic Psalms of David and Asaph
we meet with a style differing from that of their other Psalms, and, where the
doings of the ungodly are severely rebuked, we find a harsher and more
concise mode of expression and a duller, heavier tone, there is nothing at
variance with the assumption that Psalm 49 was composed by the writer of
Psalm 42-43 and 84; and more especially since David has composed Psalms of
a kindred character (39 and 62) in the time of the persecution by Absalom.
Nothing, however, is involved in this unity of the author.

Psa. 49: 2-5. Introduction. Very similarly do the elder (in the reign of
Jehoshaphat) and the younger Micha (Micah) introduce their prophecies
(1Ki. 22:28, Mic. 1: 2); and Elihu in the Book of Job his didactic discourses
(Job. 34: 2, cf. 33: 2). It is an universal theme which the poet intends to take
up, hence he calls upon all peoples and all the inhabitants of the DLEXE. Such is
the word first of all for this temporal life, which glides by unnoticed, them for
the present transitory world itself (vid., on Psa. 17:14). It is his intention to
declare to the rich the utter nothingness or vanity of their false ground of hope,
and to the poor the superiority of their true ground of hope; hence he wishes to
have as hearers both �DJ YNB, children of the common people, who are men
and have otherwise nothing distinctive about them, and �YJI�YN�bI, children of
men, i.e., of rank and distinction (vid., on Psa. 4: 3) — rich and poor, as he
adds to make his meaning more clear. For his mouth will, or shall, utter
T�MKiXF, not: all sorts of wise teachings, but: weighty wisdom. Just in like
manner T�NwBti signifies profound insight or understanding; cf. plurals like
T�NYbI, Isa. 27:11, T�OwªYi, Psa. 42:12 and frequently, TwLi�A, Jer. 22:21. The
parallel word T�NwBti in the passage before us, and the plural predicate in
Pro. 24: 7, show that T�MKiXF, here and in Pro. 1:20; 9: 1, cf. 14: 1, is not to be
regarded, with Hitzig, Olshausen, and others, as another form of the singular
TwMKiXF. Side by side with the speaking of the mouth stands BL� TwGHF (with an
unchangeable Kametz before the tone-syllable, Ew. § 166, c): the meditation
(LXX meleÂth) of the heart, and in accordance therewith the well-thought-out
discourse. What he intends to discourse is, however, not the creation of his
own brain, but what he has received. A L�FMF, a saying embodying the wisdom
of practical life, as God teaches men it, presents itself to his mind demanding
to be heard; and to this he inclines his ear in order that, from being a diligent
scholar of the wisdom from above, he may become a useful teacher of men,



inasmuch as he opens up, i.e., unravels, the divine Mashal, which in the depth
and fulness of its contents is a HDFYXI, i.e., an involved riddle (from DwX, cogn.
DGAJF, DQA�F), and plays the cithern thereby (B of the accompaniment). The
opening of the riddle does not consist in the solving of it, but in the setting of it
forth. XTApF, to open = to propound, deliver [of a discourse], comes from the
phrase WYpI�TJE XTApF, Pro. 31:26; cf. Psa. 119:130, where XTAp�, an opening, is
equivalent to an unlocking, a revelation.

Psa. 49: 6-13. First division of the sermon. Those who have to endure
suffering from rich sinners have no need to fear, for the might and splendour of
their oppressors is hastening towards destruction. �RF YM�Yi are days in which
one experiences evil, as in Psa. 94:13, cf. Amo. 6: 3. The genitive �R is
continued in v. 6b in a clause that is subordinate to the YMYB of v. 6a (cf.
1Sa. 25:15, Job. 29: 2, Psa. 90:15). The poet calls his crafty and malicious foes
YBÁQ��á. There is no necessity for reading YBÁQi�O as Böttcher does, since without
doubt a participial noun BQ��F, supplantator, can be formed from BQA�F,
supplantare; and although in its branchings out it coincides with BQ��F, planta,
its meaning is made secure by the connection. To render the passage: “when
wickedness surrounds me about my heels,” whether with or without changing
�WO�á into �WO�F (Hupfeld, von Ortenberg), is proved on all sides to be
inadmissible: it ought to have been LWE�F instead of �WO�F; but even then it would
still be an awkward expression, “to surround any one’s heels,” f203 and the
�YXI�ibOHA, which follows, would be unconnected with what precedes. This last
word comes after YBÁQ��á, giving minuteness to the description, and is then
continued quite regularly in v. 7b by the finite verb. Up to this point all is clear
enough; but now the difficulties accumulate. One naturally expects the
thought, that the rich man is not able to redeem himself from death. Instead of
this it is said, that no man is able to redeem another from death. Ewald,
Böttcher, and others, therefore, take XJF, as in Eze. 18:10; 21:20 (vid., Hitzig),
to be a careless form of writing for ¥JÁ, and change HdEPiYI into the reflexive
HDEpFYI; but the thought that is sought thus to be brought to is only then arrived
at with great difficulty: the words ought to be ��PiNA HdEPiYI JLO �YJI ¥JÁ . The
words as they stand assert: a brother (XJF, as a prominently placed object, with
Rebia magnum, = WYXIJF, cf. Eze. 5:10; 18:18, Mic. 7: 6, Mal. 1: 6) can a man
by no means redeem, i.e., men cannot redeem one another. Hengstenberg and
Hitzig find the thought that is to be expected in v. 8b: the rich ungodly man
can with all his riches not even redeem another (XJF), much less then can he
redeem himself, offer a RPEKO for himself. But if the poet meant to be so



understood, he must have written JLOWi and ��PiNA RPEKO . Vv. 8a and 8b bear no
appearance of referring to different persons; the second clause is, on the
contrary, the necessary supplement of the first: Among men certainly it is
possible under some circumstances for one who is delivered over to death to be
freed by money, but no RPEKO (= �PENE ��YDipI, Exo. 21:30 and frequently) can be
given to God (�YHILOJL�).

All idea of the thought one would most naturally look for must therefore be
given up, so far as it can be made clear why the poet has given no direct
expression to it. And this can be done. The thought of a man’s redeeming
himself is far from the poet’s mind; and the contrast which he has before his
mind is this: no man can redeem another, Elohim only can redeem man. That
one of his fellow-men cannot redeem a man, is expressed as strongly as
possible by the words HdEPiYI HDOPF�JLO ; the negative in other instances stands
after the intensive infinitive, but here, as in Gen. 3: 4, Amo. 9: 8, Isa. 28:28,
before it. By an easy flight of irony, v. 9 says that the luÂtron which is required
to be paid for the souls of men is too precious, i.e., exorbitant, or such as
cannot be found, and that he (whoever might wish to lay it down) lets it alone
(is obliged to let it alone) for ever. Thus much is clear enough, so far as the
language is concerned (LDAXFWi according to the consec. temp. = LdAXiYEWi), and,
although somewhat fully expressed, is perfectly in accordance with the
connection. But how is v. 10 attached to what precedes? Hengstenberg renders
it, “he must for ever give it up, that he should live continually and not see the
grave.” But according to the syntax, YXIYWI cannot be attached to LDAXFWi, but only
to the futures in v. 8, ranking with which the voluntative YXYW, ut vivat (Ew. §
347, a). Thus, therefore, nothing remains but to take v. 9 (which von Ortenberg
expunges as a gloss upon v. 8) as a parenthesis; the principal clause affirms
that no man can give to God a ransom that shall protect another against death,
so that this other should still continue (D��) to live, and that without end
(XCÁNELF), without seeing the grave, i.e., without being obliged to go down into
the grave. The YkI in v. 11 is now confirmatory of what is denied by its
opposite; it is, therefore, according to the sense, imo (cf. 1Ki. 21:15): ...that he
may not see the grave — no indeed, without being able to interpose and alter
it, he must see how all men, without distinction, succumb to death. Designedly
the word used of the death of wise men is TwM, and of the death of the fool and
the stupid man, DBÁJF. Kurtz renders: “together with the fool and the slow of
understanding;”; but DXÁYA as a proposition cannot be supported; moreover,
wBZi�FWi would then have “the wise” as its subject, which is surely not the
intention of the poet. Everything without distinction, and in mingled confusion,



falls a prey to death; the rich man must see it, and yet he is at the same time
possessed by the foolish delusion that he, with his wealth, is immortal.

The reading �RFBiQI (LXX, Targ., Syr.), preferred by Ewald, and the conjecture
�RIBFQi, adopted by Olshausen and Riehm, give a thought that is not altogether
contrary to the connection, viz., the narrow grave is the eternal habitation of
those who called broad lands their own; but this thought appears here, in view
of v. 12c, too early. BREQE denotes the inward part, or that which is within,
described according to that which encircles or contains it: that which is within
them is, “their houses (pronounce baÝtteÝmo) are for ever” (Hengstenberg,
Hitzig); i.e., the contents of their inward part is the self-delusion that their
houses are everlasting, and their habitations so durable that one generation
after another will pass over them; cf. the similar style of expression in 10: 4b,
Est. 5: 7. Hitzig further renders: men celebrate their names in the lands; ���Bi
JRFQF, to call with a name = solemnly to proclaim it, to mention any one’s
name with honour (Isa. 44: 5). But it is unlikely that the subject of wJRiQF
should now again be any other than the rich men themselves; and T�MDFJá YL��á
for �REJFHF�LKFbI or T�CRFJábF is contrary to the usage of the language. HMFDFJá is
the earth as tillage, T�MDFJá (only in this passage) in this connection, fields,
estates, lands; the proclaiming of names is, according to 2Sa. 12:28, 1Ki. 8:43,
Amo. 9:12, equivalent to the calling of the lands or estates after their (the
possessors’) names (Böttcher, Hupfeld, Kurtz). The idea of the rich is, their
houses and dwelling-places (and they themselves who have grown up together
with them) are of eternal duration; accordingly they solemnly give their own
names to their lands, as being the names of immortals. But, adds the poet, man
RQFYbI, in the pomp of his riches and outward show, abideth not (non pernoctat
= non permanet). RQYB is the complement of the subject, although it logically
(cf. 245:13) also belongs to �YLIYF�LbÁ. Böttcher has shown the impropriety of
reading �YBIYF�LbÁ here according to v. 21. There are other instances also of
refrains that are not exact repetitions; and this correction is moreover at once
overthrown by the fact that LB will not suit �YBY, it would stamp each man of
rank, as such, as one deficient in intelligence. On the other hand, this
emotional negative LB is admirably suitable to �YLY: no indeed, he has no
abiding. He is compared (L�AMiNI like the New Testament wÎmoiwÂqh), of like
kind and lot, to cattle (ki as in Job. 30:19). wMDiNI is an attributive clause to
T�MH�bIkA: like heads of cattle which are cut off or destroyed. The verb is so
chosen that it is appropriate at the same time to men who are likened to the
beasts (Hos. 10: 7, 15, Oba. 1: 5, Isa. 6: 5).



Psa. 49:14-21. Second part of the discourse, of equal compass with the first.
Those who are thought to be immortal are laid low in Hades; whilst, on the
other hand, those who cleave to God can hope to be redeemed by Him out of
Hades. Olshausen complains on this passage that the expression is abrupt,
rugged, and in part altogether obscure. The fault, however, lies not, as he
thinks, in a serious corruption of the text, but in the style, designedly adopted,
of Psalms like this of a gloomy turn. �kFRiDA HZE refers back to v. 13, which is
the proper mashal of the Psalm: this is their way or walk (¥REdE as in Psa. 37: 5,
cf. Hag. 1: 5). Close upon this follows �MLF LSEk� (their way), of those (cf.
Psa. 69: 4) who possess self-confidence; LSEk� signifies confidence both in a
good and bad sense, self-confidence, impudence, and even (Ecc. 7:25) in
general, folly. The attributive clause is continued in v. 14b: and of those who
after them (i.e., when they have spoken, as Hitzig takes it), or in a more
universal sense: after or behind them (i.e., treading in their footsteps), have
pleasure in their mouth, i.e., their haughty, insolent, rash words (cf. Jud. 9:38).
If the meaning were “and after them go those who,” etc., then one would
expect to find a verb in connection with �HEYR�XáJá (cf. Job. 21:33). As a
collateral definition, “after them = after their death,” it would, however,
without any reason, exclude the idea of the assent given by their
contemporaries. It is therefore to be explained according to Job. 29:22, or more
universally according to Deu. 12:30. It may seem remarkable that the music
here strikes in forte; but music can on its part, in mournfully shrill tones, also
bewail the folly of the world.

Psa. 49:15. V. 15, so full of eschatological meaning, now describes what
becomes of the departed. The subject of wt�A (as in Psa. 73: 9, where it is
Milra, for wT�F) is not, as perhaps in the case of aÏpaitouÌsin, Luke 12:20,
higher powers that are not named; but Tw� (here TTA�F), as in Psa. 3: 7, Hos
6:11, Isa. 22: 7, is used in a semi-passive sense: like a herd of sheep they lay
themselves down or they are made to lie down L�J�áLI (thus it is pointed by
Ben-Asher; whereas Ben-Naphtali points L�J�iLI, with a silent ShebaÑ), to
Hades = down into Hades (cf. Psa. 88: 7), so that they are shut up in it like
sheep in their fold. And who is the shepherd there who rules these sheep with
his rod? �JARiYI TWEMF . Not the good Shepherd (Psa. 23: 1), whose pasture is the
land of the living, but Death, into whose power they have fallen irrecoverably,
shall pasture them. Death is personified, as in Job. 18:14, as the king of terrors.
The modus consecutivus, wdRiyIWA, now expresses the fact that will be realized in
the future, which is the reverse side of that other fact. After the night of
affliction has swiftly passed away, there breaks forth, for the upright, a
morning; and in this morning they find themselves to be lords over these their



oppressors, like conquerors, who put their feet upon the necks of the
vanquished (the LXX well renders it by katakurieuÂsousin). Thus shall it be
with the upright, whilst the rich at their feet beneath, in the ground, are utterly
destroyed. RQEbOLÁ has Rebia magnum, �YRI�FYi has Asla-Legarme; accordingly
the former word does not belong to what follows (in the morning, then
vanishes...), but to what precedes. RwC or RYCI (as in Isa. 45:16) signifies a
form or image, just as HRFwC (Arab. såuÑrat) is generally used; properly, that
which is pressed in or pressed out, i.e., primarily something moulded or
fashioned by the pressure of the hand (as in the case of the potter, RC�YO) or by
means of some instrument that impresses and cuts the material. Here the word
is used to denote materiality or corporeity, including the whole outward
appearance (fantasiÂa, Act. 25:23). The �L which refers to this, shows that
�RFwCWi is not a contraction of �TFRFwCWi (vid., on Psa. 27: 5). Their materiality,
their whole outward form belonging to this present state of being, becomes
(falls away) L�J�i T�lBÁLi . The Lamed is used in the same way as in R��BFLi
HYFHF, Isa. 6:13; and L�J�i is subject, like, e.g., the noun that follows the
infinitive in Psa. 68:19, Job. 34:22. The same idea is obtained if it is rendered:
and their form Hades is ready to consume (consumturus est); but the order of
the words, though not making this rendering impossible (cf. Psa. 32: 9, so far
as WYD� there means “its cheek”), is, however, less favourable to it (cf.
Pro. 19: 8, Est. 3:11). HlFbI was the most appropriate word for the slow, but
sure and entire, consuming away (Job. 13:28) of the dead body which is
gnawed or destroyed in the grave, this gate of the lower world. To this is added
�L LBUziMI as a negative definition of the effect: so that there no longer remains
to it, i.e., to the pompous external nature of the ungodly, any dwelling-place,
and in general any place whatever; for whatever they had in and about
themselves is destroyed, so that they wander to and fro as bare shadows in the
dreary waste of Hades. To them, who thought to have built houses for eternity
and called great districts of country after their own names, there remains no
longer any LBUZi of this corporeal nature, inasmuch as Hades gradually and
surely destroys it; it is for ever freed from its solid and dazzling shell, it wastes
away lonesome in the grave, it perishes leaving no trace behind. Hupfeld’s
interpretation is substantially the same, and that of Jerome even is similar: et
figura eorum conteretur in infero post habitaculum suum; and Symmachus: toÃ
deÃ krateroÃn auÏtwÌn palaiwÂsei aÎÂÄdhj aÏpoÃ thÌj oiÏkhÂsewj thÌj eÏntiÂmou auÏtwÌn.

Other expositors, it is true, solve the riddle of the half-verse in a totally
different way. Mendelssohn refers �RFwC to the upright: whose being lasts
longer than the grave (survives it), hence it cannot be a habitation (eternal



dwelling) to it; and adds, “the poet could not speak more clearly of the
resurrection (immortality).” f204

A modern Jewish Christian, Isr. Pick, looked upon in Jerusalem as dead, sees
here a prediction of the breaking through of the realm of the dead by the risen
One: “Their Rock is there, to break through the realm of the dead, that it may
no longer serve Him as an abode.” f205

Von Hofmann’s interpretation (last of all in his Schriftbeweis ii. 2, 499, 2nd
edition) lays claim to a more detailed consideration, because it has been sought
to maintain it against all objections. By the morning he understands the end of
the state or condition of death both of the righteous and of the ungodly. “In the
state of death have they both alike found themselves: but now the dominion of
death is at an end, and the dominion of the righteous beings.” But those who
have, according to v. 15, died are only the ungodly, not the righteous as well.
Hofmann then goes on to explain: their bodily form succumbs to the
destruction of the lower world, so that it no longer has any abode; which is
said to convey the thought, that the ungodly, “by means of the destruction of
the lower world, to which their corporeal nature in common with themselves
becomes subject, lose its last gloomy abode, but thereby lose their corporeal
nature itself, which has now no longer any continuance:” “their existence
becomes henceforth one absolutely devoid of possessions and of space, [“the
exact opposite of the time when they possessed houses built for eternity, and
broad tracts of country bore their name.” ] But even according to the teaching
of the Old Testament concerning the last things, in the period after the Exile,
the resurrection includes the righteous and the unrighteous (Dan. 12: 2); and
according to the teaching of the New Testament, the damned, after Death and
Hades are cast into the lake of fire, receive another LWBZ, viz., Gehenna, which
stands in just the same relation to Hades as the transformed world does to the
old heavens and the old earth. The thought discovered in v. 15, therefore, will
not bear being put to the proof. There is, however, this further consideration,
that nothing whatever is known in any other part of the Old Testament of such
a destruction of SheoÑl; and T�lBÁLi found in the Psalm before us would be a
most inappropriate word to express it, instead of which it ought to have been
T�lKALi; for the figurative language in Psa. 102:27, Isa. 51: 6, is worthless as a
justification of this word, which signifies a gradual wearing out and using up
or consuming, and must not, in opposition to the usage of the language, be
explained according to LbÁ and YLIbI. For this reason we refrain from making
this passage a locus classicus in favour of an eschatological conception which
cannot be supported by any other passage in the Old Testament. On the other
side, however, the meaning of RQEbOLÁ is limited if it be understood only of the
morning which dawns upon the righteous one after the night of affliction, as



Kurtz does. What is, in fact, meant is a morning which not merely for
individuals, but for all the upright, will be the end of oppression and the dawn
of dominion: the ungodly are totally destroyed, and they (the upright) now
triumph above their graves. In these words is expressed, in the manner of the
Old Testament, the end of all time. Even according to Old Testament
conception human history closes with the victory of good over evil. So far v.
15 is really a “riddle” of the last great day; expressed in New Testament
language, of the resurrection morn, in which oiÎ aÎÂgioi toÃn koÂsmon krinouÌsi
(1Co. 6: 2).

With ¥JÁ, in v. 16 (used here adversatively, as e.g., in Job. 13:15, and as �K�JF is
more frequently used), the poet contrasts the totally different lot that awaits
him with the lot of the rich who are satisfied in themselves and unmindful of
God. ¥JÁ belongs logically to Y�IPiNA, but (as is moreover frequently the case
with QRÁ, �gA, and �JÁ) is, notwithstanding this relation to the following
member of the sentence, placed at the head of the sentence: yet Elohim will
redeem my soul out of the hand of SheoÑl (Psa. 89:49, Hos. 13:14). In what
sense the poet means this redemption to be understood is shown by the allusion
to the history of Enoch (Gen. 5:24) contained in YNIX�qFYI YkI . Böttcher shrewdly
remarks, that this line of the verse is all the more expressive by reason of its
relative shortness. Its meaning cannot be: He will take me under His
protection; for XQALF does not mean this. The true parallels are Psa. 83:24,
Gen. 5:24. The removals of Enoch and Elijah were, as it were, fingerposts
which pointed forward beyond the cheerless idea they possessed of the way of
all men, into the depth of Hades. Glancing at these, the poet, who here speaks
in the name of all upright sufferers, gives expression to the hope, that God will
wrest him out of the power of SheoÑl and take him to Himself. It is a hope that
possesses not direct word of God upon which it could rest; it is not until later
on that it receives the support of divine promise, and is for the present only a
“bold flight” of faith. Now can we, for this very reason, attempt to define in
what way the poet conceived of this redemption and this taking to Himself. In
this matter he himself has no fully developed knowledge; the substance of his
hope is only a dim inkling of what may be. This dimness that is only gradually
lighted up, which lies over the last things in the Old Testament, is the result of
a divine plan of education, in accordance with which the hope of eternal life
was gradually to mature, and to be born as it were out of this wrestling faith
itself. This faith is expressed in v. 16; and the music accompanies his
confidence in cheerful and rejoicing strains.

After this, in vv. 17 ff., there is a return from the lyric strain to the gnomic and
didactic. It must not, with Mendelssohn, be rendered: let it (my soul) not be
afraid; but, since the psalmist begins after the manner of a discourse: fear thou



not. The increasing D�BkF, i.e., might, abundance, and outward show (all these
combined, from DB�kF, grave esse), of the prosperous oppressor is not to make
the saint afraid: he must after all die, and cannot take hence with him LKOHA, the
all = anything whatever (cf. LKOLÁ, for anything whatever, Jer. 13: 7). YkI, v. 17,
like eÏaÂn, puts a supposable case; YkI, v. 18, is confirmatory; and YkI, v. 19a, is
concessive, in the sense of YkI��gA, according to Ew. § 362, b: even though he
blessed his soul during his life, i.e., called it fortunate, and flattered it by
cherished voluptuousness (cf. Deu. 29:18, ��PiNAbI ¥R�bFTiHI, and the soliloquy
of the rich man in Luk. 12:19), and though they praise thee, O rich man,
because thou dost enjoy thyself (Luk. 16:25), wishing themselves equally
fortunate, still it (the soul of such an one) will be obliged to come or pass
WYT�FBJá R�d�DJA. There is no necessity for taking the noun R�d here in the
rare signification dwelling (Arabic daÑr, synonym of Menz−Ñl), and it appears the
most natural way to supply ��PiNA as the subject to J�BTf (Hofmann, Kurtz, and
others), seeing that one would expect to find ¦YT�EBJá in the case of JWBT
being a form of address. And there is then no need, in order to support the
synallage, which is at any rate inelegant, to suppose that the suffix WYF� takes
its rise from the formula WYTFBOJá�LJE (�SAJåNE) J�b, and is, in spite of the
unsuitable grammatical connection, retained, just as WdFXiYA and �lFkU, without
regard to the suffixes, signify “together” and “all together” (Böttcher).
Certainly the poet delights in difficulties of style, of which quite sufficient
remain to him without adding this to the list. It is also not clear whether v. 20b
is intended to be taken as a relative clause intimately attached to WYT�FBJá, or as
an independent clause. The latter is admissible, and therefore to be preferred:
there are the proud rich men together with their fathers buried in darkness for
ever, without ever again seeing the light of a life which is not a mere shadowy
life.

The didactic discourse now closes with the same proverb as the first part, v.
13. But instead of �YLIYF�LbÁ the expression here used is �YBIYF JLOWi, which is co-
ordinate with RQFYbI as a second attributive definition of the subject (Ew. § 351,
b): a man in glory and who has no understanding, viz., does not distinguish
between that which is perishable and that which is imperishable, between time
and eternity. The proverb is here more precisely expressed. The gloomy
prospect of the future does not belong to the rich man as such, but to the
worldly and carnally minded rich man.



Psalm 50

DIVINE DISCOURSE CONCERNING
THE TRUE SACRIFICE AND WORSHIP

50: 1 EL ELOHIM JAHVE speaketh,
And summoneth the earth from the rising of the sun to its going down.

50: 2 Out of Zion, the perfection of beauty, Elohim shineth.

50: 3 Our God will come and shall not keep silence;
Fire devoureth before Him,

And round about Him it is very tempestuous.

50: 4 He calleth to the heavens above
And to the earth to come to judge His people.

50: 5 “Gather My saints together unto Me,
Who make a covenant with Me over sacrifice!”  —

50: 6 And the heavens proclaim His righteousness,
For Elohim purposeth to sit in judgment. (Sela)

50: 7 Hear, then, My people, and I will speak;
O Israel, and I will testify to thee  —

Elohim, thy God am I.

50: 8 Not for thy sacrifices do I reprove thee,
And thy burnt-offerings are continually before Me.

50: 9 I have no need to take bullocks out of thy house,
Nor he-goats out of thy folds.

50:10 For Mine is every beast of the forest,
The cattle upon a thousand hills.

50:11 I know every bird of the mountains,
And that which moveth on the meadows is with Me.

50:12 If I were hungry I would not tell thee,
For Mine is the world and its fulness.

50:13 Should I eat the flesh of bulls?
And the blood of he-goats should I drink?

50:14 Offer unto God thanksgiving,
And pay to the Most High thy vows.

50:15 And call upon Me in the day of trouble  —
I will deliver thee, and thou shalt honour Me.



50:16 But to the evil-doer Elohim saith:
How dost thou dare to tell My statutes,

And that thou takest My covenant into thy mouth;

50:17 Whereas thou nevertheless hatest instruction,
And castest My words behind thee?!

50:18 When thou seest a thief, thou takest pleasure in him,
And with adulterers dost thou make thyself familiar.

50:19 Thou lettest thy mouth loose to wickedness,
And thy tongue frameth deceit.

50:20 Thou sittest and slanderest thy brother,
Upon thy mother’s son thou bringest reproach.

50:21 These things doest thou, and, because I keep silence,
Thou thinkest I am exactly like thee  —

I will show thee and set it before thine eyes.

50:22 Consider, now, this, ye who forget God,
Lest I tear in pieces and there be none to rescue.

50:23 Whoso offereth thanksgiving, honoureth Me truly,
And prepareth a way, in which I may show him the salvation of Elohim.

Psalm 50. With the preceding Psalm the series of the Korahitic Elohim-
Psalms of the primary collection (Psalm 1-72) closes. There are, reckoning
Psalm 42 and 43 as one Psalm, seven of them (Psalm 42-49). They form the
principal group of the Korahitic Psalms, to which the third book furnishes a
supplement, bearing in part an Elohimic (Psalm 84) and in part a Jehovic
impress (Psalm 85, 87, 88). The Asaphic Psalms, on the contrary, belong
exclusively to the Elohimic style of Psalms, but do not, however, all stand
together: the principal group of them is to be found in the third book
(Psalm 73-83), and the primary collection contains only one of them, viz.,
Psalm 50, which is here placed immediately after Psalm 49 on account of
several points of mutual relationship, and more especially because the
prominent Hear then, My people (Psa. 50: 7), is in accord with the beginning
of Psalm 49, Hear, all ye peoples.

According to 1Ch. 23: 2-5, the whole of the thirty-eight thousand Levites were
divided by David into four divisions (24,000 + 6000 + 4000 + 4000). To the
fourth division (4000) was assigned the music belonging to divine worship.
Out of this division, however, a select company of two hundred and eighty-
eight singers was further singled out, and divided into twenty-four classes.
These last were placed under three leaders or precentors (Sangmeister), viz.,
fourteen classes under Heman the Kehathite and this fourteen sons; four
classes under Asaph the Gersonite and his four sons; and six classes under



Ethan (Jeduthun) and his six sons (1Ch. 25, cf. ch. 15:17 ff.). The instruments
played by these three leaders, which they made use of on account of their
clear, penetrating sound, were the cymbals (1Ch. 15:19). Also in 1Ch. 16: 5,
where Asaph is described as the chief (�JROHF) of the sacred music in the tent
where the Ark was placed, he strikes the cymbals. That he was the chief, first
leader, cannot be affirmed. The usual order of the names if “Heman, Asaph,
and Ethan.” The same order is also observed in the genealogies of the three in
1Ch. 6:16-32. Heman takes the prominent place, and at his right hand stands
Asaph, and on his left Ethan.

History bears witness to the fact that Asaph was also a Psalm-writer. For,
according to 2Ch. 29:30, Hezekiah brought “the words of David and of Asaph
the seer” into use again in the service of the house of God. And in the Book of
Nehemiah, Neh. 12:46, David and Asaph are placed side by side as �YRIRi�OMiHA
Y��JRF in the days of old in Israel.

The twelve Psalms bearing the inscription �SFJFLi are all Elohimic. The name
of God HWHY does not occur at all in two (77, 82), and in the rest only once, or
at the most twice. Side by side with �YHLJ, YNFDOJá and LJ� are used as favourite
names, and especial preference is also given to ��YLi�I. Of compounded names
of God, HWEHáYA �YHILOJå LJ� (only besides in Jos. 22:22) in the Psalter, and
T�JBFCi �YHILOJå in the Old Testament Scriptures generally (vid., Symbolae, pp.
14-16), are exclusively peculiar to them. So far as concerns their contents, they
are distinguished from the Korahitic Psalms by their prophetically judicial
character. As in the prophets, God is frequently introduced as speaking; and
we meet with detailed prophetical pictures of the appearing of God the Judge,
together with somewhat long judicial addresses (Psalm 50, 75, 82). The
appellation HZEXOHA, which Asaph bears in 2Ch. 29:30, accords with this;
notwithstanding the chronicler also applies the same epithet to both the other
precentors. The ground of this, as with JbFNI, which is used by the chronicler of
the singing and playing of instruments in the service of the house of God, is to
be found in the intimate connection between the sacred lyric and prophecy as a
whole. The future visionary character of the Asaphic Psalms has its reverse
side in the historical past. We frequently meet with descriptive retrospective
glances at facts of the primeval history (Psa. 74:13-15; 77:15 ff., 80: 9-12;
81: 5-8; 83:10-12), and Psalm 78 is entirely taken up with holding up the
mirror of the ancient history of the nation to the people of the present. If we
read the twelve Psalms of Asaph in order one after the other, we shall,
moreover, observe this striking characteristic, that mention is made of Joseph
and the tribes descended from him more frequently than anywhere else
(Psa. 77:16; 78: 9, 67 f., 81: 6; 80: 2 f.). Nor is another feature less remarkable,



viz., that the mutual relationship of Jahve to Israel is set forth under the figure
of the shepherd and his flock rather than any other (Psa. 74: 1; 77:21; 78:52,
cf. 70-72, 79:13; 80: 2). Moreover these Psalms delight in other respects to
vary the designations for the people of God as much as possible.

In Psalm 50, chs. 73-83, we have before us a peculiar type of Psalms. The
inscription �SFJFLi has, so to speak, deep-lying internal grounds in its support.
But it does not follow from this inscription that all these Psalms were
composed by the aged Asaph, who, as Psa. 78:69 shows, lived until the early
part of Solomon’s reign. The outward marks peculiar to Asaph were continued
in his posterity even into the period after the Exile. History mentions Asaphites
under Jehoshaphat (2Ch. 20:14), under Hezekiah (2Ch. 29:13), and among the
exiles who returned (Ezr. 2:41, cf. 3:10, one hundred and twenty-eight
Asaphites; Neh. 7:44, cf. 11:22, a hundred and forty-eight of them). Since
down to the period after the Exile even the cymbals (�YItÁLiCIMi) descended to
them from their ancestor, the poetic talent and enthusiasm may also have been
hereditary among them. The later “Psalms of Asaph,” whether composed by
later Asaphites or some other person, are inscribed �SJL because, by
whomsoever, they are composed in the style of Asaph and after Asaphic
models. Psalm 50, however, is an original Psalm of Asaph.

After the manner of the prophets the twofold truth is here advanced, that God
has no delight in animal sacrifice without the sacrifice of prayer in which the
heart is engaged, and that the confession of His word without a life that
accords with His word is an abomination to Him. It is the very same
fundamental thought which is expressed in Psa. 40: 7-9; 69:31 f., 51:18 f., and
underlies Psalm 24 (1-6) and 15; they are all echoes of the grand utterance of
Samuel (1Sa. 15:22), the father of the poetry of the Psalms. It cannot surprise
one that stress is laid on this denunciation of a heartless service of works by so
many voices during the Davidic age. The nothingness of the opus operatum is
also later on the watchword of the prophets in times when religious
observances, well ordered and in accordance with legal prescription,
predominate in Judah. Nor should it seem strange that Asaph the Levite, who
was appointed to the sanctuary on Zion, expresses himself thus; for Jeremiah
was also a Levite and even a priest (cohen), and yet no one has spoken a
bolder, and more cutting word against the outward and formal service of
sacrifice than he (Jer. 7:22 f.). Both these objections being removed, there is
nothing else that stands in the way of our ascribing this Psalm to Asaph
himself. This is favoured by echoes of the Psalm in the prophets (cf. v. 2 with
Lam. 2:15, and the verse-ending v. 8, 38:18, with Isa. 49:16), and there is
nothing opposed to it in the form of the language.



Psa. 50: 1-3. The theophany. The names of God are heaped up in v. 1 in
order to gain a thoroughly full-toned exordium for the description of God as
the Judge of the world. Hupfeld considers this heaping up cold and stiff; but it
is exactly in accordance with the taste of the Elohimic style. The three names
are co-ordinate with one another; for �YHILOJå LJ� does not mean “God of
gods,” which would rather be expressed by �YHILOJåHF YH�LOJå or �YLIJ� LJ� . LJ�
is the name for God as the Almighty; �YHILOJå as the Revered One; HWEHáYA as the
Being, absolute in His existence, and who accordingly freely influences and
moulds history after His own plan — this His peculiar proper-name is the third
in the triad. Perfects alternate in vv. 1-6 with futures, at one time the idea of
that which is actually taking place, and at another of that which is future,
predominating. Jahve summons the earth to be a witness of the divine
judgment upon the people of the covenant. The addition “from the rising of the
sun to its going down,” shows that the poet means the earth in respect of its
inhabitants. He speaks, and because what He speaks is of universal
significance He makes the earth in all its compass His audience. This summons
precedes His self-manifestation. It is to be construed, with Aquila, the Syriac,
Jerome, Tremellius, and Montanus, “out of Zion, the perfection of beauty,
Elohim shineth.” Zion, the perfect in beauty (cf. the dependent passage
Lam. 2:15, and 1 Macc. 2:12, where the temple is called hÎ kallonhÃ hÎmwÌn),
because the place of the presence of God the glorious One, is the bright spot
whence the brightness of the divine manifestation spreads forth like the rising
sun. In itself certainly it is not inappropriate, with the LXX, Vulgate, and
Luther, to take YPiYO�LLÁKiMI as a designation of the manifestation of Elohim in
His glory, which is the non pius ultra of beauty, and consequently to be
explained according to Eze. 28:12, cf. Exo. 33:19, and not according to
Lam. 2:15 (more particularly since Jeremiah so readily gives a new turn to the
language of older writers). But, taking the fact into consideration that nowhere
in Scripture is beauty (YPiYO) thus directly predicated of God, to whom
peculiarly belongs a glory that transcends all beauty, we must follow the
guidance of the accentuation, which marks YPY�LLKM by Mercha as in
apposition with ��yCI (cf. Psychol. S. 49; tr. p. 60). The poet beholds the
appearing of God, an appearing that resembles the rising of the sun (JAYPi�H, as
in the Asaph Psalm 80: 2, after Deu. 33: 2, from �PAYF, with a transition of the
primary notion of rising, Arab. yf’, wf’, to that of beaming forth and lighting up
far and wide, as in Arab. ståÿ); for “our God will come and by no means keep
silence.” It is not to be rendered: Let our God come (Hupfeld) and not keep
silence (Olshausen). The former wish comes too late after the preceding
�YPWH (JBOYF is consequently veniet, and written as e.g., in Psa. 37:13), and the
latter is superfluous. LJÁ, as in Psa. 34: 6; 41: 3, Isa. 2: 9, and frequently,



implies in the negative a lively interest on the part of the writer: He cannot, He
dare not keep silence, His glory will not allow it. He who gave the Law, will
enter into judgment with those who have it and do not keep it; He cannot long
look on and keep silence. He must punish, and first of all by word in order to
warn them against the punishment by deeds. Fire and storm are the harbingers
of the Lawgiver of Sinai who now appears as Judge. The fire threatens to
consume the sinners, and the storm (viz., a tempest accompanied with
lightning and thunder, as in Job. 38: 1) threatens to drive them away like chaff.
The expression in v. 3b is like Psa. 18: 9. The fem. Niph. HRF�áViNI does not refer
to �J�, but is used as neuter: it is stormed, i.e., a storm rages (Apollinaris,
eÏlailapiÂsqh sfoÂdra). The fire is His wrath; and the storm the power or force
of His wrath.

Psa. 50: 4-6. The judgment scene. To the heavens above (L�FM�, elsewhere a
preposition, here, as in Gen. 27:39; 49:25, an adverb, desuper, superne) and to
the earth God calls (LJE JRFQF, as, e.g., Gen. 28: 1), to both �mJA �YDILF, in order
to sit in judgment upon His people in their presence, and with them as
witnesses of His doings. Or is it not that they are summoned to attend, but that
the commission, v. 5, is addressed to them (Olshausen, Hitzig)? Certainly not,
for the act of gathering is not one that properly belongs to the heavens and the
earth, which, however, because they exist from the beginning and will last for
ever, are suited to be witnesses (Deu. 4:26; 32: 1, Isa. 1: 2, 1 Macc. 2:37). The
summons wPSiJI is addressed, as in Mat. 24:31, and frequently in visions, to the
celestial spirits, the servants of the God here appearing. The accused who are
to be brought before the divine tribunal are mentioned by names which,
without their state of mind and heart corresponding to them, express the
relationship to Himself in which God has placed them (cf. Deu. 32:15,
Isa. 42:19). They are called �YDIYSIXá, as in the Asaph Psalm 79: 2. This
contradiction between their relationship and their conduct makes an
undesigned but bitter irony. In a covenant relationship, consecrated and ratified
by a covenant sacrifice (XBÁZF�YL��á similar to Psa. 92: 4, Num. 10:10), has God
placed Himself towards them (Exo. 24); and this covenant relationship is also
maintained on their part by offering sacrifices as an expression of their
obedience and of their fidelity. The participle YT�RiKO here implies the constant
continuance of that primary covenant-making. Now, while the accused are
gathered up, the poet hears the heavens solemnly acknowledge the
righteousness of the Judge beforehand. The participial construction JwH �P��O,
which always, according to the connection, expresses the present (Nah. 1: 2),
or the past (Jud. 4: 4), or the future (Isa. 24:31), is in this instance an
expression of that which is near at hand (fut. instans). JwH has not the sense of
ipse (Ew. § 314, a), for it corresponds to the “I” in �P��O YNIJá or �P��O YNINiHI ; and



YkI is not to be translated by nam (Hitzig), for the fact that God intends to judge
requires no further announcement. On the contrary, because God is just now in
the act of sitting in judgment, the heavens, the witnesses most prominent and
nearest to Him, bear witness to His righteousness. The earthly music, as the
HLS directs, is here to join in with the celestial praise. Nothing further is now
wanting to the completeness of the judgment scene; the action now begins.

Psa. 50: 7-15. Exposition of the sacrificial ToÑra for the good of those whose
holiness consists in outward works. The forms strengthened by ah, in v. 7,
describe God’s earnest desire to have Israel for willing hearers as being quite
as strong as His desire to speak and to bear witness. bI DY�IH�, obtestari
aliquem, to come forward as witness, either solemnly assuring, or, as here and
in the Psalm of Asaph, 81: 9, earnestly warning and punishing (cf. Arab. sÔahida
with b, to bear witness against any one). On the Dagesh forte conjunctive in
¥bF, vid., Ges. § 20, 2, a. He who is speaking has a right thus to stand face to
face with Israel, for he is Elohim, the God of Israel — by which designation
reference is made to the words �YHLJ HWHY YKNJ (Exo. 20: 2), with which
begins the Law as given from Sinai, and which here take the Elohimic form
(whereas in Psa. 81:11 they remain unaltered) and are inverted in accordance
with the context. As v. 8 states, it is not the material sacrifices, which Israel
continually, without cessation, offers, that are the object of the censuring
testimony. ¦YTELO��Wi, even if it has Mugrash, as in Baer, is not on this account,
according to the interpretation given by the accentuation, equivalent to
�YTWLW��L�W (cf. on the other hand Psa. 38:18); it is a simple assertory
substantival clause: thy burnt-offerings are, without intermission, continually
before Me. God will not dispute about sacrifices in their outward
characteristics; for — so vv. 9-11 go on to say — He does not need sacrifices
for the sake of receiving from Israel what He does not otherwise possess. His
is every wild beast (�TYiXÁ, as in the Asaph Psa. 79: 2) of the forest, His the
cattle �LEJF YR�RáHAbI, upon the mountains of a thousand, i.e., upon the thousand
(and myriad) mountains (similar to RpFSiMI YT�Mi or �JAMi YT�Mi), or: where they
live by thousands (a similar combination to R�V�F LBENE). Both explanations of
the genitive are unsupported by any perfectly analogous instance so far as
language is concerned; the former, however, is to be preferred on account of
the singular, which is better suited to it. He knows every bird that makes its
home on the mountains; �DAYF, as usually, of a knowledge which masters a
subject, compasses it and makes it its own. Whatever moves about the fields if
with Him, i.e., is within the range of His knowledge (cf. Job. 27:11; 10:13),
and therefore of His power; ZYZI (here and in the Asaph Psa. 80:14) from JZ�JZI =
JAZ��iZI, to move to and fro, like �Y�I from J��Y�I, to swept out, cf. kinwÂpeton,



knwÂdalon, from kineiÌn. But just as little as God requires sacrifices in order
thereby to enrich Himself, is there any need on His part that might be satisfied
by sacrifices, vv. 12 f. If God should hunger, He would not stand in need of
man’s help in order to satisfy Himself; but He is never hungry, for He is the
Being raised above all carnal wants. Just on this account, what God requires is
not by any means the outward worship of sacrifice, but a spiritual offering, the
worship of the heart, v. 14. Instead of the �YML�, and more particularly HD�Ft
XBÁZE, Lev. 7:11-15, and RDENE YM�Li�A, Lev. 7:16 (under the generic idea of which
are also included, strictly speaking, vowed thank- offerings), God desires the
thanksgiving of the heart and the performance of that which has been vowed in
respect of our moral relationship to Himself and to men; and instead of the
HL�F� in its manifold forms of devotion, the prayer of the heart, which shall not
remain unanswered, so that in the round of this logikhÃ latreiÂa everything
proceeds from and ends in euÏxaristiÂa. It is not the sacrifices offered in a
becoming spirit that are contrasted with those offered without the heart (as,
e.g., Sir. 32 [35]:1-9), but the outward sacrifice appears on the whole to be
rejected in comparison with the spiritual sacrifice. This entire turning away
from the outward form of the legal ceremonial is, in the Old Testament,
already a predictive turning towards that worship of God in spirit and in truth
which the new covenant makes alone of avail, after the forms of the Law have
served as swaddling clothes to the New Testament life which was coming into
being in the old covenant. This “becoming” begins even in the ToÑra itself,
especially in Deuteronomy. Our Psalm, like the Chokma (Pro. 21: 3), and
prophecy in the succeeding age (cf. Hos. 6: 6, Mic. 6: 6-8, Isa. 1:11-15, and
other passages), stands upon the standpoint of this concluding book of the
ToÑra, which traces back all the requirements of the Law to the fundamental
command of love.

Psa. 50:16-21. The accusation of the manifest sinners. It is not those who
are addressed in vv. 7 ff., as Hengstenberg thinks, who are here addressed.
Even the position of the words RMÁJF ��FRFLFWi clearly shows that the divine
discourse is now turned to another class, viz., to the evil-doers, who, in
connection with open and manifest sins and vices, take the word of God upon
their lips, a distinct class from those who base their sanctity upon outward
works of piety, who outwardly fulfil the commands of God, but satisfy and
deceive themselves with this outward observance. Li ¥lF�HMÁ, what hast thou,
that thou = it belongs not to thee, it does not behove thee. With HTfJFWi, in v. 17,
an adversative subordinate clause beings: since thou dost not care to know
anything of the moral ennobling which it is the design of the Law to give, and
my words, instead of having them as a constant test-line before thine eyes,
thou castest behind thee and so turnest thy back upon them (cf. Isa. 38:17).



�REtIWA is not from �wR (LXX, Targum, and Saadia), in which case it would
have to be pointed �RFTfWA, but from HCFRF, and is construed here, as in
Job. 34: 9, with ��I: to have pleasure in intercourse with any one. In v. 18a the
transgression of the eighth commandment is condemned, in v. 18b that of the
seventh, in vv. 19 f. that of the ninth (concerning the truthfulness of
testimony). H�FRFBi HpE XLÁ�F, to give up one’s mouth unrestrainedly to evil,
i.e., so that evil issues from it. B��T�, v. 20a, has reference to gossiping
company (cf. Psa. 1: 1). YPidæ signifies a thrust, a push (cf. �DAHF), after which
the LXX renders it eÏtiÂqeij skaÂndalon (cf. Lev. 19:14), but it also signifies
vexation and mockery (cf. �DAgF); it is therefore to be rendered: to bring
reproach (Jerome, opprobrium) upon any one, to cover him with dishonour.
The preposition bI with RbEdI has, just as in Num. 12: 1, and frequently, a
hostile signification. “Thy mother’s son” is he who is born of the same mother
with thyself, and not merely of the same father, consequently thy brother after
the flesh in the fullest sense. What Jahve says in this passage is exactly the
same as that which the apostle of Jesus Christ says in Rom. 2:17-24. This
contradiction between the knowledge and the life of men God must, for His
holiness’ sake, unmask and punish, v. 21. The sinner thinks otherwise: God is
like himself, i.e., that is also not accounted by God as sin, which he allows
himself to do under the cloak of his dead knowledge. For just as a man is in
himself, such is his conception also of his God (vid., 18:26 f.). But God will
not encourage this foolish idea: “I will therefore reprove thee and set (it) in
order before thine eyes” (HKFRi�EJEWi, not HFKER�JW, in order to give expression,
the second time at least, to the mood, the form of which has been obliterated
by the suffix); He will set before the eyes of the sinner, who practically and
also in theory denies the divine holiness, the real state of his heart and life, so
that he shall be terrified at it. Instead of HYOHF, the infin. intensit. here, under the
influence of the close connection of the clauses (Ew. § 240, c), is T�YHe; the
oratio obliqua begins with it, without YkI (quod). ¦�MkF exactly corresponds to
the German deines Gleichen, thine equal.

Psa. 50:22, 23. Epilogue of the divine discourse. Under the name hA�LJå
YX�Ki�O are comprehended the decent or honourable whose sanctity relies upon
outward works, and those who know better but give way to licentiousness; and
they are warned of the final execution of the sentence which they have
deserved. In dead works God delighteth not, but whoso offereth thanksgiving
(viz., not shelamim-toÑda, but the toÑda of the heart), he praises Him f206

and ¥REdE �VF . It is unnecessary with Luther, following the LXX, Vulgate, and
Syriac versions, to read ��F. The Talmudic remark ��FWi JLJ �VFWi YRQT LJ



[do not read �VFWi, but ��FWi] assumes �VW to be the traditional reading. If we
take ¥REdE �VF as a thought complete in itself, — which is perfectly possible in
a certain sense (vid., Isa. 43:19), — then it is best explained according to the
Vulgate (qui ordinat viam), with Böttcher, Maurer, and Hupfeld: viam h. e.
recta incedere (legel agere) parans; but the expression is inadequate to express
this ethical sense (cf. Pro. 4:26), and consequently is also without example.
The LXX indicates the correct idea in the rendering kaiÃ eÏkeiÌ oÎdoÃj hÎÌÄ deiÂcw
auÏtwÌÄ toÃ swthÂrion QeouÌ. The �RD �VW (designedly not pointed ¥REdF), which
standing entirely by itself has no definite meaning, receives its requisite
supplement by means of the attributive clause that follows. Such an one
prepares a way along which I will grant to him to see the salvation of Elohim,
i.e., along which I will grant him a rapturous vision of the full reality of My
salvation. The form YNINiDFbIKAYi is without example elsewhere. It sounds like the
likewise epenthetical YNINiJURFQiYI, Pro. 1:28, cf. 8:17, Hos. 5:15, and may be
understood as an imitation of it as regards sound. YNINiDAbIKAYi (= YNID�bIKAYi) is in the
writer’s mind as the form out of pause (Ges. § 58, 4). With v. 23 the Psalm
recurs to its central point and climax, v. 14 f. What Jahve here discourses in a
post-Sinaitic appearing, is the very same discourse concerning the
worthlessness of dead works and concerning the true will of God that Jesus
addresses to the assembled people when He enters upon His ministry. The
cycle of the revelation of the Gospel is linked to the cycle of the revelation of
the Law by the Sermon on the Mount; this is the point at which both cycles
touch.

Psalm 51

PENITENTIAL PRAYER AND INTERCESSION
FOR RESTORATION TO FAVOUR

51: 3 BE merciful to me, Elohim, according to Thy loving-kindness,
According to the greatness of Thy compassion blot out my transgressions!

51: 4 Wash me thoroughly from mine iniquity,
And from my sin make me clean.

51: 5 For of my transgressions I am conscious,
And my sin is ever present to me.

51: 6 Against Thee only have I sinned,
And done that which is evil in Thine eyes;

That Thou mayest appear just when Thou speakest,
Clear when Thou judgest.

51: 7 Behold, in iniquity was I born,
And in sin did my mother conceive me.



51: 8 Behold, truth dost Thou desire in the reins,
And in the hidden part do Thou make me to know wisdom.

51: 9 Oh purge me with hyssop, and I shall be clean;
Wash me, and I shall be whiter than snow.

51:10 Make me to hear joy and gladness,
That the bones which Thou hast crushed may exult.

51:11 Hide Thy face from my sins,
And all my iniquities do Thou blot out.

51:12 Create me a clean heart, Elohim,
And renew a stedfast spirit in my inward part.

51:13 Cast me not from Thy presence,
And Thy Holy Spirit take not from me.

51:14 Turn again upon me the joy of Thy salvation,
And with a spirit of willingness uphold me.

51:15 Then will I teach transgressors Thy ways,
And sinners shall be converted to Thee.

51:16 Deliver me from blood-guiltiness, Elohim, God of my salvation,
Then shall my tongue exult over Thy righteousness.

51:17 O Lord, open Thou my lips,
And my mouth shall declare Thy praise.

51:18 For Thou delightest not in sacrifice, else would I give it,
Burnt-offering Thou desirest not.

51:19 The sacrifices of Elohim are a broken spirit,
A heart broken and contrite, Elohim, Thou dost not despise!  —

51:20 Do good in Thy good pleasure unto Zion,
Build Thou the walls of Jerusalem;

51:21 Then shalt Thou delight in true sacrifices, burnt-offering and whole-burnt-
offering; Then shall bullocks be offered on Thine altar.

Psalm 51. The same depreciation of the external sacrifice that is expressed in
Psalm 50 finds utterance in Psalm 51, which supplements the former,
according as it extends the spiritualizing of the sacrifice to the offering for sin
(cf. 40: 7). This Psalm is the first of the Davidic Elohim-Psalms. The
inscription runs: To the Precentor, a Psalm by David, when Nathan the
prophet came to him, after he had gone in to Bathsheba. The carelessness of
the Hebrew style shows itself in the fact that one and the same phrase is used
of Nathan’s coming in an official capacity to David (cf. 2Sa. 12: 1) and of



David’s going in unto Bathsheba (LJE J�b, as in Gen. 6: 4; 16: 2, cf.
2Sa. 11: 4). The comparative R�EJákA, as a particle of time in the whole
compass of the Latin quum, holds together that which precedes and that which
subsequently takes place. Followed by the perfect (2Sa. 12:21, 1Sa. 12: 8), it
has the sense of postquam (cf. the confusing of this R�JK with R�J YRXJ,
Jos. 2: 7). By J�BbI the period within which the composition of the Psalm falls
is merely indicated in a general way. The Psalm shows us how David struggles
to gain an inward and conscious certainty of the forgiveness of sin, which was
announced to him by Nathan (2Sa. 12:13). In Psalm ch. 6 and 38 we have
already heard David, sick in soul and body, praying for forgiveness; in
Psalm 51 he has even become calmer and more cheerful in his soul, and there
is nothing wanting to him except the rapturous realization of the favour within
the range of which he already finds himself. On the other hand, Psalm 32 lies
even beyond Psalm 51. For what David promises in Psa. 51:15, viz., that, if
favour is again shown to him, he will teach the apostate ones the ways of God,
that he will teach sinners how they are to turn to God, we heard him fulfil in
the sententious didactic Psalm 32.

Hitzig assigns Psalm 51, like Psalm 50, to the writer of Isa. 40-66. But the
manifold coincidences of matter and of style only prove that this prophet was
familiar with the two Psalms. We discern in Psalm 51 four parts of decreasing
length. The first part, vv. 3-11, contains the prayer for remission of sin; the
second, vv. 12-15, the prayer for renewal; the third, vv. 16-19, the vow of
spiritual sacrifices; the fourth, vv. 20, 21, the intercession for all Jerusalem.
The divine name Elohim occurs five times, and is appropriately distributed
throughout the Psalm.

Psa. 51: 3, 4. Prayer for the remission of sin. Concerning the
interchangeable names for sin, vid., on Psa. 32: 1 f. Although the primary
occasion of the Psalm is the sin of adultery, still David says YJA�Fpi, not merely
because many other sins were developed out of it, as his guilt of blood in the
case of Uriah, the scandal put into the mouths of the enemies of Jahve, and his
self-delusion, which lasted almost a whole year; but also because each solitary
sin, the more it is perceived in its fundamental character and, as it were,
microscopically discerned, all the more does it appear as a manifold and
entangled skein of sins, and stands forth in a still more intimate and terrible
relation, as of cause and effect, to the whole corrupt and degenerated condition
in which the sinner finds himself. In HX�Mi sins are conceived of as a
cumulative debt (according to Isa. 44:22, cf. 43:25, like a thick, dark cloud)
written down (Jer. 17: 1) against the time of the payment by punishment. In
YNIS�bIkA (from SbEkI, pluÂnein, to wash by rubbing and kneading up,



distinguished from �XÁRF, louÂein, to wash by rinsing) iniquity is conceived of
as deeply ingrained dirt. In YNIR�Há�A, the usual word for a declarative and de
facto making clean, sin is conceived of as a leprosy, Lev. 13: 6, 34. the Ker−Ñ
runs YNIS�bIkA BREHE (imperat. Hiph., like �REHE, 37: 8), “make great or much,
wash me,” i.e., (according to Ges. § 142, 3, b) wash me altogether, penitus et
totum, which is the same as is expressed by the Cheth−Ñb Hb�RiHA (prop. multum
faciendo = multum, prorsus, Ges. § 131, 2). In BROki (Isa. 63: 7) and BREHE is
expressed the depth of the consciousness of sin; profunda enim malitia, as
Martin Geier observes, insolitam raramque gratiam postulat.

Psa. 51: 5, 6. Substantiation of the prayer by the consideration, that his sense
of sin is more than superficial, and that he is ready to make a penitential
confession. True penitence is not a dead knowledge of sin committed, but a
living sensitive consciousness of it (Isa. 59:12), to which it is ever present as a
matter and ground of unrest and pain. This penitential sorrow, which pervades
the whole man, is, it is true, no merit that wins mercy or favour, but it is the
condition, without which it is impossible for any manifestation of favour to
take place. Such true consciousness of sin contemplates sin, of whatever kind
it may be, directly as sin against God, and in its ultimate ground as sin against
Him alone (J�FXF with Li of the person sinned against, Isa. 42:24, Mic. 7: 9); for
every relation in which man stands to his fellow-men, and to created things in
general, is but the manifest form of his fundamental relationship to God; and
sin is “that which is evil in the eyes of God” (Isa. 65:12; 66: 4), it is
contradiction to the will of God, the sole and highest Lawgiver and Judge.
Thus it is, as David confesses, with regard to his sin, in order that... This �JAMÁLi
must not be weakened by understanding it to refer to the result instead of to the
aim or purpose. If, however, it is intended to express intention, it follows close
upon the moral relationship of man to God expressed in ¦diBÁLi ¦Li and ¦YNEY��bI
�RÁHF, — a relationship, the aim of which is, that God, when He now condemns
the sinner, may appear as the just and holy One, who, as the sinner is obliged
himself to acknowledge, cannot do otherwise than pronounce a condemnatory
decision concerning him. When sin becomes manifest to a man as such, he
must himself say Amen to the divine sentence, just as David does to that
passed upon him by Nathan. And it is just the nature of penitence so to confess
one’s self to be in the wrong in order that God may be in the right and gain His
cause. If, however, the sinner’s self-accusation justifies the divine
righteousness or justice, just as, on the other hand, all self-justification on the
part of the sinner (which, however, sooner or later will be undeceived) accuses
God of unrighteousness or injustice (Job. 40: 8): then all human sin must in the
end tend towards the glorifying of God. In this sense v. 6b is applied by Paul
(Rom. 3: 4), inasmuch as he regards what is here written in the Psalter — oÎÂpwj



aÏÂn dikaiwqhÌÄj eÏn toiÌj loÂgoij sou, kaiÃ nikhÂshÄj eÏn twÌÄ kriÂnesqaiÂ se (LXX) — as
the goal towards which the whole history of Israel tends. Instead of ¦RiBiDFbI
(infin. like ¦XELi�F, Gen. 38:17, in this instance for the sake of similarity of
sound f207 instead of the otherwise usual form Rb�dA), in Thy speaking, the LXX
renders eÏn toiÌj loÂgoij sou = ¦YREBFDibI; instead of ¦�EPi�FbI, eÏn twÌÄ kriÂnesqaiÂ se
= ¦�EPiªFHIbI (infin. Niph.), provided kriÂnesqai is intended as passive and not
(as in Jer. 2: 9 LXX, cf. Mat. 5:40) as middle. The thought remains essentially
unchanged by the side of these deviations; and even the taking of the verb HKFZF,
to be clean, pure, in the Syriac signification nikaÌn, does not alter it. That God
may be justified in His decisive speaking and judging; that He, the Judge, may
gain His cause in opposition to all human judgment, towards this tends David’s
confession of sin, towards this tends all human history, and more especially the
history of Israel.

Psa. 51: 7, 8. David here confesses his hereditary sin as the root of his actual
sin. The declaration moves backwards from his birth to conception, it
consequently penetrates even to the most remote point of life’s beginning.
YtILiL�FX stands instead of YtIDiL�FN, perhaps (although elsewhere, i.e., in
Psa. 90: 2, the idea of painfulness is kept entirely in the background) with
reference to the decree, “with pain shalt thou bring forth children,” Gen. 3:16
(Kurtz); instead of YTIJO HTFRiHF, with still more definite reference to that which
precedes conception, the expression is YNITiMÁXåYE (for YNITiMÁXáY�, following the
same interchange of vowel as in Gen. 30:39, Jud. 5:28). The choice of the verb
decides the question whether by �WO�F and J�iX� is meant the guilt and sin of the
child or of the parents. �XÁYI (to burn with desire) has reference to that, in
coition, which partakes of the animal, and may well awaken modest
sensibilities in man, without �WW� and J�X on that account characterizing birth
and conception itself as sin; the meaning is merely, that his parents were sinful
human begins, and that this sinful state (habitus) has operated upon his birth
and even his conception, and from this point has passed over to him. What is
thereby expressed is not so much any self-exculpation, as on the contrary a
self-accusation which glances back to the ultimate ground of natural
corruption. He is sinful ��YRFH�M�w HDFl�MI (Psa. 58: 4, Gen. 8:21), is JM�«FMI
JM��F, an unclean one springing from an unclean (Job. 14: 4), flesh born of
flesh. That man from his first beginning onwards, and that this beginning itself,
is stained with sin; that the proneness to sin with its guilt and its corruption is
propagated from parents to their children; and that consequently in the single
actual sin the sin-pervaded nature of man, inasmuch as he allows himself to be
determined by it and himself resolves in accordance with it, become outwardly
manifest — therefore the fact of hereditary sin is here more distinctly



expressed than in any other passage in the Old Testament, since the Old
Testament conception, according to its special character, which always fastens
upon the phenomenal, outward side rather than penetrates to the secret roots of
a matter, is directed almost entirely to the outward manifestation only of sin,
and leaves its natural foundation, its issue in relation to primeval history, and
its demonic background undisclosed. The �H� in v. 7 is followed by a
correlative second �H� in v. 8 (cf. Isa. 55: 4 f., 54:15 f.). Geier correctly says:
Orat ut sibi in peccatis concepto veraque cordis probitate carenti penitiorem
ac mysticam largiri velit sapientiam, cujus medio liberetur a peccati tum reatu
tum dominio. TMEJå is the nature and life of man as conformed to the nature and
will of God (cf. aÏlhÂqeia, Eph. 4:21). HMFKiXF, wisdom which is most intimately
acquainted with (eindringlich weiss) such nature and life and the way to attain
it. God delights in and desires truth T�X«UBÁ. The Beth of this word is not a
radical letter here as it is in Job. 12: 6, but the preposition. The reins utpote
adipe obducti, here and in Job. 38:36, according to the Targum, Jerome, and
Parchon, are called T�X�U (Psychol. S. 269; tr. p. 317). Truth in the reins (cf.
40: 9, God’s law in visceribus meis) is an upright nature in man’s deepest
inward parts; and in fact, since the reins are accounted as the seat of the
tenderest feelings, in man’s inmost experience and perception, in his most
secret life both of conscience and of mind (Psa. 16: 7). In the parallel member
�TUSF denotes the hidden inward part of man. Out of the confession, that
according to the will of God truth ought to dwell and rule in man even in his
reins, comes the wish, that God would impart to him (i.e., teach him and make
his own), — who, as being born and conceived in sin, is commended to God’s
mercy, — that wisdom in the hidden part of his mind which is the way to such
truth.

Psa. 51: 9-11. The possession of all possessions, however, most needed by
him, the foundation of all other possessions, is the assurance of the forgiveness
of his sins. The second futures in v. 9 are consequents of the first, which are
used as optatives. V. 9a recalls to mind the sprinkling of the leper, and of one
unclean by reason of his contact with a dead body, by means of the bunch of
hyssop (Lev. 14, Num. 19), the botaÂnh kaqartikhÂ (Bähr, Symbol. ii. 503); and
v. 9b recalls the washings which, according to priestly directions, the unclean
person in all cases of uncleanness had to undergo. Purification and washing
which the Law enjoins, are regarded in connection with the idea implied in
them, and with a setting aside of their symbolic and carnal outward side,
inasmuch as the performance of both acts, which in other cases takes place
through priestly mediation, is here supplicated directly from God Himself.
Manifestly B�ZJ�bI (not B�ZJ�BiKI) is intended to be understood in a spiritual
sense. It is a spiritual medium of purification without the medium itself being



stated. The New Testament believer confesses, with Petrarch in the second of
his seven penitential Psalms: omnes sordes meas una gutta, vel tenuis, sacri
sanguinis absterget. But there is here no mention made of atonement by blood;
for the antitype of the atoning blood was still hidden from David. The
operation of justifying grace on a man stained by the blood-red guilt of sin
could not, however, be more forcibly denoted than by the expression that it
makes him whiter than snow (cf. the dependent passage Isa. 1:18). And history
scarcely records a grander instance of the change of blood-red sin into dazzling
whiteness than this, that out of the subsequent marriage of David and
Bathsheba sprang Solomon, the most richly blessed of all kings. At the present
time David’s very bones are still shaken, and as it were crushed, with the sense
of sin. TFYkIdI is an attributive clause like L�PY in Psa. 7:16. Into what rejoicing
will this smitten condition be changed, when he only realizes within his soul
the comforting and joyous assuring utterance of the God who is once more
gracious to him! For this he yearns, viz., that God would hide His face from
the sin which He is now visiting upon him, so that it may as it were be no
longer present to Him; that He would blot out all his iniquities, so that they
may no longer testify against him. Here the first part of the Psalm closes; the
close recurs to the language of the opening (v. 3b).

Psa. 51:12, 13. In the second part, the prayer for justification is followed by
the prayer for renewing. A clean heart that is not beclouded by sin and a
consciousness of sin (for BL� includes the conscience, Psychology, S. 134; tr. p.
160); a stedfast spirit (��KNF, cf. Psa. 78:37; 112: 7) is a spirit certain respecting
his state of favour and well-grounded in it. David’s prayer has reference to the
very same thing that is promised by the prophets as a future work of salvation
wrought by God the Redeemer on His people (Jer. 24: 7, Eze. 11:19; 36:26); it
has reference to those spiritual facts of experience which, it is true, could be
experienced even under the Old Testament relatively and anticipatively, but to
the actual realization of which the New Testament history, fulfilling ancient
prophecy has first of all produced effectual and comprehensive grounds and
motives, viz., metaÂnoia (BL� = nouÌj), kainhÃ ktiÂsij, paliggenesiÂa kaiÃ
aÏnakaiÂnwsij pneuÂmatoj (Tit. 3: 5). David, without distinguishing between
them, thinks of himself as king, as Israelite, and as man. Consequently we are
not at liberty to say that �DEqOHA XÁwR (as in Isa. 63:16), pneuÌma aÎgiwsuÂnhj =
aÎÂgion, is here the Spirit of grace in distinction from the Spirit of office. If
Jahve should reject David as He rejected Saul, this would be the extreme
manifestation of anger (2Ki. 24:20) towards him as king and as a man at the
same time. The Holy Spirit is none other than that which came upon him by
means of the anointing, 1Sa. 16:13. This Spirit, by sin, he has grieved and
forfeited. Hence he prays God to show favour rather than execute His right,
and not to take this His Holy Spirit from him.



Psa. 51:14, 15. In connection with HBFYDINi XÁwR, the old expositors thought
of BYDINF, a noble, a prince, and HBFYDINi, nobility, high rank, Job. 30:15, LXX
pneuÂmati hÎgemonikwÌÄ (spiritu principali) sthÂricoÂn me, — the word has,
however, without any doubt, its ethical sense in this passage, Isa. 32: 8, cf.
HBFDFNi, Psa. 54: 8; and the relation of the two words HBYDN XWR is not to be
taken as adjectival, but genitival, since the poet has just used XWR in the same
personal sense in v. 12a. Nor are they to be taken as a nominative of the
subject, but — what corresponds more closely to the connection of the prayer
— according to Gen. 27:37, as a second accusative of the object: with a spirit
of willingness, of willing, noble impulse towards that which is good, support
me; i.e., imparting this spirit to me, uphold me constantly in that which is
good. What is meant is not the Holy Spirit, but the human spirit made free
from the dominion of sin by the Holy Spirit, to which good has become an
inward, as it were instinctive, necessity. Thus assured of his justification and
fortified in new obedience, David will teach transgressors the ways of God,
and sinners shall be converted to Him, viz., by means of the testimony
concerning God’s order of mercy which he is able to bear as the result of his
own rich experience.

Psa. 51:16-19. The third part now begins with a doubly urgent prayer. The
invocation of God by the name Elohim is here made more urgent by the
addition of YTI�Fw�Ti YH�LOJå ; inasmuch as the prayers for justification and for
renewing blend together in the “deliver me.” David does not seek to lessen his
guilt; he calls it in �YMIdF by its right name, — a word which signifies blood
violently shed, and then also a deed of blood and blood-guiltiness (Psa. 9:13;
106:38, and frequently). We have also met with LYcIHI construed with �MI of the
sin in 39: 9. He had given Uriah over to death in order to possess himself of
Bathsheba. And the accusation of his conscience spoke not merely of adultery,
but also of murder. Nevertheless the consciousness of sin no longer smites him
to the earth, Mercy has lifted him up; he prays only that she would complete
her work in him, then shall his tongue exultingly praise (�n�RI with an accusative
of the object, as in Psa. 59:17) God’s righteousness, which, in accordance with
the promise, takes the sinner under its protection. But in order to perform what
he vowed he would do under such circumstances, he likewise needs grace, and
prays, therefore, for a joyous opening of his mouth. In sacrifices God
delighteth not (Psa. 40: 7, cf. Isa. 1:11), otherwise he would bring some
(HNFT�JEWi, darem, sc. si velles, vid., on Psa. 40: 6); whole-burnt-offerings God
doth not desire: the sacrifices that are well-pleasing to Him and most beloved
by Him, in comparison with which the flesh and the dead work of the TWLW�
and the �YXBZ (�YML�) is altogether worthless, are thankfulness (Psa. 50:23)



out of the fulness of a penitent and lowly heart. There is here, directly at least,
no reference to the spiritual antitype of the sin-offering, which is never called
XBZ. The inward part of a man is said to be broken and crushed when his sinful
nature is broken, his ungodly self slain, his impenetrable hardness softened, his
haughty vainglorying brought low, — in fine, when he is in himself become as
nothing, and when God is everything to him. Of such a spirit and heart, panting
after grace or favour, consist the sacrifices that are truly worthy God’s
acceptance and well-pleasing to Him (cf. Isa. 57:15, where such a spirit and
such a heart are called God’s earthly temple). f208

Psa. 51:20, 21. From this spiritual sacrifice, well-pleasing to God, the Psalm
now, in vv. 20 f., comes back to the material sacrifices that are offered in a
right state of mind; and this is to be explained by the consideration that
David’s prayer for himself here passes over into an intercession on behalf of
all Israel: Do good in Thy good pleasure unto Zion. �TJE may be a sign of the
accusative, for BY�IYH� (BY�IH�) does take the accusative of the person
(Job. 24:21); but also a preposition, for as it is construed with Li and ��I, so
also with TJ� in the same signification (Jer. 18:10; 32:41). QDECE�YX�BiZI are here,
as in 4: 6, Deu. 33:19, those sacrifices which not merely as regards their
outward character, but also in respect of the inward character of him who
causes them to be offered on his behalf, are exactly such as God the Lawgiver
will have them to be. By LYLIkF beside HL�F� might be understood the priestly
vegetable whole-offering, Lev. 6:15 f. (�YtIBIXá TXÁNiMI, Epistle to the Hebrews,
ii. 8), since every HL�F� as such is also LYLIkF; but Psalm-poetry does not make
any such special reference to the sacrificial toÑra. LYLIKFWi is, like LYLK in
1Sa. 7: 9, an explicative addition, and the combination is like ��WRZW �NYMY,
Psa. 44: 4, LBTW �RJ, Psa. 90: 2, and the like. A LYLIkF �LE�E (Hitzig, after the
Phoenician sacrificial tables) is unknown to the Israelitish sacrificial worship.
The prayer: Build Thou the walls of Jerusalem, is not inadmissible in the
mouth of David; since HNFbF signifies not merely to build up what has been
thrown down, but also to go on and finish building what is in the act of being
built (Psa. 89: 3); and, moreover, the wall built round about Jerusalem by
Solomon (1Ki. 3: 1) can be regarded as a fulfilment of David’s prayer.

Nevertheless what even Theodoret has felt cannot be denied: toiÌj eÏn BabulwÌni
... aÎrmoÂttei taÃ rÎhÂmata. Through penitence the way of the exiles led back to
Jerusalem. The supposition is very natural that vv. 20 f. may be a liturgical
addition made by the church of the Exile. And if the origin of Isaiah 40-66 in
the time of the Exile were as indisputable as the reasons against such a position
are forcible, then it would give support not merely to the derivation of vv. 20 f.
(cf. Isa. 60:10, 5, 7), but of the whole Psalm, from the time of the Exile; for the



general impress of the Psalm is, according to the accurate observation of
Hitzig, thoroughly deutero-Isaianic. But the writer of Isaiah 40-66 shows signs
in other respects also of the most families acquaintance with the earlier
literature of the Sh−Ñr and the Mashal; and that he is none other than Isaiah
reveals itself in connection with this Psalm by the echoes of this very Psalm,
which are to be found not only in the second but also in the first part of the
Isaianic collection of prophecy (cf. on vv. 9, 18). We are therefore driven to
the inference, that Psalm 51 was a favourite Psalm of Isaiah’s, and that, since
the Isaianic echoes of it extend equally from the first verse to the last, it existed
in the same complete form even in his day as in ours; and that consequently the
close, just like the whole Psalm, so beautifully and touchingly expressed, is not
the mere addition of a later age.

Psalm 52

THE PUNISHMENT THAT AWAITS THE EVIL TONGUE

52: 3 WHY boastest thou thyself of wickedness, O thou mighty one?!  —
The mercy of God endureth continually.

52: 4 Destruction doth thy tongue devise,
Like a sharpened razor, O worker of guile!

52: 5 Thou lovest evil rather than good,
Lying instead of speaking that which is right. (Sela)

52: 6 Thou lovest only destroying words, O deceitful tongue!

52: 7 Thus then will God smite thee down for ever,
He will seize thee and pluck thee out of the tent,
And root thee out of the land of the living. (Sela)

52: 8 The righteous shall see it and fear,
And over him shall they laugh:

52: 9 “Behold there the man who made not Elohim his hiding-place,
And boasted of the abundance of his riches, trusted in his self-devotedness!”

52:10 I, however, am like a green olive-tree in the house of Elohim,
I trust in the mercy of Elohim for ever and ever.

52:11 I will give thanks to Thee for ever, that Thou hast accomplished it;
And I will wait on Thy name, because it is so gracious,

in the presence of Thy saints.

Psalm 52. With Psalm 52, which, side by side with Psalm 51, exhibits the
contrast between the false and the right use of the tongue, begins a series of
Elohimic Mask−Ñls (Psalm 52-55) by David. It is one of the eight Psalms which,



by the statements of the inscriptions, of which some are capable of being
verified, and others at least cannot be replaced by anything that is more
credible, are assigned to the time of his persecution by Saul (7, 59, 56, 34, 52,
57, 142, 54). Augustine calls them Psalmos fugitivos. The inscription runs: To
the Precentor, a meditation (vid., Psa. 32: 1), by David, when Doeg the
Edomite came and told Saul and said to him: David is gone in to the house of
Ahimelech. By J�BbI, as in Psa. 51: 2; 54: 2, the writer of the inscription does
not define the exact moment of the composition of the Psalm, but only in a
general way the period in which it falls. After David had sojourned a short
time with Samuel, he betook himself to Nob to Ahimelech the priest; and he
gave him without hesitation, as being the son-in-law of the king, the shew-
bread that had been removed, and the sword of Goliath that had been hung up
in the sanctuary behind the ephod. Doeg the Edomite was witness of this; and
when Saul, under the tamarisk in Gibea, held an assembly of his serving men,
Doeg, the overseer of the royal mules, betrayed what had taken place between
David and Ahimelech to him. Eighty-five priests immediately fell as victims of
this betrayal, and only Abiathar (Ebjathar) the son of Ahimelech escaped and
reached David, 1Sa. 22: 6-10 (where, in v. 9, YDRP is to be read instead of
YDB�, cf. 21: 8).

Psa. 52: 3-6. It is bad enough to behave wickedly, but bad in the extreme to
boast of it at the same time as an heroic act. Doeg, who causes a massacre, not,
however, by the strength of his hand, but by the cunning of his tongue, does
this. Hence he is sarcastically called R�bgI (cf. Isa. 5:22). David’s cause,
however, is not therefore lost; for it is the cause of God, whose loving-
kindness endures continually, without allowing itself to be affected, like the
favour of men, by calumny. Concerning T�wHA vid., on 5:10. ���LF is as usual
treated as fem; HyFMIRi HV��O (according to the Masora with Tsere) is
consequently addressed to a person. In v. 5 �RF after TfBiHAJF has the Dagesh
that is usual also in other instances according to the rule of the QYXRM YTJ,
especially in connection with the letters TPK�DGB (with which Resh is
associated in the Book of Jezira, Michlol 96b, cf. 63b). f209

The �MI or B�«MI and Rb�dAMI is not meant to affirm that he loves good, etc., less
than evil, etc., but that he does not love it at all (cf. Psa. 118: 8 f., Hab. 2:16).
The music which comes in after v. 5 has to continue the accusations con
amarezza without words. Then in v. 6 the singing again takes them up, by
addressing the adversary with the words “thou tongue of deceit” (cf.
Psa. 120: 3), and by reproaching him with loving only such utterances as
swallow up, i.e., destroy without leaving a trace behind (�LÁBF, pausal form of
�LÁBE, like �CÁbF in Psa. 119:36, cf. the verb in Psa. 35:25, 2Sa. 17:16; 20:19 f.),



his neighbour’s life and honour and goods. Hupfeld takes v. 6b as a second
object; but the figurative and weaker expression would then follow the
unfigurative and stronger one, and “to love a deceitful tongue” might be said
with reference to this character of tongue as belonging to another person, not
with reference to his own.

Psa. 52: 7-9. The announcement of the divine retribution begins with �gA as
in Isa. 66: 4, Eze. 16:43, Mal. 2: 9. The LHEJO is not, as one might suppose, the
holy tent or tabernacle, that he has desecrated by making it the lurking-place of
the betrayer (1Sa. 21: 8 [7]), which would have been expressed by �LHæJFM�, but
his own dwelling. God will pull him, the lofty and imperious one, down (�TANF,
like a tower perhaps, Jud. 8: 9, Eze. 26: 9) from his position of honour and his
prosperity, and drag him forth out of his habitation, much as one rakes a coal
from the hearth (HTFXF Biblical and Talmudic in this sense), and tear him out of
this his home (XSANF, cf. QTANF, Job. 18:14) and remove him far away
(Deu. 28:63), because he has betrayed the homeless fugitive; and will root him
out of the land of the living, because he has destroyed the priests of God
(1Sa. 22:18). It then proceeds in vv. 8 f. very much like Psa. 40: 4 b, 5, just as
the figure of the razor also coincides with Psalms belonging to exactly the
same period (Psa. 51: 8; 57: 5, cf. ��ALF, 7:13). The excitement and indignant
anger against one’s foes which expresses itself in the rhythm and the choice of
words, has been already recognised by us since Psalm ch. 7 as a characteristic
of these Psalms. The hope which David, in v. 8, attaches to God’s judicial
interposition is the same as e.g., in Psa. 64:10. The righteous will be
strengthened in the fear of God (for the play of sounds cf. Psa. 40: 4) and laugh
at him whom God has overthrown, saying: Behold there the man, etc.
According to Psa. 58:11, the laughing is joy at the ultimate breaking through of
justice long hidden and not discerned; for even the moral teaching of the Old
Testament (Pro. 24:17) reprobates the low malignant joy that glories at the
overthrow of one’s enemy. By X�ABiyIWA the former trust in mammon on the part
of the man who is overtaken by punishment is set forth as a consequence of his
refusal to put trust in God, in Him who is the true Z��MF = Arab. mÿaÑdÜ, hiding-
place or place of protection (vid., on Psa. 31: 3, 37:39, cf. 17: 7, 2Sa. 22:33).
HwFHA is here the passion for earthly things which rushes at and falls upon them
(animo fertur).

Psa. 52:10, 11. The gloomy song now brightens up, and in calmer tones
draws rapidly to a close. The betrayer becomes like an uprooted tree; the
betrayed, however, stands firm and is like to a green-foliaged olive (Jer. 11:16)
which is planted in the house of Elohim (Psa. 90:14), that is to say, in sacred
and inaccessible ground; cf. the promise in Isa. 60:13. The weighty expression



TFYVI�F YkI refers, as in Psa. 22:32, to the gracious and just carrying out of that
which was aimed at in the election of David. If this be attained, then he will for
ever give thanks and further wait on the Name, i.e., the self-attestation, of God,
which is so gracious and kind, he will give thanks and “wait” in the presence
of all the saints. This “waiting,” HwEQFJáWA, is open to suspicion, since what he
intends to do in the presence of the saints must be something that is audible or
visible to them. Also “hoping in the name of God” is, it is true, not an
unbiblical notional combination (Isa. 36: 8); but in connection with BW� YK
�M� which follows, one more readily looks for a verb expressing a thankful
and laudatory proclamation (cf. Psa. 54: 8). Hitzig’s conjecture that we should
read HwEXÁJáWA is therefore perfectly satisfactory. ¦YDEYSIXá DGENE does not belong to
BW�, which would be construed with YN�Y��bI, and not DGN, but to the two votive
words; cf. Psa. 22:26; 138: 1, and other passages. The whole church
(Psa. 22:23 f., 40:10 f.) shall be witness of his thankfulness to God, and of his
proclamation of the proofs which God Himself has given of His love and
favour.

Psalm 53

ELOHIMIC VARIATION OF THE JAHVE-PSALM 14

53: 2 THE fool hath said in his heart: “There is no God;”
Corruptly and abominably do they carry on their iniquity,

There is none that doeth good.

53: 3 Elohim looketh down from heaven upon the children of men,
To see if there be any that have understanding,

If any that seek after God.

53: 4 Every one of them is gone back, altogether they are corrupt,
There is none that doeth good,

Not even one.

53: 5 Are the workers of iniquity so utterly devoid of understanding,
Who eating up my people eat up bread,

(And) call not on Elohim?

53: 6 Then were they in great fear, when there was no fear;
For Elohim scattered the bones of him that encamped round about thee;

Thou didst put them to shame, for Elohim had despised them.

53: 7 Oh that the salvation of Israel were come out of Zion!
When Elohim turneth the captivity of His people,

Jacob shall rejoice, Israel shall be glad.



Psalm 53. Psalm 52 and 53, which are most closely related by occasion,
contents, and expression, are separated by the insertion of Psalm 53, in which
the individual character of Psalm 52, the description of moral corruption and
the announcement of the divine curse, is generalized. Psalm 53 also belongs to
this series according to its species of poetic composition; for the inscription
runs: To the Precentor, after Machalath, a Mask−Ñl of David. The formula
TLÁXáMÁ�LJA recurs in Psa. 88: 1 with the addition of T�nJALi. Since Psalm 88 is
the gloomiest of all the Psalms, and Psalm 53, although having a bright border,
is still also a dark picture, the signification of HLFXáMÁ, laxness (root LX, opp.
RM), sickness, sorrow, which is capable of being supported by Exo. 15:26,
must be retained. TLXM�L� signifies after a sad tone or manner; whether it be
that TLÁXáMÁ itself (with the ancient dialectic feminine termination, like TNAYGINi,
Psa. 61: 1) is a name for such an elegiac kind of melody, or that it was thereby
designed to indicate the initial word of some popular song. In the latter case
TLÁXáMÁ is the construct form, the standard song beginning BL� TLÁXáMÁ or some
such way. The signification to be sweet (Aramaic) and melodious (Aethiopic),
which the root YLX obtains in the dialects, is foreign to Hebrew. It is altogether
inadmissible to combine TLXM with Arab. mahlt, ease, comfort (Germ.
Gemächlichkeit, cf. mächlich, easily, slowly, with mählich, by degrees), as
Hitzig does; since LXM, Rabbinic, to pardon, coincides more readily with
HXFMF, Psa. 51: 3, 11. So that we may regard machalath as equivalent to mesto,
not piano or andante.

That the two texts, Psalm ch. 14 and 53, are “vestiges of an original identity”
(Hupfeld) is not established: Psalm 53 is a later variation of Psalm 14. The
musical designation, common only to the earlier Psalms, at once dissuades one
from coming down beyond the time of Jehoshaphat or Hezekiah. Moreover, we
have here a manifest instance that even Psalms which are composed upon the
model of, or are variations of Davidic Psalms, were without any hesitation
inscribed DWDL.

Beside the critical problem, all that remains here for the exegesis is merely the
discussion of anything peculiar in the deviations in the form of the text.

Psa. 53: 2. The well-grounded asyndeton wBY�ITiHI wTYXI�iHI is here
dismissed; and the expression is rendered more bombastic by the use of LWE�F
instead of HLFYLI�á. LWE�F (the masculine to HLFWiJA), pravitas, is the accusative of
the object (cf. Eze. 16:52) to both verbs, which give it a twofold superlative
attributive notion. Moreover, here WTYX�H is accented with Mugrash in our



printed texts instead of Tarcha. One Mugrash after another is contrary to all
rule.

Psa. 53: 3. In both recensions of the Psalm the name of God occurs seven
times. In Psalm ch. 14 it reads three times Elohim and four times Jahve; in the
Psalm before us it is all seven times Elohim, which in this instance is a proper
name of equal dignity with the name Jahve. Since the mingling of the two
names in Psalm ch. 14 is perfectly intentional, inasmuch as Elohim in vv. 1, 2c
describes God as a Being most highly exalted and to be reverentially
acknowledged, and in v. 5 as the Being who is present among men in the
righteous generation and who is mighty in their weakness, it becomes clear
that David himself cannot be the author of this levelling change, which is
carried out more rigidly than the Elohimic character of the Psalm really
demands.

Psa. 53: 4. Instead of LKOHA, the totality, we have �lkU, which denotes each
individual of the whole, to which the suffix, that has almost vanished
(Psa. 29: 9) from the genius of the language, refers. And instead of RSF, the
more elegant GSF, without any distinction in the meaning.

Psa. 53: 5. Here in the first line the word �LkF, which, as in Psa. 5: 6; 6: 9, is
in its right place, is wanting. In Psalm ch. 14 there then follow, instead of two
tristichs, two distichs, which are perhaps each mutilated by the loss of a line.
The writer who has retouched the Psalm has restored the tristichic symmetry
that had been lost sight of, but he has adopted rather violent means: inasmuch
as he has fused down the two distichs into a single tristich, which is as closely
as possible adapted to the sound of their letters.

Psa. 53: 6. The last two lines of this tristich are in letters so similar to the
two distichs of Psalm 14, that they look like an attempt at the restoration of
some faded manuscript. Nevertheless, such a close following of the sound of
the letters of the original, and such a changing of the same by means of an
interchange of letters, is also to be found elsewhere (more especially in
Jeremiah, and e.g., also in the relation of the Second Epistle of Peter to Jude).
And the two lines sound so complete in themselves and full of life, that this
way of accounting for their origin takes too low an estimate of them. A later
poet, perhaps belonging to the time of Jehoshaphat or Hezekiah, has here
adapted the Davidic Psalm to some terrible catastrophe that has just taken
place, and given a special character to the universal announcement of
judgment. The addition of DXÁPF HYFHF�JLO (supply R�EJá = ��F R�EJá, Psa. 84: 4)
is meant to imply that fear of judgment had seized upon the enemies of the
people of God, when no fear, i.e., no outward ground for fear, existed; it was



therefore �YHLJ TdARiXE (1Sa. 14:15), a God-wrought panic. Such as the case
with the host of the confederates in the days of Jehoshaphat (2Ch. 20:22-24);
such also with the army of Sennacherib before Jerusalem (Isa. 37:36). YkI gives
the proof in support of this fright from the working of the divine power. The
words are addressed to the people of God: Elohim hath scattered the bones (so
that unburied they lie like dirt upon the plain a prey to wild beasts, 141: 7,
Eze. 6: 5) of thy besieger, i.e., of him who had encamped against thee. ¥NFXO
instead of ¦NEXO = �yl,[; hn,jo f210

By the might of his God, who has overthrown them, the enemies of His people,
Israel has put them to shame, i.e., brought to nought in a way most shameful to
them, the project of those who were so sure of victory, who imagined they
could devour Israel as easily and comfortably as bread. It is clear that in this
connection even v. 5 receives a reference to the foreign foes of Israel originally
alien to the Psalm, so that consequently Mic. 3: 3 is no longer a parallel
passage, but passages like Num. 14: 9, our bread are they (the inhabitants of
Canaan); and Jer. 30:16, all they that devour thee shall be devoured.

Psa. 53: 7. The two texts now again coincide. Instead of TJAw�Yi, we here
have T���UYi; the expression is strengthened, the plural signifies entire, full,
and final salvation.

Psalm 54

CONSOLATION IN THE PRESENCE OF BLOODTHIRSTY
ADVERSARIES

54: 3 ELOHIM, by Thy name save me,
And by Thy strength maintain my cause!

54: 4 Elohim, hear my prayer,
Hearken to the words of my mouth:

54: 5 For strangers are risen up against me,
And violent men seek after my life;

They set not Elohim before their eyes. (Sela)

54: 6 Behold, Elohim is my helper,
The Lord it is who upholdeth my soul.

54: 7 He will requite the evil to mine enemies  —
By virtue of Thy truth cut Thou them off.

54: 8 With willing mind will I sacrifice unto Thee,
I will give thanks to Thy name, Jahve, that it is gracious.



54: 9 For out of all distress hath it delivered me,
And upon mine enemies doth mine eye delight itself.

Psalm 54. Here again we have one of the eight Psalms dates from the time of
Saul’s persecution, — a Mask−Ñl, like the two preceding Psalms, and having
points of close contact both with Psalm 53 (cf. v. 5 with Psa. 53: 3) and with
Psalm 52 (cf. the resemblance in the closing words of. v. 8 and Psa. 52:11): To
the Precentor, with the accompaniment of stringed instruments (vid., on
Psa. 4: 1), a meditation, by David, when the Ziphites came and said to Saul: Is
not David hidden among us? Abiathar, the son of Ahimelech, had escaped to
David, who with six hundred men was then in the fortified town of Keïla
(Keilah), but received through Abiathar the divine answer, that the inhabitants
would give him up if Saul should lay siege to the town. Thereupon we find him
in the wilderness of Z−Ñph; the Ziphites betray him and pledge themselves to
capture him, and thereby he is in the greatest straits, out of which he was only
rescued by an invasion of the Philistines, which compelled Saul to retreat
(1Sa. 23:19 ff.). The same history which the earlier narrator of the Books of
Samuel relates here, we meet with once more in 1 Samuel 26, related with
fuller colouring. The form of the inscription of the Psalm is word for word the
same as both in 1Sa. 23:19 and in 1Sa. 26: 1; the annals are in all three
passages the ultimate source of the inscription.

Psa. 54: 3-5. This short song is divided into two parts by Sela The first half
prays for help and answer. The Name of God is the manifestation of His
nature, which has mercy as its central point (for the Name of God is B��, v. 8,
Psa. 52:11), so that ¦Mi�IbI (which is here the parallel word to ¦TiRFwBGibI) is
consequently equivalent to ¦diSiXÁbI. The obtaining of right for any one (�YdI
like �PA�F, Psa. 7: 9, and frequently, �YDI HVF�F, Psa. 9: 5) is attributed to the all-
conquering might of God, which is only one side of the divine Name, i.e., of
the divine nature which manifests itself in the diversity of its attributes. �YZIJåHE
(v. 4b) is construed with Li (cf. LJ, Psa. 87: 2) like �ZEJO H«FHI, Psa. 78: 1. The
Targum, misled by Psa. 86:14, reads �YRIZ� instead of �YRIZF in v. 5. The
inscription leads one to think of the Ziphites in particular in connection with
“strangers” and “violent men.” The two words in most instances denote foreign
enemies, Isa. 25: 2 f., 29: 5, Eze. 31:12; but RZF is also a stranger in the widest
sense, regulated in each instance according to the opposite, e.g., the non-priest,
Lev. 22:10; and one’s fellow-countrymen can also turn out to be �YCYR�,
Jer. 15:21. The Ziphites, although Judaeans like David, might be called
“strangers,” because they had taken the side against David; and “violent men,”
because they pledged themselves to seize and deliver him up. Under other
circumstances this might have been their duty as subjects. In this instance,



however, it was godlessness, as v. 5c (cf. Psa. 86:14) says. Any one at that
time in Israel who feared God more than man, could not lend himself to be
made a tool of Saul’s blind fury. God had already manifestly enough
acknowledged David.

Psa. 54: 6-9. In this second half, the poet, in the certainty of being heard,
rejoices in help, and makes a vow of thanksgiving. The bI of YK�MiSObI is not
meant to imply that God is one out of many who upheld his threatened life; but
rather that He comes within the category of such, and fills it up in Himself
alone, cf. Psa. 118: 7; and for the origin of this Beth essentiae, Psa. 99: 6,
Jud. 11:35. In v. 7 the Ker−Ñ merits the preference over the Cheth−Ñb (evil shall
“revert” to my spies), which would at least require LJA instead of Li (cf.
Psa. 7:17). Concerning YRFRá�O, vid., on Psa. 27:11. In the rapid transition to
invocation in v. 7b the end of the Psalm announces itself. The truth of God is
not described as an instrumental agent of the cutting off, but as an impelling
cause. It is the same Beth as in the expression HBFDFNibI (Num. 15: 3): by or out
of free impulse. These free-will sacrifices are not spiritual here in opposition to
the ritual sacrifices (Psa. 50:14), but ritual as an outward representation of the
spiritual. The subject of YNILFYcIHI is the Name of God; the post-biblical
language, following Lev. 24:11, calls God straightway �ª�HA, and passages like
Isa. 30:27 and the one before us come very near to this usage. The praeterites
mention the ground of the thanksgiving. What David now still hopes for will
then lie behind him in the past. The closing line, v. 9b, recalls Psa. 35:21, cf.
Psa. 59:11; Psa. 92:12; the invoking of the curse upon his enemies in v. 8
recalls Psa. 17:13; 56: 8; 59:12 ff.; and the vow of thanksgiving in v. 8 recalls
Psa. 22:26; 35:18; 40:10 ff.

Psalm 55

PRAYER OF ONE WHO IS MALICIOUSLY BESET AND BETRAYED
BY HIS FRIEND

55: 2 GIVE ear, Elohim, to my prayer,
And veil not Thyself from my supplication;

55: 3 Oh hearken to me and answer me!
I toss to and fro in my thoughts and must groan,

55: 4 Because of the voice of the enemy,
because of the oppression of the evil-doer.

For they roll iniquity upon me,
And in anger do they pursue me.



55: 5 My heart writhes within me,
And the terrors of death have fallen upon me.

55: 6 Fear and trembling come upon me,
And horror hath covered me.

55: 7 I thought: Oh that I had wings like a dove,
Then would I fly away and be at rest!

55: 8 Yea, I would flee afar off,
I would lodge in the wilderness. (Sela)

55: 9 I would soar to my place of refuge
From the raging wind, from the tempest.

55:10 Destroy, O Lord, divide their tongues,
For I see violence and strife in the city.

55:11 Day and night they go their rounds upon its walls,
And evil and trouble are in the midst of it.

55:12 Destruction is in the midst of it,
And oppression and guile depart not from its market-place.

55:13 For it is not an enemy that reproacheth me, then I would bear it;
Neither is it he that hateth me that exalteth himself against me,

Then I could indeed hide myself from him.

55:14 But thou wast a man on an equality with me,
my companion and familiar friend,

55:15 We who were wont to have sweet intercourse together,
To the house of Elohim we walked in the festive throng.

55:16 Let death surprise them,
Let them go down alive to Hades;

For wickedness is in their dwelling, in their inward part.

55:17 As for me, to Elohim do I cry,
And Jahve will save me.

55:18 Evening and morning and at noon will I meditate and groan,
And He will hear my voice,

55:19 He will deliver, in peace, my soul, so that they come not at me;
For they are very many against me.

55:20 God will hear, and answer them  —
Yea, He sitteth enthroned from the very beginning  —  (Sela)

Even them, who think nothing of another,
And who fear not Elohim.



55:21 He layeth his hand upon those who are at peace with him,
He violateth his covenant.

55:22 Smooth are the butter-words of his mouth, and war is his heart;
Soft are his words as oil, and yet are sword-blades.

55:23 Cast thy burden upon Jahve,
He, He will sustain thee;

He will never suffer the righteous to be moved.

55:24 And Thou, Elohim, shalt cast them down into the abyss of the pit,
Bloody and deceitful men shall not live out half their lives;

But I trust in Thee.

Psalm 55. Psalm 54 is followed by another Davidic Psalm bearing the same
inscription: To the Precentor, with accompaniment of stringed instruments, a
meditation, by David. It also accords with the former in the form of the prayer
with which it opens (cf. v. 2 with Psa. 54: 3 f.); and it is the Elohimic
counterpart of the Jahve-Psalm 41. If the Psalm is by David, we require (in
opposition to Hengstenberg) an assignable occasion for it in the history of his
life. For how could the faithless bosom friend, over whom the complaint
concerning malicious foes here, as in Psalm 41, lingers with special sadness,
be a mere abstract personage; since it has in the person of Judas Iscariot its
historical living antitype in the life and passion of the second David? This Old
Testament Judas is none other than AhithoÑphel, the right hand of Absalom.
Psalm 55 belongs, like Psalm 41, to the four years during which the rebellion
of Absalom was forming; only to a somewhat later period, when Absalom’s
party were so sure of their cause that they had no need to make any secret of it.
How it came to pass that David left the beginnings and progressive steps of the
rebellion of Absalom to take their course without bringing any other weapon to
bear against it than the weapon of prayer, is discussed on Psalm 41.

Hitzig also holds this Psalm to be Jeremianic. But it contains no coincidences
with the language and thoughts of Jeremiah worth speaking of, excepting that
this prophet, in Jer. 9: 1, gives utterance to a similar wish to that of the
psalmist in vv. 7-9, and springing from the same motive. The argument in
favour of Jeremiah in opposition to David is consequently referred to the
picture of life and suffering which is presented in the Psalm; and it becomes a
question whether this harmonizes better with the persecuted life of Jeremiah or
of David. The exposition which follows here places itself — and it is at least
worthy of being attempted — on the standpoint of the writer of the inscription.

Psa. 55: 2-9. In this first group sorrow prevails. David spreads forth his deep
grief before God, and desires for himself some lonely spot in the wilderness far
away from the home or lurking-place of the confederate band of those who are



compassing his overthrow. “Veil not Thyself” here, where what is spoken of is
something audible, not visible, is equivalent to “veil not Thine ear,” Lam. 3:56,
which He designedly does, when the right state of heart leaves the praying one,
and consequently that which makes it acceptable and capable of being
answered is wanting to the prayer (cf. Isa. 1:15). XÁYVI signifies a shrub (Syriac
shucho, Arabic sÔ−Ñhå), and also reflection and care (Arabic, carefulness,
attention; Aramaic, XS, to babble, talk, discourse). The Hiph. DYRIH�, which in
Gen. 27:40 signifies to lead a roving life, has in this instance the signification
to move one’s self backwards and forwards, to be inwardly uneasy; root DR,
Arab. rd, to totter, whence raÑda, jaruÑda, to run up and down (IV to desire, will);
raïda, to shake (said of a soft bloated body); radda, to turn (whence taraddud,
a moving to and fro, doubting); therefore: I wander hither and thither in my
reflecting or meditating, turning restlessly from one thought to another. It is
not necessary to read HYFMFHeJEWi after Psa. 77: 4 instead of HMFYHIJFWi, since the
verb �wH = HMFHF, Psa. 42: 6, 12, is secured by the derivatives. Since these only
exhibit �wH, and not �YHI (in Arabic used more particularly of the raving of
love), HMFYHIJFWi, as also DYRIJF, is Hiph., and in fact like this latter used with an
inward object: I am obliged to raise a tumult or groan, break out into the dull
murmuring sounds of pain. The cohortative not unfrequently signifies “I have
to” or “I must” of incitements within one’s self which are under the control of
outward circumstances. In this restless state of mind he finds himself, and he is
obliged to break forth into this cry of pain on account of the voice of the foe
which he cannot but hear; by reason of the pressure or constraint (TQA�F) of the
evil-doer which he is compelled to feel. The conjecture TQA�áCÁ (Olshausen and
Hupfeld) is superfluous. HQF�F is a more elegant Aramaizing word instead of
HRFCF.

The second strophe begins with a more precise statement of that which
justifies his pain. The Hiph. �YMIH� signifies here, as in 140:11 (Cheth−Ñb),
declinare: they cast or roll down evil (calamity) upon him and maliciously lay
snares for him �JÁbI, breathing anger against him who is conscious of having
manifested only love towards them. His heart turns about in his body, it
writhes (LYXIYF); cf. on this, Psa. 38:11. Fear and trembling take possession of
his inward parts; JBOYF in the expression YBI JBOYF, as is always the case when
followed by a tone syllable, is a so-called RWXJ GWSN, i.e., it has the tone that
has retreated to the penult. (Deu. 1:38, Isa. 7:24; 60:20), although this is only
with difficulty discernible in our printed copies, and is therefore (vid.,
Accentsystem, vi. § 2) noted with Mercha. The fut. consec. which follows
introduces the heightened state of terror which proceeds from this crowding on
of fear and trembling. Moreover, the wish that is thereby urged from him,



which David uttered to himself, is introduced in the third strophe by a fut.
consec. f211

“Who will give me?” is equivalent to “Oh that I had!” Ges. § 136, 1. In
HNFKO�iJEWi is involved the self-satisfying signification of settling down
(Eze. 31:13), of coming to rest and remaining in a place (2Sa. 7:10). Without
going out of our way, a sense perfectly in accordance with the matter in hand
may be obtained for YLI �LFPiMI H�FYXIJF, if H�YXJ is taken not as Kal
(Psa. 71:12), but after Isa. 5:19; 60:12, as Hiph.: I would hasten, i.e., quickly
find for myself a place which might serve me as a shelter from the raging
wind, from the storm. H�FSO XÁwR is equivalent to the Arabic rihin saÑijat-in,
inasmuch as Arab. sÿaÑ, “to move one’s self quickly, to go or run swiftly,” can
be said both of light (Koran, Psa. 66: 8) and of water-brooks (vid., Jones,
Comm. Poes. Asiat., ed. Lipsiae, p. 358), and also of strong currents of air, of
winds, and such like. The correction HRF�FSi, proposed by Hupfeld, produces a
disfiguring tautology. Among those about David there is a wild movement
going on which is specially aimed at his overthrow. From this he would gladly
flee and hide himself, like a dove taking refuge in a cleft of the rock from the
approaching storm, or from the talons of the bird of prey, fleeing with its
noiseless but persevering flight. f212

Psa. 55:10-17. In the second group anger is the prevailing feeling. In the
city all kinds of party passions have broken loose; even his bosom friend has
taken a part in this hostile rising. The retrospective reference to the confusion
of tongues at Babel which is contained in the word GlÁPA (cf. Gen. 10:25), also
in remembrance of LLÁbF (Gen. 11: 1-9), involves the choice of the word �lÁbÁ,
which here, after Isa. 19: 3, denotes a swallowing up, i.e., annihilation by
means of confounding and rendering utterly futile. �N�F�Li is the object to both
imperatives, the second of which is GlÁPA (like the pointing usual in connection
with a final guttural) for the sake of similarity of sound. Instead of BYRIWF SMFXF,
the pointing is BYRIWi SMX, which is perfectly regular, because the BYRW with a
conjunctive accent logically hurries on to RY�IbF as its supplement. f213

The subjects to v. 11a are not violence and strife (Hengstenberg, Hitzig), for it
is rather a comical idea to make these personified run round about upon the
city walls; but (cf. Psa. 59: 7, 15) the Absalomites, and in fact the spies who
incessantly watch the movements of David and his followers, and who to this
end roam about upon the heights of the city. The narrative in 2 Samuel 15
shows how passively David looked on at this movement, until he abandoned
the palace of his own free will and quitted Jerusalem. The espionage in the
circuit of the city is contrasted with the movements going on within the city



itself by the word BREQEbI. We are acquainted with but few details of the affair;
but we can easily fill in the details for ourselves in accordance with the
ambitious, base, and craftily malicious character of Absalom. The assertion
that deceit (HMFRiMI) and the extremest madness had taken possession of the city
is confirmed in v. 13 by YkI. It is not open enemies who might have had cause
for it that are opposed to him, but faithless friends, and among them that
Ahithophel of Giloh, the scum of perfidious ingratitude. The futures JvFJEWi and
RT�sFJEWi are used as subjunctives, and Wi is equivalent to alioqui, as in
Psa. 51:18, cf. Job. 6:14. He tells him to his face, to his shame, the relationship
in which he had stood to him whom he now betrays. V. 14 is not to be
rendered: and thou art, etc., but: and thou (who dost act thus) wast, etc.; for it
is only because the principal clause has a retrospective meaning that the
futures QYtIMiNA and ¥l�HANi describe what was a custom in the past. The
expression is designedly YkIRi�Eki ��NJå and not YKR�K �YJI ; David does not
make him feel his kingly eminence, but places himself in the relation to him of
man to man, putting him on the same level with himself and treating him as his
equal. The suffix of YKR�K is in this instance not subjective as in the �KR�K
of the law respecting the asham or trespass-offering: according to my
estimation, but objectively: equal to the worth at which I am estimated, that is
to say, equally valued with myself. What heart-piercing significance this word
obtains when found in the mouth of the second David, who, although the Son
of God and peerless King, nevertheless entered into the most intimate human
relationship as the Son of man to His disciples, and among them to that
Iscariot! �wlJÁ from �LÁJF, Arabic alifa, to be accustomed to anything,
assuescere, signifies one attached to or devoted to any one; and �dFYUMi,
according to the Hebrew meaning of the verb �DAYF, an intimate acquaintance.
The first of the relative clauses in v. 15 describes their confidential private
intercourse; the second the unrestrained manifestation of it in public. D�S here,
as in Job. 19:19 (vid., supra on Psa. 25:14). D�S QYtIMiHI, to make friendly
intercourse sweet, is equivalent to cherishing it. �GERE stands over against D�S,
just like D�S, secret counsel, and H�FGiRI, loud tumult, in Psa. 64: 3. Here �GERE
is just the same as that which the Korahitic poet calls GG��X ��MHF in Psa. 42: 5.

In the face of the faithless friends who has become the head of the Absalomite
faction David now breaks out, in v. 16, into fearful imprecations. The Cheth−Ñb
is T�MY�IYi, desolationes (super eos); but this word occurs only in the name of a
place (“House of desolations”), and does not well suit such direct reference to
persons. On the other hand, the Ker−Ñ TWEMF JYªIYA, let death ensnare or impose
upon them, gives a sense that is not to be objected to; it is a pregnant



expression, equivalent to: let death come upon them unexpectedly. To this
JYªIYA corresponds the �YyIXÁ of the second imprecation: let them go down alive
into Hades (L�J�i, perhaps originally HL�FJ�i, the H of which may have been
lost beside the X that follows), i.e., like the company of Korah, while their life
is yet vigorous, that is to say, let them die a sudden, violent death. The drawing
together of the decipiat (opprimat) mors into one word is the result of the
ancient scriptio continua and of the defective mode of writing, YªIYA, like YNIYF,
Psa. 141: 5, YBIJF, 1Ki. 21:29. Böttcher renders it differently: let death crash in
upon them; but the future form YªIYA = HJF�iYA from HJF�F = YJÁ�F is an imaginary
one, which cannot be supported by Num. 21:30. Hitzig renders it: let death
benumb them (�YªIYA); but this gives an inconceivable figure, with the turgidity
of which the trepidantes Manes in Virgil, Aenid viii. 246, do not admit of
comparison. In the confirmation, v. 16c, �RFwGMibI, together with the �bFRiQIbI
which follows, does not pretend to be any advance in the thought, whether
R�GMF be rendered a settlement, dwelling, paroikiÂa (LXX, Targum), or an
assembly (Aquila, Symmachus, Jerome). Hence Hitzig’s rendering: in their
shrine, in their breast (= eÏn twÌÄ qhsaurwÌÄ thÌj kardiÂaj auÏtwÌn, Luke 6:45),
�RFwGMi being short for �TFRFwGMi in accordance with the love of contraction
which prevails in poetry (on Psa. 25: 5). But had the poet intended to use this
figure he would have written �BRQ TRÁwGMibI, and is not the assertion that
wickedness is among them, that it is at home in them, really a climax? The
change of the names of God in v. 17 is significant. He calls upon Him who is
exalted above the world, and He who mercifully interposes in the history of the
world helps him.

Psa. 55:18-24. In the third group confidence prevails, the tone that is struck
up in v. 17 being carried forward. Evening morning, and noon, as the
beginning, middle, and close of the day, denote the day in its whole compass
or extent: David thus gives expression to the incessancy with which he is
determined to lay before God, both in the quiet of his spirit and in louder
utterances, whatsoever moves him. The fut. consec. �MÁ�iyIWA connects the
hearing (answer) with the prayer as its inevitable result. Also in the praet. HDFpF
expression is given to the certainty of faith; and ��L�FbI side by side with it
denotes, with the same pregnancy of meaning as in Psa. 118: 5, the state of
undisturbed outward and inward safety and prosperity, into which God
removes his soul when He rescues him. If we read mi-kerob, then BRQ is, as
the ancient versions regard it, the infinitive: ne appropinquent mihi; whereas
since the time of J. H. Michaelis the preference has been given to the
pronunciation mi-kêraÝb: a conflictu mihi sc. parato, in which case it would be



pointed �BRFqiMI (with Metheg), whilst the MSS, in order to guard against the
reading with aÝ, point it �BRfqiMI. Hitzig is right when he observes, that after the
negative �MI the infinitive is indicated beforehand, and that YLI = YLÁ�F,
Psa. 27: 2, is better suited to this. Moreover, the confirmatory clause v. 19b is
connected with what precedes in a manner less liable to be misunderstood if
BRQM is taken as infinitive: that they may not be able to gain any advantage
over me, cannot come near me to harm me (Psa. 91:10). For it is not until now
less precarious to take the enemies as the subject of wYHF, and to take YDImF�I in a
hostile sense, as in Job. 10:17; 13:19; 23: 6; 31:13, cf. ��I 94:16, and this is
only possible where the connection suggests this sense. Heidenheim’s
interpretation: among the magnates were those who succoured me (viz.,
Hushai, Zadok, and Abiathar, by whom the counsel of Athithopel was
frustrated), does not give a thought characteristic of the Psalms. And with
Aben-Ezra, who follows Numeri Rabba 294a, to think of the assistance of
angels in connection with �YbIRÁbI, certainly strongly commends itself in view
of 2Ki. 6:16 (with which Hitzig also compares 2Ch. 32: 7); here, however, it
has no connection, whereas the thought, “as many (consisting of many) are
they with me, i.e., do they come forward and fight with me,” is very loosely
attached to what has gone before. The Beth essentiae serves here, as it does
frequently, e.g., Psa. 39:17, to denote the qualification of the subject. The
preterite of confidence is followed in v. 20 by the future of hope. Although
side by side with �MÁ�F, HN� presumptively has the signification to answer, i.e.,
to be assured of the prayer being heard, yet this meaning is in this instance
excluded by the fact that the enemies are the object, as is required by v. 20d
(even if v. 19b is understood of those who are on the side of the poet). The
rendering of the LXX: eiÏsakouÂsetai oÎ QeoÃj kaiÃ tapeinwÂsei auÏtouÃj oÎ uÎpaÂrxwn
proÃ twÌn aiÏwÂnwn, is appropriate, but requires the pronunciation to be �n�JAYWI,
since the signification to bow down, to humble, cannot be proved to belong
either to Kal or Hiphil. But even granted that �N��áYA might, according to
1Ki. 8:35 (vid., Keil), signify tapeinwÂsei auÏtouÂj, it is nevertheless difficult to
believe that �N�YW is not intended to have a meaning correlative with �M�Y, of
which it is the continuation. Saadia has explained �N��áYA in a manner worthy of
attention, as being for �BF HNE�áYA, he will testify against them; an interpretation
which Aben-Ezra endorses. Hengstenberg’s is better: “God will hear (the
tumult of the enemies) and answer them (judicially).” The original text may
have been �DEQE B��YO �MN��áYAWi . But as it now stands, �DEQE B��YOWi represents a
subordinate clause, with the omission of the JwH, pledging that judicial
response: since He it is who sitteth enthroned from earliest times (vid., on
Psa. 7:10). The bold expression �DQ B�Y is an abbreviation of the view of



God expressed in Psa. 74:12, Hab. 1:12, cf. Deu. 33:27, as of Him who from
primeval days down to the present sits enthroned as King and Judge, who
therefore will be able even at the present time to maintain His majesty, which
is assailed in the person of His anointed one.

Psa. 55:20c. In spite of this interruption and the accompanying clashing in
of the music. R�EJá with its dependent clause continues the �N�YW, more
minutely describing those whom God will answer in His wrath. The relative
clause at the same time gives the ground for this their fate from the character
they bear: they persevere in their course without any regard to any other in
their godlessness. The noun HPFYLIXá, which is used elsewhere of a change of
clothes, of a reserve in time of war, of a relief of bands of workmen, here
signifies a change of mind (Targum), as in Job. 14:14 a change of condition;
the plural means that every change of this kind is very far from them. In v. 21
David again has the one faithless foe among the multitude of the rebels before
his mind. WYMFLO�i is equivalent to �tJI �YMIL��i, Gen. 34:21, those who stood in
peaceful relationship to him (��L�F, Psa. 41:10). David classes himself with
his faithful adherents. TYRIbI is here a defensive and offensive treaty of mutual
fidelity entered into in the presence of God. By XLÁ�F and Ll�XI is meant the
intention which, though not carried out as yet, is already in itself a violation
and profanation of the solemn compact. In v. 22 the description passes into the
tone of the caesural schema. It is impossible for TJOMFXáMÁ, so far as the vowels
are concerned, to be equivalent to TWJMXM�, since this change of the vowels
would obliterate the preposition; but one is forbidden to read TWJMXM�
(Targum, Symmachus, Jerome) by the fact that WYpI (LXX touÌ proswÂpou
auÏtouÌ, as in Pro. 2: 6) cannot be the subject to wQLiXF. Consequently M belongs
to the noun itself, and the denominative TWJMXM (from HJFMiXE), like T�nDA�áMÁ
(from �DE��), dainties, signifies articles of food prepared from curdled milk;
here it is used figuratively of “milk-words” or “butter-words” which come
from the lips of the hypocrite softly, sweetly, and supplely as cream: os nectar
promit, mens aconita vomit. In the following words �bLI�BRFQiw (BRFQáw) the
Makkeph (in connection with which it would have to be read ukerob just the
same as in v. 19, since the �F has not a Metheg) is to be crossed out (as in fact
it is even wanting here and there in MSS and printed editions). The words are
an independent substantival clause: war (BRFQi, a pushing together, assault,
battle, after the form BTFki with an unchangeable aÑ) is his inward part and his
words are swords; these two clauses correspond. wkRÁ (properly like Arab. rkk,
to be thin, weak, then also: to be soft, mild; root ¥R, QR, tendere, tenuare) has



the accent on the ultima, vid., on Psa. 38:20. HXFYTIpi is a drawn, unsheathed
sword (Psa. 37:14).

The exhortation, v. 23, which begins a new strophe and is thereby less abrupt,
is first of all a counsel which David gives to himself, but at the same time to all
who suffer innocently, cf. Psa. 27:14. Instead of the obscure aÎÂpac gegram.
¦BiHFYi, we read in Psa. 37: 5 �KRD, and in Pro. 16: 3 ¥YV�M, according to
which the word is not a verb after the form ¦�áDFYi (Chajug’, Gecatilia, and
Kimchi), but an accusative of the object (just as it is in fact accented; for the
Legarme of HWHY has a lesser disjunctive value than the Zinnor of �BHY). The
LXX renders it eÏpiÂrÏrÎiyon eÏpiÃ kuÂrion thÃn meÂrimnaÂn sou. Thus are these words
of the Psalm applied in 1Pe. 5: 7. According to the Talmud BHFYi (the same
form as BRFQi) signifies a burden. “One day,” relates Rabba bar-Chana, B. Rosh
ha-Shana, 26b, and elsewhere, “I was walking with an Arabian (Nabataean?)
tradesman, and happened to be carrying a heavy pack. And he said to me,
YJLMGJ YD�W �YBHY LYQ�, Take thy burden and throw it on my camel.”
Hence it is wiser to refer BHFYi to BHAYF, to give, apportion, than to a stem BHAYF =
BJÁYF, Psa. 119:131 (root BJ, WJ), to desire; so that it consequently does not
mean desiring, longing, care, but that which is imposed, laid upon one,
assigned or allotted to one (Böttcher), in which sense the Chaldee derivatives
of BHAYi (Targum Psa. 11: 6; 16: 5, for TNFMi) do actually occur. On whomsoever
one casts what is allotted to him to carry, to him one gives it to carry. The
admonition proceeds on the principle that God is as willing as He is able to
bear even the heaviest burden for us; but this bearing it for us is on the other
side our own bearing of it in God’s strength, and hence the promise that is
added runs: He will sustain thee (Lk�LikI), that thou mayest not through
feebleness succumb. V. 23c also favours this figure of a burden: He will not
give, i.e., suffer to happen (Psa. 78:66), tottering to the righteous for ever, He
will never suffer the righteous to totter. The righteous shall never totter (or be
moved) with the overthrow that follows; whereas David is sure of this, that his
enemies shall not only fall to the ground, but go down into Hades (which is
here, by a combination of two synonyms, TXÁ�A RJ�bI, called a well, i.e., an
opening, of a sinking in, i.e., a pit, as e.g., in Pro. 8:31, Eze. 36: 3), and that
before they have halved their days, i.e., before they have reached the half of
the age that might be attained under other circumstances (cf. Psa. 102:25,
Jer. 16:11). By �YHLJ HTfJÁWi prominence is given to the fact that it is the very
same God who will not suffer the righteous to fall who casts down the
ungodly; and by YNIJáWA David contrasts himself with them, as being of good
courage now and in all time to come.



Psalm 56

CHEERFUL COURAGE OF A FUGITIVE

56: 2 BE gracious unto me, Elohim, for man is greedy after me,
All the day he, fighting, oppresseth me.

56: 3 Mine adversaries are greedy after me all the day,
For many are they who proudly war against me.

56: 4 In the day that I fear do I cling confidingly to Thee.

56: 5 Through Elohim will I praise His word,
In Elohim do I trust, without fearing:

What can flesh do unto me?

56: 6 All the day long they wrest my words,
Against me are all their thoughts for evil.

56: 7 They band together, they set spies  —
They watch my heels, because seeking after my life.

56: 8 By such evil-doing shall they escape?  —
In wrath cast down the peoples, Elohim!

56: 9 My fugitive life Thou hast told,
My tears are laid up in Thy bottle  —

Are they not in Thy book?

56:10 Then must mine enemies fall back in the day that I call;
This I know: that Elohim is for me.

56:11 Through Elohim do I praise the word,
Through Jahve do I praise the word.

56:12 In Elohim do I trust without fearing:
What can men do unto me?

56:13 Binding upon me, Elohim, are Thy vows;
I will pay thank-offerings unto Thee.

56:14 For Thou hast delivered my soul from death,
Yea my feet from falling,

That I might walk before Elohim in the light of life.

Psalm 56. To Psalm 55, which is vv. 7 f. gives utterance to the wish: “Oh
that I had wings like a dove,” etc., no Psalm could be more appropriately
appended, according to the mode of arrangement adopted by the collector, than
Psalm 56, the musical inscription of which runs: To the Precentor, after “The
silent dove among the far off,” by David, a Michtam. �YQIXORi is a second



genitive, cf. Isa. 28: 1, and either signifies distant men or longiqua, distant
places, as in Psa. 65: 6, cf. �YMIY�INi, Psa. 16: 6. Just as in Psa. 58: 2, it is
questionable whether the punctuation �LEJ� has lighted upon the correct
rendering. Hitzig is anxious to read �LOJá, “Dove of the people in the distance;”
but �LOJá, people, in spite of Egli’s commendation, is a word unheard of in
Hebrew, and only conjectural in Phoenician. Olshausen’s �LIJ� more readily
commends itself, “Dove of the distant terebinths.” As in other like inscriptions,
LJA does not signify de (as Joh. Campensis renders it in his paraphrase of the
Psalms [1532] and frequently): Praefecto musices, de columba muta quae
procul avolaverat), but secundum; and the coincidence of the defining of the
melody with the situation of the writer of the Psalm is explained by the
consideration that the melody is chosen with reference to that situation. The
LXX (cf. the Targum), interpreting the figure, renders: uÎpeÃr touÌ laouÌ touÌ aÏpoÃ
twÌn aÎgiÂwn (from the sanctuary) memakrummeÂnou, for which Symmachus has:
fuÂlou aÏpwsmeÂnou. The rendering of Aquila is correct: uÎpeÃr peristeraÌj
aÏlaÂlou makrusmwÌn. From Psalm 55 (vv. 7 f., cf. Psa. 38:14) we may form an
idea of the standard song designated by the words �YQXR �LJ TNWY ; for
Psalm 55 is not this song itself, and for this reason, that it belongs to the time
of Absalom, and is therefore of later date than Psalm 56, the historical
inscription of which, “when the Philistines assaulted him in Gath” (cf. �DFYFbI,
1Sa. 21:14), carries us back into the time of Saul, to the same time of the
sojourn in Philistia to which Psalm 34 is assigned. Psalm 56 exhibits many
points of the closest intermingling with the Psalms of this period, and thus
justifies its inscription. It is a characteristic possessed in common by these
Psalms, that the prospect of the judgment that will come upon the whole of the
hostile world is combined with David’s prospect of the judgment that will
come upon his enemies: Psa. 56: 8; 7: 9; 59: 6 (12). The figure of the bottle in
which God preserves the tears of the suffering ones corresponds to the sojourn
in the wilderness. As regards technical form, Psalm 56 begins the series of
Davidic Elohimic Michtamm−Ñm, Psalm 56-60. Three of these belong to the
time of Saul. These three contain refrains, a fact that we have already
recognised on 16: 1 as a peculiarity of these “favourite-word-poems.” the
favourite words of this Psalm 56 are (W)RBD LLHJ �YHLJB and YLI (�DFJF)
RVFBF HVE�áyA�HMÁ .

Psa. 56: 2-5. �YHILOJå and ��NJå, v. 2 (Psa. 9:20; 10:18), are antitheses: over
against God, the majestic One, men are feeble beings. Their rebellion against
the counsel of God is ineffective madness. If the poet has God’s favour on his
side, then he will face these pigmies that behave as though they were giants,
who fight against him ��RMF, moving on high, i.e., proudly (cf. ��RmFMI,



Psa. 73: 8), in the invincible might of God. �JÁ�F, inhiare, as in Psa. 57: 4;
�XÁLF, as in 35: 1, with Li like LJE, e.g., in Jer. 1:19. Thus, then, he does not fear;
in the day when (Ges. § 123, 3, b) he might well be afraid (conjunctive future,
as e.g., in Jos. 9:27), he clings trustfully to (LJE as in Psa. 4: 6, and frequently,
Pro. 3: 5) his God, so that fear cannot come near him. He has the word of His
promise on his side (�RBFdi as e.g., Psa. 130: 5); �YHILOJb�, through God will he
praise this His word, inasmuch as it is gloriously verified in him. Hupfeld thus
correctly interprets it; whereas others in part render it “in Elohim do I praise
His word,” in part (and the form of this favourite expression in v. 11ab is
opposed to it): “Elohim do I celebrate, His word.” Hitzig, however, renders it:
“Of God do I boast in matter,” i.e., in the present affair; which is most
chillingly prosaic in connection with an awkward brevity of language. The
exposition is here confused by Psa. 10: 3 and Psa. 44: 9. Ll�HI does not by any
means signify gloriari in this passage, but celebrare; and �YHLJB is not
intended in any other sense than that in Psa. 60:14. bI X�AbF is equivalent to the
New Testament phrase pisteuÂein eÏn. JRFYJI JLO is a circumstantial clause with a
finite verb, as is customary in connection with JLO, Psa. 35: 8, Job. 29:24, and
LbÁ, Pro. 19:23.

Psa. 56: 6-8. This second strophe describes the adversaries, and ends in
imprecation, the fire of anger being kindled against them. Hitzig’s rendering is:
“All the time they are injuring my concerns,” i.e., injuring my interests. This
also sounds unpoetical. Just as we say HRWT SMÁXF, to do violence to the ToÑra
(Zep. 3: 4, Eze. 22:26), so we can also say: to torture any one’s words, i.e., his
utterances concerning himself, viz., by misconstruing and twisting them. It is
no good to David that he asseverates his innocence, that he asserts his filial
faithfulness to Saul, God’s anointed; they stretch his testimony concerning
himself upon the rack, forcing upon it a false meaning and wrong inferences.
They band themselves together, they place men in ambush. The verb Rwg
signifies sometimes to turn aside, turn in, dwell (= Arab. jaÑr); sometimes, to be
afraid (= RGOYF, Arab. wjr); sometimes, to stir up, excite, Psa. 140: 3 (= HRFgF);
and sometimes, as here, and in Psa. 59: 4, Isa. 54:15: to gather together (=
RGAJF). The Ker−Ñ reads wN�pCiYI (as in Psa. 10: 8, Pro. 1:11), but the scriptio plena
points to Hiph. (cf. Job. 24: 6, and also Psa. 126: 5), and the following HmFH�
leads one to the conclusion that it is the causative wNYpICiYA that is intended: they
cause one to keep watch in concealment, they lay an ambush (synon. BYRIJåHE,
1Sa. 15: 5); so that HMH refers to the liers-in-wait told off by them: as to these
— they observe my heels or (like the feminine plural in Psa. 77:20; 89:52)
footprints (Rashi: mes traces), i.e., all my footsteps or movements, because



(properly, “in accordance with this, that,” as in Mic. 3: 4) they now as formerly
(which is implied in the perfect, cf. Psa. 59: 4) attempt my life, i.e., strive after,
lie in wait for it (HwFQI like RMÁ�F, Psa. 71:10, with the accusative = Li HwFQI in
Psa. 119:95). To this circumstantial representation of their hostile proceedings
is appended the clause �MLF��lEPA �WEJF�LJA, which is not to be understood
otherwise than as a question, and is marked as such by the order of the words
(2Ki. 5:26, Isa. 28:28): In spite of iniquity [is there ] escape for them? i.e.,
shall they, the liers-in-wait, notwithstanding such evil good-for-nothing mode
of action, escape? At any rate �l�PA is, as in Psa. 32: 7, a substantivized finitive,
and the “by no means” which belongs as answer to this question passes over
forthwith into the prayer for the overthrow of the evil ones. This is the
customary interpretation since Kimchi’s day. Mendelssohn explains it
differently: “In vain be their escape,” following Aben-Jachja, who, however,
like Saadia, takes �LP to be imperative. Certainly adverbial notions are
expressed by means of LJA, — e.g., RTEYE�LJA, abundantly, Psa. 31:24;
RQE�E�LJA, falsely, Lev. 5:22 (vid., Gesenius, Thesaurus, p. 1028), — but one
does not say LBEHE�LJA, and consequently also would hardly have said �WEJF�LJA
(by no means, for nothing, in vain); moreover the connection here demands the
prevailing ethical notion for �WJ. Hupfeld alters �LP to Sl�PA, and renders it:
“recompense to them for wickedness,” which is not only critically improbable,
but even contrary to the usage of the language, since SLP signifies to weigh
out, but not to requite, and requires the accusative of the object. The widening
of the circle of vision to the whole of the hostile world is rightly explained by
Hengstenberg by the fact that the special execution of judgment on the part of
God is only an outflow of His more general and comprehensive execution of
judgment, and the belief in the former has its root in a belief in the latter. The
meaning of DR��H becomes manifest from the preceding Psalm (Psa. 55:24), to
which the Psalm before us is appended by reason of manifold and closely
allied relation.

Psa. 56: 9-12. What the poet prays for in v. 8, he now expresses as his
confident expectation with which he solaces himself. DNO (v. 9) is not to be
rendered “flight,” which certainly is not a thing that can be numbered
(Olshausen); but “a being fugitive,” the unsettled life of a fugitive (Pro. 27: 8),
can really be numbered both by its duration and its many temporary stays here
and there. And upon the fact that God, that He whose all-seeing eye follows
him into every secret hiding-place of the desert and of the rocks, counteth
(telleth) it, the poet lays great stress; for he has long ago learnt to despair of
man. The accentuation gives special prominence to YDINO as an emphatically
placed object, by means of Zarka; and this is then followed by HTfRiPASF with



the conjunctive Galgal and the pausal HTfJF with Olewejored (the _ of which is
placed over the final letter of the preceding word, as is always the case when
the word marked with this double accent is monosyllabic, or dissyllabic and
accented on the first syllable). He who counts (Job. 31: 4) all the steps of men,
knows how long David has already been driven hither and thither without any
settled home, although free from guilt. He comforts himself with this fact, but
not without tears, which this wretched condition forces from him, and which
he prays God to collect and preserve. Thus it is according to the accentuation,
which takes HMFYVI as imperative, as e.g., in 1Sa. 8: 5; but since �YVI, HMFYVI, is
also the form of the passive participle (1Sa. 9:24, and frequently, 2Sa. 13:32),
it is more natural, in accordance with the surrounding thoughts, to render it so
even in this instance (posita est lacrima mea), and consequently to pronounce
it as Milra (Ewald, Hupfeld, Böttcher, and Hitzig). YT�MD (Ecc. 4: 1)
corresponds chiastically (crosswise) to YDINO, with which ¦DEJNOBi forms a play in
sound; and the closing clause ¦TERFPiSIbI JLOHá unites with HTfRiPASF in the first
member of the verse. Both v. 9b and v. 9c are wanting in any particle of
comparison. The fact thus figuratively set forth, viz., that God collects the tears
of His saints as it were in a bottle, and notes them together with the things
which call them forth as in a memorial (Mal. 3:16), the writer assumes; and
only appropriatingly applies it to himself. The ZJF which follows may be taken
either as a logical “in consequence of so and so” (as e.g., Psa. 19:14; 40: 8), or
as a “then” fixing a turning-point in the present tearful wandering life (viz.,
when there have been enough of the “wandering” and of the “tears”), or “at a
future time” (more abruptly, like ��F in Psa. 14: 5; 36:13, vid., on 2: 5). JRFQiJE
��YbI is not an expansion of this ZJF, which would trail awkwardly after it. The
poet says that one day his enemies will be obliged to retreat, inasmuch as a day
will come when his prayer, which is even now heard, will be also outwardly
fulfilled, and the full realization of the succour will coincide with the cry for
help. By YtI�iDAyF�HZE in v. 10b he justifies this hope from his believing
consciousness. It is not to be rendered, after Job. 19:19: “I who know,” which
is a trailing apposition without any proper connection with what precedes; but,
after 1Ki. 17:24: this I know (of this I am certain), that Elohim is for me. HZE as
a neuter, just as in connection with �DAYF in Pro. 24:12, and also frequently
elsewhere (Gen. 6:15, Exo. 13: 8; 30:13, Lev. 11: 4, Isa. 29:11, cf. Job. 15:17);
and YLI as e.g., in Gen. 31:42. Through Elohim, v. 11 continues, will I praise
RBFdF: thus absolutely is the word named; it is therefore the divine word, just
like RbÁ in Psa. 2:12, the Son absolutely, therefore the divine Son. Because the
thought is repeated, Elohim stands in the first case and then Jahve, in
accordance with the Elohimic Psalm style, as in 58: 7. The refrain in v. 12 (cf.



v. 5b) indicates the conclusion of the strophe. The fact that we read �DFJF
instead of RVFBF in this instance, just as in v. 11 RBFdF instead of �RBFdi (v. 5a),
is in accordance with the custom in the Psalms of not allowing the refrain to
recur in exactly the same form.

Psa. 56:13, 14. In prospect of his deliverance the poet promises beforehand
to fulfil the duty of thankfulness. YLÁ�F, incumbent upon me, as in Pro. 7:14,
2Sa. 18:11. ¦YREDFNi, with an objective subject, are the vows made to God; and
T�D�t are distinguished from them, as e.g., in 2Ch. 29:31. He will suffer
neither the pledged RDENE YM�Li�A nor the HD�FT YM�Li�A to be wanting; for — so
will he be then able to sing and to declare — Thou hast rescued, etc. The
perfect after YkI denotes that which is then past, as in Psa. 59:17, cf. the
dependent passage Psa. 116: 8 f. There the expression is �YyIXÁHA T�CRiJÁ
instead of �YyIXÁHA R�J (here and in Elihu’s speech, Job. 33:30). Light of life
(Joh. 8:12) or of the living (LXX twÌn zwÂntwn) is not exclusively the sun-light
of this present life. Life is the opposite of death in the deepest and most
comprehensive sense; light of life is therefore the opposite of the night of
Hades, of this seclusion from God and from His revelation in human history.

Psalm 57

BEFORE FALLING ASLEEP IN THE WILDERNESS

57: 2 BE gracious unto me, Elohim, be gracious unto me,
For in Thee hath my soul hidden;

And in the shadow of Thy wings do I seek refuge,
Until the destruction passeth by.

57: 3 I call upon Elohim, the Most High,
Upon God who performeth it for me:

57: 4 He will send from heaven and save me.
If he who is greedy for me doth slander  —  (Sela)

Elohim will send His mercy and truth.

57: 5 My soul is in the midst of lions,
I will lie down among those who breathe forth fire.

The children of men  —  their teeth are spears and arrows,
And their tongue is a sharp sword.

57: 6 Oh show Thyself exalted above the heavens, Elohim,
Above the whole earth Thy glory!



57: 7 They had laid a net for my steps,
They had bowed down my soul,

They had digged out a pit before me  —
They themselves fall therein. (Sela)

57: 8 Confident is my heart, Elohim, confident is my heart,
I will sing and play upon the harp.

57: 9 Awake up, my glory,
Awake up, O harp and cithern,
I will awake the morning dawn!

57:10 I will praise Thee among the peoples, O Lord,
I will praise Thee upon the harp among the nations.

57:11 For great unto the heavens is thy mercy,
And unto the clouds Thy truth.

57:12 Oh show Thyself exalted above the heavens, Elohim,
Above the whole earth Thy glory.

Psalm 57. The Psalms that are to be sung after the melody TX��itÁ�LJÁ (57,
58, 59 Davidic, 75 Asaphic) begin here. The direction referring to the musical
execution of the Psalm ought properly to be TX�T�LJ LJA (LJE); but this is
avoided as being unmelodious, and harsh so far as the syntax is concerned. The
Geneva version is correct: pour le chanter sur Al taschchet. There is no actual
reference in the words to Deu. 9:26, or 1Sa. 26: 9 (why not also to Isa. 65: 8?).

The historical inscription runs: when he fled from Saul, in the cave. From the
connection in the history from which this statement is extracted, it will have
been clear whether the Psalm belongs to the sojourn in the cave of Adullam
(1Sa. 22) or in the labyrinthine cave upon the alpine heights of Engedi, “by the
sheep-folds” (1 Samuel 24), described in Van de Velde’s Journey, ii. 74-76.

How manifold are the points in which these Psalms belonging to the time of
Saul run into one another! Psalm 57 has not merely the supplicatory “Be
gracious unto me, Elohim,” at the beginning, but also �JÁ�F applied in the same
way (Psa. 57: 4, 56: 2 f.), in common with Psalm 56; in common with
Psalm ch. 7, YDWBK = Y�PN (Psa. 57: 9, 7: 6); the comparison of one’s enemies
to lions and lionesses (Psa. 57: 5, 7: 3); the figure of the sword of the tongue
(Psa. 57: 5, 59: 8, cf. 52: 4); with Psalm 52 the poetical expression TWWH
(Psa. 57: 2, 52: 4); with Psalm 22 the relation of the deliverance of the
anointed one to the redemption of all peoples (Psa. 57:10, 22:28 ff.). Also with
Psalm 36 it has one or two points of contact, viz., the expression “refuge under
the shadow of God’s wings” (v. 2, Psa. 36: 8), and in the measuring of the
mercy and truth of God by the height of the heavens (v. 11, Psa. 36: 6). Yet, on



the other hand, it has a thoroughly characteristic impress. Just as Psalm 56
delighted in confirming what was said by means of the interrogatory JLOHá (vv.
9, 14), so Psalm 57 revels in the figure epizeuxis, or an emphatic repetition of
a word (vv. 2, 4, 8, 9). Psalm 108 (which see) is a cento taken out of Psalm 57
and 60.

The strophe-schema of Psalm 57 is the growing one: 4. 5. 6; 4. 5. 6. f214 Here
also the Michtam is not wanting in its prominent favourite word. A refrain of a
lofty character closes the first and second parts. In the first part cheerful
submission rules, in the second a certainty of victory, which by anticipation
takes up the song of praise.

Psa. 57: 2-6. By means of the two distinctive tense-forms the poet describes
his believing flight to God for refuge as that which has once taken place (HYFSFXF
from HSFXF = YSAXF out of pause, like the same forms in Psa. 73: 2, 122: 6), and
still, because it is a living fact, is ever, and now in particular, renewed
(HSEXåJE). The shadow of the wings of God is the protection of His gentle,
tender love; and the shadow of the wings is the quickening, cordial solace that
is combined with this protection. Into this shadow the poet betakes himself for
refuge now as he has done before, until T�wHA, i.e., the abysmal danger that
threatens him, be overpast, praeteriverit (cf. Isa. 26:20, and on the enallage
numeri 10:10, Ges. § 147, a). Not as though he would then no longer stand in
need of the divine protection, but he now feels himself to be specially in need
of it; and therefore his chief aim is an undaunted triumphant resistance of the
impending trials. The effort on his own part, however, by means of which he
always anew takes refuge in this shadow, is prayer to Him who dwells above
and rules the universe. ��YLi�E is without the article, which it never takes; and
RM�gO (v. 3b) is the same, because it is regularly left out before the participle,
which admits of being more fully defined, Amo. 9:12, Eze. 21:19 (Hitzig). He
calls upon God who accomplisheth concerning, i.e., for him (Est. 4:16), who
carrieth out his cause, the cause of the persecuted one; RMÁgF is transitive as in
Psa. 138: 8. The LXX renders toÃn euÏergethÂsantaÂ me, as though it were YL�
LM�gO (Psa. 13: 6, and frequently); and even Hitzig and Hupfeld hold that the
meaning is exactly the same. But although LMG and RMG fall back upon one
and the same radical notion, still it is just their distinctive final letters that
serve to indicate a difference of signification that is strictly maintained. In v. 4
follow futures of hope. In this instance “that which brings me deliverance” is
to be supplied in thought to XLÁ�iYI (cf. Psa. 20: 3) and not �DYF as in Psa. 18:17,
cf. Psa. 144: 7; and this general and unmentioned object is then specialized and
defined in the words “His mercy and His truth” in v. 4c. Mercy and truth are as
it were the two good spirits, which descending from heaven to earth (cf. 43: 3)



bring the divine H�Fw�Yi to an accomplishment. The words YPiJá�O �R�X� standing
between a and c have been drawn by the accentuators to the first half of the
verse, they probably interpreting it thus: He (God) reproacheth my devourers
for ever (Sela). But �R�X� always (e.g., Isa. 37:23) has God as its object, not as
its subject. YPJ� �RX is to be connected with what follows as a hypothetical
protasis (Ges. § 155, 4, a): supposing that he who is greedy or pants for me
(inhians mihi) slandereth, then Elohim will send His mercy and His truth. The
music that becomes forte in between, introduces and accompanies the
throbbing confidence of the apodosis.

In v. 5, on the contrary, we may follow the interpretation of the text that is
handed down and defined by the accentuation, natural as it may also be, with
Luther and others, to take one’s own course. Since �YJIBFLi (has Zarka (Zinnor)
and �Y�IHáLO Olewejored, it is accordingly to be rendered: “My soul is in the
midst of lions, I will (must) lie down with flaming ones; the children of men —
their teeth are a spear and arrows.” The rendering of the LXX, of Theodotion,
and of the Syriac version accords with the interpunction of our text so far as
both begin a new clause with eÏkoimhÂqhn (TKMDW, and I slept); whereas Aquila
and Symmachus (taking Y�PN, as it seems, as a periphrastic expression of the
subject-notion placed in advance) render all as afar as �Y�HL as one clause, at
least dividing the verse into two parts, just as the accentuators do, at �Y�HL.
The rendering of Aquila is eÏn meÂswÄ leainwÌn koimhqhÂsomai laÂbrwn; that of
Symmachus: eÏn meÂswÄ leoÂntwÌn euÏqarswÌn eÏkoimhÂqhn; or according to another
reading, metacuÃ leoÂntwn eÏkoimhÂqhn flegoÂntwn. They are followed by Jerome,
who, however, in order that he may be able to reproduce the Y�PN, changes
HBK�J into HBK�: Anima mea in medio leonum dormivit ferocientium. This
construction, however, can be used in Greek and Latin, but not in Hebrew. We
therefore follow the accents even in reference to the Zarka above �YJIBFLi (a
plural form that only occurs in this one passage in the Psalter, = �YYIBFLi). In a
general way it is to be observed that this �YJBL in connection with HBFki�iJE is
not so much the accusative of the object as the accusative of the place,
although it may even be said to be the customary local accusative of the object
with verbs of dwelling; on BK� cf. Rut. 3: 8, 14, and Psa. 88: 6, Mic. 7: 5
(where at least the possibility of this construction of the verb is presupposed).
But in particular it is doubtful

(1) what �Y�IHáLO signifies. The rendering “flaming ones” is offered by the
Targum, Saadia, and perhaps Symmachus. The verb �HL obtains this
signification apparently from the fundamental notion of licking or swallowing;
and accordingly Theodotion renders it by aÏnaliskoÂntwn, and Aquila most



appropriately by laÂbrwn (a word used of a ravenous furious longing for
anything). But �HL nowhere means “to devour;” the poet must, therefore, in
connection with �Y�HL, have been thinking of the flaming look or the fiery
jaws of the lions, and this attributive will denote figuratively their strong
desire, which snorts forth as it were flames of fire. The question further arises,

(2) how the cohortative HBK�J is meant to be taken. Since the cohortative
sometimes expresses that which is to be done more by outward constraint than
inward impulse — never, however, without willing it one’s self (Ew. § 228, a)
— the rendering “I must,” or “therefore must I lie down,” commends itself.
But the contrast, which has been almost entirely overlooked, between the
literal beasts of prey and the children of men, who are worse than these,
requires the simple and most natural rendering of the cohortative. We need
only picture to ourselves the situation. The verb BK� here has the sense of
cubitum ire (Psa. 4: 9). Starting from this HBK�J we look to v. 9, and it at
once becomes clear that we have before us an evening or nightly song. David
the persecuted one finds himself in the wilderness and, if we accept the
testimony of the inscription, in a cave: his soul is in the midst of lions, by
which he means to say that his life is exposed to them. Here bold in faith, he is
resolved to lie down to sleep, feeling himself more secure among lions than
among men; for the children of men, his deadly foes both in word and in deed,
are worse than beasts of prey: teeth and tongue are murderous weapons. This
more than brutal joy at the destruction of one’s neighbour f215 which prevails
among men, urges him to put forth the prayer that God, who in Himself is
exalted above the heavens and the whole earth, would show Himself by some
visible manifestation over the heavens above as the exalted One, and the
prayer that His glory may be, i.e., may become manifest (or even: exalted be
His glory, �wRYF), over the whole earth beneath, — His glory which to His
saints is a health-diffusing light, and to the heartless foes of men and God a
consuming fire, — so that the whole world shall be compelled to acknowledge
this glory in which His holiness manifests itself, and shall become conformed
to it after everything that is hostile is overthrown.

Psa. 57: 7-12. In this second half of the Psalm the poet refreshes himself
with the thought of seeing that for which he longs and prays realized even with
the dawning of the morning after this night of wretchedness. The perfect in v.
7d is the perfect of certainty; the other perfects state what preceded and is now
changed into the destruction of the crafty ones themselves. If the clause Y�IPiNA
�PAkF is rendered: my soul was bowed down (cf. LLÁXF, Psa. 109:22), it forms no
appropriate corollary to the crafty laying of snares. Hence �PK must be taken
as transitive: he had bowed down my soul; the change of number in the



mention of the enemies is very common in the Psalms relating to these trials,
whether it be that the poet has one enemy kat� eÏcoxhÂn before his mind or
comprehends them all in one. Even the LXX renders kaiÃ kateÂkamyan thÃn
yuxhÂn mou, it is true, as though it were WPPKW, but can scarcely have read it
thus. This line is still remarkable; one would expect for v. 7b a thought parallel
with v. 7d, and perhaps the poet wrote W�PN �PK, his (the net-layer’s) own
soul bends (viz., in order to fall into the net). Then �PK like LPN would be
praet. confidentiae. In this certainty, to express which the music here becomes
triumphantly forte, David’s heart is confident, cheerful (Symmachus eÏdraiÂa),
and a powerful inward impulse urges him to song and harp. Although ��KNF
may signify ready, equipped (Exo. 34: 2, Job. 12: 5), yet this meaning is to be
rejected here in view of Psa. 51:12, 78:37, 112: 7: it is not appropriate to the
emphatic repetition of the word. His evening mood which found expression in
v. 4, was hope of victory; the morning mood into which David here transports
himself, is certainty of victory. He calls upon his soul to awake (YDI�Bki as in
Psa. 16: 9, 30:13), he calls upon harp and cithern to awake (R�nKIWi LBEn�HA with
one article that avails for both words, as in Jer. 29: 3, Neh. 1: 5; and HRFw�
with the accent on the ultima on account of the coming together of two
aspirates), from which he has not parted even though a fugitive; with the music
of stringed instruments and with song he will awake the not yet risen dawn, the
sun still slumbering in its chamber: HRFY�IJF, expergefaciam (not expergiscar),
as e.g., in Son. 2: 7, and as Ovid (Metam. xi. 597) says of the cock, evocat
auroram. f216

His song of praise, however, shall not resound in a narrow space where it is
scarcely heard; he will step forth as the evangelist of his deliverance and of his
Deliverer in the world of nations (�YmIJABF; and the parallel word, as also in
Psa. 108: 4, 149: 7, is to be written �YmIJULibÁ with Lamed raphatum and
Metheg before it); his vocation extends beyond Israel, and the events of his life
are to be for the benefit of mankind. Here we perceive the self-consciousness
of a comprehensive mission, which accompanied David from the beginning to
the end of his royal career (vid., 18:50). What is expressed in v. 11 is both
motive and theme of the discourse among the peoples, viz., God’s mercy and
truth which soar high as the heavens (Psa. 36: 6). That they extend even to the
heavens is only an earthly conception of their infinity (cf. Eph. 3:18). In the
refrain, v. 12, which only differs in one letter from v. 6, the Psalm comes back
to the language of prayer. Heaven and earth have a mutually involved history,
and the blessed, glorious end of this history is the sunrise of the divine doxa
over both, here prayed for.



Psalm 58

CRY FOR VENGEANCE UPON THOSE WHO PERVERT JUSTICE

58: 2 DO ye really, O ye gods, speak righteousness,
Do ye in uprightness judge the children of men?

58: 3 Nay, in heart ye work iniquities,
In the land ye weigh out the violence of your hands.

58: 4 Apostate are the ungodly from the womb,
Gone astray from the birth are the speakers of lies.

58: 5 Poison have they after the likeness of the poison of the serpent,
Like a deaf adder which stoppeth her ear,

58: 6 That she may not hear the voice of the charmers,
The skilful practiser of sorcery.

58: 7 Elohim, break their teeth in their mouth,
The teeth of the lions do Thou wrench out, Jahve!

58: 8 They must melt away as running water;
When he shooteth his arrows they are as though cut off.

58: 9 (Let them be) as a snail that goes along dissolving as it goes,
(As) the untimely birth of a woman, that hath not seen the sun.

58:10 Before, then, your pots feel the thorn,
Whether it be raw or at boiling heat  —  He whirleth it away.

58:11 The righteous shall rejoice that he seeth vengeance,
He shall bathe his footsteps in the blood of the ungodly.

58:12 And men shall confess: Verily the righteous findeth fruit,
Verily there is a deity judging in the earth.

Psalm 58. Their teeth, said Psalm 57, are spear and arrows, and their tongue
a sharp sword; Psalm 58 prays: crush their teeth in their mouth. This
prominent common thought has induced the collector to append the one
Michtam of David, to be sung altashcheth, to the other. Psalm 58, however,
belongs to another period, viz., to the time of Absalom. The incomparable
boldness of the language does not warrant us in denying it to David. In no one
Psalm do we meet with so many high-flown figures coming together within the
same narrow compass. But that it is David who speaks in this Psalm is to a
certain extent guaranteed by Psalm 64 and 140. These three Psalms, of which
the closing verses so closely resemble one another that they at once invite
comparison, show that the same David who writes elsewhere so beautifully,
tenderly, and clearly, is able among his manifold transitions to rise to an



elevation at which his words as it were roll along like rumbling thunder
through the gloomy darkness of the clouds, and more especially where they
supplicate (Psa. 58: 7) or predict (Psa. 140:10) the judgment of God.

The cumulative use of �Mki in different applications is peculiar to this Psalm.
Its Michtam character becomes clearly defined in the closing verse.

Psa. 58: 2, 3. The text of v. 2a runs: Do ye really dictate the silence of
righteousness? i.e., that before which righteousness must become silent, as the
collector (cf. Psa. 56: 1) appears to have read it (�LEJ� = �wlJI, B. Chullin 89a).
But instead of �LEJ� it is, with Houbigant, J. D. Michaelis, Mendelssohn, and
others, to be read �LIJ� (= �YLIJ�, as in Exo. 15:11), as an apostrophe of those
who discharge the godlike office of rulers and judges. Both the interrogative
�NFMiJUHA (with uÔ as is always the case at the head of interrogative clauses), num
vere, which proceeds from doubt as to the questionable matter of fact
(Num. 22:37, 1Ki. 8:27, 2Ch. 6:18), and the parallel member of the verse, and
also the historical circumstances out of which the Psalm springs, demand this
alteration. Absalom with his followers had made the administration of justice
the means of stealing from David the heart of his people; he feigned to be the
more impartial judge. Hence David asks: Is it then really so, ye gods (�YLIJ�
like �YHILOJå, Psa. 82: 1, and here, as there, not without reference to their
superhumanly proud and assumptive bearing), that ye speak righteousness, that
ye judge the children of men in accordance with justice? Nay, on the contrary
(�JÁ, imo, introducing an answer that goes beyond the first No), in heart (i.e.,
not merely outwardly allowing yourselves to be carried away) ye prepare
villanies (LJApF, as in Mic. 2: 1; and TLO��, as in Psa. 64: 7, from HL�F� =
HLFWiJA, Psa. 92:16, Job. 5:16, with oÑ = aÔ + w), in the land ye weigh out the
violence of your hands (so that consequently violence fills the balances of your
pretended justice). �DFJF YN�bI in v. 2b is the accusative of the object; if it had
been intended as a second vocative, it ought to have been �YJI�YN�bI (Psa. 4: 3).
The expression is inverted in order to make it possible to use the heavy
energetic futures. �REJFbF (mostly erroneously marked with Pazer) has Athnach,
cf. Psa. 35:20, 76:12.

Psa. 58: 4-6. After this bold beginning the boldest figures follow one
another rapidly; and the first of these is that of the serpent, which is kept up
longer than any of the others. The verb RwZ (cogn. RwS) is intentionally written
R�Z in this instance in a neuter, not an active sense, plural wRZO, like w�bO, wB�O.
Bakius recognises a retrospective reference to this passage in Isa. 48: 8. In
such passages Scripture bears witness to the fact, which is borne out by



experience, that there are men in whom evil from childhood onwards has a
truly diabolical character, i.e., a selfish character altogether incapable of love.
For although hereditary sinfulness and hereditary sin (guilt) are common to all
men, yet the former takes the most manifold combinations and forms; and, in
fact, the inheriting of sin and the complex influence of the power of evil and of
the power of grace on the propagation of the human race require that it should
be so. The Gospel of John more particularly teaches such a dualism of the
natures of men. �MLF�TMÁXá (with Rebia, as in 18:18a) is not the subject: the
poison belonging to them, etc., but a clause by itself: poison is to them, they
have poison; the construct state here, as in Lam. 2:18, Eze. 1:27, does not
express a relation of actual union, but only a close connection. �«�JiYA (with the
orthophonic Dagesh which gives prominence to the Teth as the
commencement of a syllable) is an optative future form, which is also
employed as an indicative in the poetic style, e.g., Psa. 18:11. The subject of
this attributive clause, continuing the adjective, is the deaf adder, such an one,
viz., as makes itself deaf; and in this respect (as in their evil serpent nature) it
is a figure of the self-hardening evil-doer. Then with R�EJá begins the more
minute description of this adder. There is a difference even among serpents.
They belong to the worst among them that are inaccessible to any kind of
human influence. All the arts of sorcery are lost upon them. �Y�IXáLÁMi are the
whisperers of magic formulae (cf. Arabic naffathaÑt, adjurations), and �YRIBFXá
RB��X is one who works binding by spells, exorcism, and tying fast by magic
knots (cf. RBÁXF, to bind = to bewitch, cf. Arab. ‘qqd, ‘nn, Persic bend =
kataÂdesmoj, vid., Isaiah, i. 118, ii. 242). The most inventive affection and the
most untiring patience cannot change their mind. Nothing therefore remains to
David but to hope for their removal, and to pray for it.

Psa. 58: 7-10. The verb SRÁHF is used much in the same way in v. 7a as
aÏraÂssein (e.g., Iliad, xiii. 577, aÏpoÃ deÃ trufaÂleian aÏÂracen), which presents a
similar onomatope. The form wSJámFYI is, as in Job. 7: 5, = wsmAYI. The Jewish
expositors, less appropriately, compare �KEJáNACO, Num. 32:24, and wJZibF = wZZibF,
Isa. 18: 2, 7; ¥YISAJá�O, Cheth−Ñb, Jer. 30:16, and HMFJáRF, Zec. 14:10, more nearly
resemble it. The treading (bending) of the bow is here, as in Psa. 64: 4,
transferred to the arrows (= �N��k, Psa. 11: 2): he bends and shoots off his
arrows, they shall be as though cut off in the front, i.e., as inoperative as if they
had no heads or points (�Mki as in Isa. 26:18). In v. 9 follow two figures to
which the apprecatory “let them become” is to be supplied. Or is it perhaps to
be rendered: As a snail, which Thou causest to melt away, i.e., squashest with
the foot (SMEtE, as in Psa. 39:12, fut. Hiph. of HSFMF = SSAMF), let him perish? The
change of the number does not favour this; and according to the usage of the



language, which is fond of construing ¥LÁHF with gerunds and participles, and
also with abstract nouns, e.g., �tO �LH, YRIQi �LH, the words ¥LOHáYA SMEtE
belong together, and they are also accented accordingly: as a snail or slug
which goes along in dissolution, goes on and dissolves as it goes (SMEtE after
the form LBEtE form LLÁbF f217). The snail has received its name from this
apparent dissolving into slime. For LwLbI�A (with Dag. dirimens for LwLBi�A) is
the naked slimy snail or slug (Targum, according to ancient conception,
JLFLFBitI LYXIZi “the slimeworm”), from LL�Bi�A, to make wet, moist. f218

In the second figure, the only sense in which T�J LPN belong together is “the
untimely birth of a woman;” and rather than explain with the Talmud (B. MoÑed
katan 6b) and Targum (contrary to the accents): as an abortion, a mole, f219 one
would alter T�J into H�J. But this is not necessary, since the construct form
T�EJ� is found also in other instances (Deu. 21:11, 1Sa. 28: 7) out of the
genitival relation, in connection with a close coordinate construction. So here,
where �ME�F wZXF�LbÁ, according to Job. 3:16, Ecc. 6: 3-5, is an attributive
clause to T�J LPN (the falling away of a woman = abortions), which is used
collectively (Ew. § 176, b). The accentuation also harmonizes here with the
syntactic relation of the words. In v. 10, D�FJF (plural in African, i.e., Punic, in
Dioscorides aÏtadiÂn) is the rhamnus or buckthorn, which, like �TERO, the broom,
not only makes a cheerful crackling fire, but also produces an ash that retains
the heat a long time, and is therefore very useful in cooking. The alternative
�Mki — �Mki signifies sive, sive, whether the one or the other. YXÁ is that which
is living, fresh, viz., the fresh, raw meat still having the blood in it, the
opposite of LªFBUMi (1Sa. 2:15); ��RXF, a fierce heat or fire, here a boiling heat.
There is no need to understand �WRX metonymically, or perhaps as an adjective
= charroÑn, of boiled meat: it is a statement of the condition. The suffix of
wnRE�FViYI, however, refers, as being neuter, to the whole cooking apparatus, and
more especially to the contents of the pots. The rendering therefore is: whether
raw or in a state of heat, i.e., of being cooked through, He (Jahve) carries it
away as with a whirlwind. Hengstenberg rightly remarks, “To the raw meat
correspond the immature plots, and to the cooked the mature ones.” To us, who
regard the Psalm as belonging to the time of Absalom, and not, like
Hengstenberg, to the time of Saul, the meat in the pots is the new kingship of
Absalom. The greater the self-renunciation with which David at that time
looked on at the ripening revolt, disclaiming all action of his own, the stronger
the confidence with which he expected the righteous interposition of God that
did actually follow, but (as he here supposes possible) not until the meat in the



pot was almost done through; yet, on the other side, so quickly, that the pots
had scarcely felt the crackling heat which should fully cook the meat.

Psa. 58:11, 12. Finally, we have a view of the results of the judicial
interposition of God. The expression made use of to describe the satisfaction
which this gives to the righteous is thoroughly Old Testament and warlike in
its tone (cf. Psa. 68:24). David is in fact king, and perhaps no king ever
remained so long quiet in the face of the most barefaced rebellion, and checked
the shedding of blood, as David did at that time. If, however, blood must
nevertheless flow in streams, he knows full well that it is the blood of the
partisans of his deluded son; so that the men who were led the further astray in
their judgment concerning him, the more inactive he remained, will at last be
compelled to confess that it does really repay one to be just, and that there is
really one higher than the high ones (Ecc. 5: 7 [8]), a deity (�YHILOJE) above the
gods (�YLIJ�) who, though not forthwith, will nevertheless assuredly execute
judgment in the earth. ¥JÁ here, as in Job. 18:21, Isa. 45:14, retains its
originally affirmative signification, which it has in common with �K�JF. �YHILOJå
is construed with the plural (Ges. § 112, rem. 3), as is frequently the case, e.g.,
2Sa. 7:23 (where, however, the chronicler, in 1Ch. 17:21, has altered the older
text). This is not because the heathen are speaking (Baur), but in order to set
the infinite majesty and omnipotence of the heavenly Judge in contrast with
these puffed-up “gods.”

Psalm 59

PRAYER OF AN INNOCENT MAN WHOM
MEN ARE TRYING TO TAKE

59: 2 DELIVER me from mine enemies, O my God,
From those who rise up against me bear me away!

59: 3 Deliver me from the workers of iniquity,
And from men of blood save me!

59: 4 For, lo, they lie in wait for my soul,
The shameless gather themselves together against me  —

Not on account of transgression on my part and on account of sin, Jahve!

59: 5 Without sin they run and make themselves ready;
Awake to meet me, and examine!

59: 6 And do Thou, Jahve Elohim of hosts, God of Israel,
Stir Thyself to visit all the heathen,

Spare not all those who are atrociously faithless. (Sela)



59: 7 They come again at evening, they howl like dogs,
And go the rounds in the city.

59: 8 Lo they foam at their mouth;
Swords are in their lips,

For “who doth hear it?!”

59: 9 And Thou, Jahve, laughest at them,
Thou mockest at all the heathen.

59:10 My strength, upon Thee will I wait,
For Elohim is my fortress.

59:11 My God will come to meet me with His mercy,
Elohim will cause me to rejoice over those who lie in wait for me.

59:12 Slay them not, lest my people forget it,
Cause them to go astray by Thy power and cast them down;

Thou art our shield, O Lord!

59:13 The sin of their mouth is the word of their lips,
Therefore let them be ensnared in their pride,

And on account of the curse and the deceit which they utter.

59:14 Destroy in wrath, destroy, that they may be no more,
And that they may know that Elohim is Ruler in Jacob

Unto the ends of the earth! (Sela)

59:15 They come again at evening, they howl like dogs,
And go the rounds in the city.

59:16 They wander to and fro in order to eat;
If they are not satisfied, they stay over night  —

59:17 But as for me, I shall sing of Thy strength,
And exult, in the morning, over Thy mercy;

That Thou hast been a fortress to me,
And a refuge in the day when I was afraid.

59:18 My strength, to Thee will I harp,
For Elohim is my fortress, my merciful God.

Psalm 59. This Michtam, after the melody Al-tashcheth, coinciding with
Psa. 57: 5 and Psa. 58: 7 in the figure used in v. 8, is the earliest among the
Davidic Psalms which are dated from the time of Saul’s persecution. When
Saul sent and they (those who were sent by him) watched the house in order to
slay him (David); it therefore belongs to the time spoken of in 1Sa. 19:11 ff.
This inscription is no more intended to imply that the Psalm was composed on
that night before the flight, which was rendered possible by the artifice of
Michal, than the inscription of Psalm 51 is meant to imply that the origin of the



Psalm was coincident with the arrival of Nathan. The bI of such inscriptions
only sets forth in a general way the historical groundwork of the song. If we
consider the contents of the Psalm from this point of view, we shall obtain a
tolerably distinct picture of the situation. We must imagine that Saul, even
before he issued that command to watch David’s house the night through and
to slay him in the morning, i.e., to assassinate him behind Michal’s back
(1Sa. 19:11), sought to get rid of him in some more secret way; that the venal
men of his court, themselves not less ill-disposed towards David, had offered
him their hand for the deed; and that in consequence of this, great activity,
which was probably seen through by him whose life was threatened, was
observable in Gibea, and that more especially every evening, when the bandits
strolled through the city in order to meet with the dreaded rival and give him
his deathblow. The Psalms and the Prophets are often the medium through
which we gain a deeper insight into events which are only sketched in the
historical books after their most prominent outward features.

In consideration of the fact that the description of the nightly proceedings of
the enemies is repeated after the manner of a refrain, and that the poet in v. 17
contrasts his believingly joyous prospects for the coming morning with the
ineffectual ardour with which they pass the night patrolling the streets,
Psalm 59 seems to be an evening song belonging to those perilous days spent
in Gibea.

Psa. 59: 2-10. First part. As far as v. 4 we recognise strains familiar in the
Psalms. The enemies are called YMÁMá�QTiMI as in Job. 27: 7, cf. Psa. 17: 7; �YzIJA
as shameless, �YNIPF Yz�JA or �PENE Yz�JA ; as in Isa. 56:11, on account of their bold
shameless greediness, dogs. On JL in a subordinate clause, vid., Ewald, § 286,
g: without there being transgression or sin on my side, which might have
caused it. The suffix (transgression on my part) is similar to Psa. 18:24.
���F�yLIbI (cf. Job. 34: 6) is a similar adverbial collateral definition: without
there existing any sin, which ought to be punished. The energetic future
jeruzuÑn depicts those who servilely give effect to the king’s evil caprice; they
run hither and thither as if attacking and put themselves in position. �N��kHI =
�N��kTiHI, like the Hithpa. HsFkAHI, Pro. 26:26, the Hothpa. SbÁkAHU, Lev. 13:55 f.,
and the Hithpa. Rp�kANI, Deu. 21: 8. Surrounded by such a band of assassins,
David is like one besieged, who sighs for succour; and he calls upon Jahve,
who seems to be sleeping and inclined to abandon him, with that bold HJ�Riw
YTIJRFQiLI HRFw�, to awake to meet him, i.e., to join him with His help like a
relieving army, and to convince Himself from personal observation of the
extreme danger in which His charge finds himself. The continuation was
obliged to be expressed by HTfJÁWi, because a special appeal to God interposes



between HRFw� and HCFYQIHF. In the emphatic “Thou,” however, after it has been
once expressed, is implied the conditional character of the deliverance by the
absolute One. And each of the divine names made use of in this lengthy
invocation, which corresponds to the deep anxiety of the poet, is a challenge,
so to speak, to the ability and willingness, the power and promise of God. The
juxtaposition Jahve Elohim Tsebaoth (occurring, besides this instance, in
Psa. 80: 5, 20, 84: 9), which is peculiar to the Elohimic Psalms, is to be
explained by the consideration that Elohim had become a proper name like
Jahve, and that the designation Jahve Tsebaoth, by the insertion of Elohim in
accordance with the style of the Elohimic Psalms, is made still more imposing
and solemn; and now TWJBC is a genitive dependent not merely upon HWHY
but upon �YHLJ HWHY (similar to Psa. 56: 1 a, Isa. 28: 1 b; Symbolae, p. 15).
LJ�RFViYI YH�LOJå is in apposition to this threefold name of God. The poet
evidently reckons himself as belonging to an Israel from which he excludes his
enemies, viz., the true Israel which is in reality the people of God. Among the
heathen, against whom the poet invokes God’s interposition, are included the
heathen-minded in Israel; this at least is the view which brings about this
extension of the prayer. Also in connection with the words �WEJF YD�GibO�LkF the
poet, in fact, has chiefly before his mind those who are immediately round
about him and thus disposed. It is those who act treacherously from extreme
moral nothingness and worthlessness (�WEJF genit. epexeg.). The music, as Sela
directs, here becomes more boisterous; it gives intensity to the strong cry for
the judgment of God; and the first unfolding of thought of this Michtam is here
brought to a close.

The second begins by again taking up the description of the movements of the
enemy which was begun in vv. 4, 5. We see at a glance how here v. 7
coincides with v. 5, and v. 8 with v. 4, and v. 9 with v. 6. Hence the
imprecatory rendering of the futures of v. 7 is not for a moment to be
entertained. By day the emissaries of Saul do not venture to carry out their
plot, and David naturally does not run into their hands. They therefore come
back in the evening, and that evening after evening (cf. Job. 24:14); they snarl
or howl like dogs (HMFHF, used elsewhere of the growling of the bear and the
cooing of the dove; it is distinct from XBN, Arab. nbb, nbhå, to bark, and BLK,
to yelp), because they do not want to betray themselves by loud barking, and
still cannot altogether conceal their vexation and rage; and they go their rounds
in the city (like RY�IbF BB��S, Son. 3: 2, cf. supra 55:11), in order to cut off
their victim from flight, and perhaps, what would be very welcome to them, to
run against him in the darkness. The further description in v. 8 follows them on
this patrol. What they belch out or foam out is to be inferred from the fact that
swords are in their lips, which they, as it were, draw so soon as they merely



move their lips. Their mouth overflows with murderous thoughts and with
slanders concerning David, by which they justify their murderous greed to
themselves as if there were no one, viz., no God, who heard it. But Jahve, from
whom nothing, as with men, can be kept secret, laughs at them, just as He
makes a mockery of all heathen, to whom this murderous band, which fears the
light and in unworthy of the Israelitish name, is compared. This is the primary
passage to Psa. 37:13, 2: 4; for Psalm 59 is perhaps the oldest of the Davidic
Psalms that have come down to us, and therefore also the earliest monument of
Israelitish poetry in which the divine name Jahve Tsebaoth occurs; and the
chronicler, knowing that it was the time of Samuel and David that brought it
into use, uses this name only in the life of David. Just as this strophe opened in
v. 7 with a distich that recurs in v. 15, so it also closes now in v. 10 with a
distich that recurs below in v. 18, and that is to be amended according to the
text of that passage. For all attempts to understand �z�U as being genuine prove
its inaccuracy. With the old versions it has to be read YzI�U; but as for the rest,
HRM�J must be retained in accordance with the usual variation found in such
refrains: my strength, Thee will I regard (1Sa. 26:15; observe, 2Sa. 11:16), or
upon Thee will I wait (cf. Li, Psa. 130: 6); i.e., in the consciousness of my own
feebleness, tranquil and resigned, I will look for Thine interposition on my
behalf.

Psa. 59:11-18. In this second half of the Psalm the cry of fear is hushed.
Hope reigns, and anger burns more fiercely. The Ker−Ñ says that v. 11a is to be
read: YNIM�diQAYi YdISiXÁ YH�LOJå, my gracious God will anticipate me, — but with
what? This question altogether disappears if we retain the Cheth−Ñb and point
�dSiXÁ YHALOJå : my God will anticipate me with His mercy (cf. 21: 4), i.e., will
meet me bringing His mercy without any effort of mine. Even the old
translators have felt that WDSX must belong to the verb as a second object. The
LXX is perfectly correct in its rendering, oÎ QeoÂj mou toÃ eÏÂleoj auÏtouÌ
profqaÂsei me. The Ker−Ñ has come into existence in looking to v. 18, according
to which it seems as though YdISiXÁ YH�LOJå ought to be added to the refrain, v. 10
(cf. a similar instance in Psa. 42: 6, 7). But v. 11a would be stunted by doing
this, and it accords with Biblical poetic usage that the refrain in v. 18 should be
climactic in comparison with v. 10 (just as it also does not altogether
harmonize in its first half); so that Olshausen’s proposal to close v. 10 with
YDSX YHLJ and to begin v. 11 with WDSX (cf. Psa. 79: 8) is only just to be put
on record. The prayer “slay them not” does not contradict the prayer that
follows for their destruction. The poet wishes that those who lie in wait for
him, before they are totally swept away, may remain for a season before the
eyes of this people as an example of punishment. In accordance with this,
�MJAYNIHá, by a comparison of the Hiph. in Num. 32:13, and of the Kal in v. 16,



Psa. 109:10, is to be rendered: cause them to wander about (Targum, cf.
Genesis Rabba, Psalm 38 init., �ML��iLi�A); and in connection with ¦LiYX�Bi one
is involuntarily reminded of Psa. 10:10, 14, and is tempted to read �LEXOBi or
¥LEX�Bi: cause them to wander about in adversity or wretchedness, = Arab. ÿumr
håaÑlik, vita caliginosa h. e. misera), and more especially since �LYXB occurs
nowhere else instead of ¦�áROZibI or ¦NiYMIYbI. But the Jod in �LYXB is
unfavourable to this supposition; and since the martial apostrophe of God by
“our shield” follows, the choice of the word is explained by the consideration
that the poet conceives of the power of God as an army (Joe. 2:25), and
perhaps thinks directly of the heavenly host (Joe. 4 [3]:11), over which the
Lord of Hosts holds command (Hitzig). By means of this He is first of all to
cause them to go astray (DNFWF �NF, Gen. 4:12), then utterly to cast them down
(Psa. 56: 8). The Lord (YNFDOJá) is to do this, as truly as He is Israel’s shield
against all the heathen and all pseudo-Israelites who have become as heathen.
The first member of v. 13 is undoubtedly meant descriptively: “the sin of their
mouth (the sin of the tongue) is the word of their lips” (with the dull-toned
suffix mo, in the use of which Psalm 59 associates itself with the Psalms of the
time of Saul, 56, 11, 17, 22, 35, 64). The combination �N�FJGiBI wDKilFYIWi,
however, more readily suggests parallel passages like Pro. 11: 6 than Pro. 6: 2;
and moreover the �MI of the expression �XÁkAMIw HLFJFM�w, which is without
example in connection with Rp�SI, and, taken as expressing the motive
(Hupfeld), ought to be joined with some designations of the disposition of
mind, is best explained as an appended statement of the reason for which they
are to be ensnared, so that consequently wRp�SAYi (cf. Psa. 69:27, 64: 6) is an
attributive clause; nor is this contrary to the accentuation, if one admits the
Munach to be a transformation of Mugrash. It is therefore to be rendered: “let
them, then, be taken in their pride, and on account of the curse and deceit
which they wilfully utter.” If, by virtue of the righteousness of the Ruler of the
world, their sin has thus become their fall, then, after they have been as it were
a warning example to Israel, God is utterly to remove them out of the way, in
order that they (it is unnecessary to suppose any change of subject), while
perishing, may perceive that Elohim is Ruler in Jacob (bI, used elsewhere of
the object, e.g., Mic. 5: 1, is here used of the place of dominion), and as in
Jacob, so from thence unto the ends of the earth (Li like LJA, Psa. 48:11) wields
the sceptre. Just like the first group of the first part, this first group of the
second part also closes with Sela.

The second group opens like the second group in the first part, but with this
exception, that here we read wb�UYFWi, which loosely connects it with what
precedes, whereas there it is wBw�YF. The poet’s gaze is again turned towards



his present straitened condition, and again the pack of dogs by which Saul is
hunting him present themselves to his mind. HmFH� points towards an antithesis
that follows, and which finds its expression in YNIJáWA. wNYLIyFWA and RQEbOLÁ stand in
direct contrast to one another, and in addition to this BRE�ELF has preceded. The
reading of the LXX (Vulgate, Luther, [and authorized version]), kaiÃ
gogguÂsousin = wNYlIyAWA or wNlOyIWA, is thereby proved to be erroneous. But if wNYLIyFWA
is the correct reading, then it follows that we have to take v. 16 not as
foretelling what will take place, but as describing that which is present; so that
consequently the fut. consec. (as is frequently the case apart from any
historical connection) is only a consecutive continuation of �w�wNYi (for which
the Ker−Ñ has �w�YNIYi; the form that was required in v. 12, but is inadmissible
here): they wander up and down (JAwN as in Psa. 109:10, cf. DwN, Job. 15:23) to
eat (that is to say, seeking after food); and if they are not satisfied, they pass
the night, i.e., remain, eager for food and expecting it, over night on the spot.
This interpretation is the most natural, the simplest, and the one that
harmonizes best not only with the text before us (the punctuation w�bIViYI, not
w�bFViYI, gives the member of the clause the impress of being a protasis), but
also with the situation. The poet describes the activity of his enemies, and that
by completing or retouching the picture of their comparison to dogs: he
himself is the food or prey for which they are so eager, and which they would
not willingly allow to escape them, and which they nevertheless cannot get
within their grasp. Their morbid desire remains unsatisfied: he, however, in the
morning, is able to sing of the power of God, which protects him, and
exultantly to praise God’s loving-kindness, which satiates and satisfies him
(Psa. 90:14); for in the day of fear, which to him is now past, God was his
inaccessible stronghold, his unapproachable asylum. To this God, then, even
further the play of his harp shall be directed (HRFm�ZAJá), just as was his waiting
or hoping (HRFMO�iJE, v. 10).

Psalm 60

DRILL PSALM AFTER A LOST BATTLE

60: 3 ELOHIM, Thou hast cast us off, Thou hast scattered us,
Thou hast been angry, restore us again!

60: 4 Thou hast made the land to tremble, Thou hast torn it asunder,
Heal its breaches, for it tottereth!!

60: 5 Thou hast made Thy people experience a hard thing,
Thou hast given us wine to drink to intoxication.



60: 6 Thou hast given those who fear Thee a banner
To lift themselves up on account of the truth. (Sela)

60: 7 In order that Thy beloved may be delivered,
Save now with Thy right hand and answer me!!!

60: 8 Elohim hath promised in His holiness:
I shall rejoice, I shall portion out Shechem,

And measure out the valley of Succoth.

60: 9 Mine is Gilead and mine Manasseh,
And Ephraim is the helm of my head,

Judah is my sceptre,

60:10 Moab is my wash-pot,
Upon Edom I cast my shoe.

Cry out concerning me, O Philistia!

60:11 Who will conduct me to the fortified city?
Who will bring me to Edom?!

60:12 Hast not Thou, Elohim, cast us off,
And goest not forth, Elohim, with our armies?  —

60:13 Grant us deliverance from the oppressor;
Yea, vain is the help of man.

60:14 In Elohim shall we obtain the victory,
And He will tread down our oppressors.

Psalm 60. This last of the Elohimic Michtamm−Ñm of David is dated from the
time of the Syro-Ammonitish war: When he (David) waged war (Hiph. of HCFNF,
to pull, to seize by the hair) with (TJE like LJA in Num. 26: 9; according to Ben-
Asher, with Segol instead of Makkeph here, as in Psa. 47: 5, Pro. 3:12, three
passages which are noted by the Masora) Aram of the two rivers (the people of
the land of the twin streams, MesopotamiÂa) and with Aram Zobah (probably
between the Euphrates and Orontes north-east of Damascus), and Joab
returned (B�FyFWA, transition from the infinitive to the finite verb, Ges. § 132,
rem. 2) and smote Edom in the Valley of Salt (the Edomitish Ghor, i.e., the salt
plain, some ten miles wide, at the southern extremity of the Dead Sea) with
twelve thousand men. This historical inscription comes from an historical work
which gave the Psalm in this connection. It is not take out of any of the
histories that have been preserved to us. For both in 2Sa. 8:13 and in
1Ch. 18:12 we find the number eighteen thousand instead of twelve. In the
former passage, in which ��� HVF�F is substantially equivalent to the Roman
triumphum agere, we have to read �DOJå�TJ after the inscription of our Psalm
instead of �RJ�TJ. It is, however, still more probable that the words



�DOJå�TJE ¥yAWA (LXX eÏpaÂtace thÃn IÏdoumaiÂan) have accidentally fallen out. The
fact that here in the Psalm the victory over the Edomites is ascribed to Joab, in
the Chronicles to Abshai (Abishai), and in 2 Samuel 8 to David, is a difference
which may easily be reconciled by the consideration that the army of David
was under the supreme command of Joab, and this battle in the Valley of Salt
was fought against the Edomites by Joab indirectly through his brother (cf.
2Sa. 10:10).

The inscription carries us into the time of the greatest, longest, and most
glorious of David’s wars, that with the Ammonites, which, so far as these were
concerned, ended in the second year in the conquest of Rabbah (vid.,
Psalm 21), and with their Aramaean allies, among whom Hadadezer, the ruler
of the powerful kingdom of Zobah, was defeated in the first year at CheÑlam on
the other side the Jordan. Then when, in the second year, he endeavoured to
fortify himself anew in the districts on the banks of the Euphrates, he was
completely subjugated together with the Syrians who had come to his
assistance. Thus are the accounts of Aramaean wars related in 2Sa. 8 and 10-
12 to be combined. Whilst, now, the arms of David were making such
triumphant progress in the north, the Edomites in the south had invaded the
land which was denuded of troops, and here a new war, which jeopardized all
the results that had been gained in the north, awaited the victorious army.
Psalm 60 refers more especially to this Edomitish war. Hengstenberg is wrong
when he infers from the inscription that it was composed after the victory in
the Valley of Salt and before the conquest of Idumaea. The inscription only in
a general way gives to the Psalm its historical setting. It was composed before
the victory in the Valley of Salt, and presupposes the Israelitish south had been
at that time grievously laid waste by the Edomites, against whom they were
unable to oppose an adequate force. We may also infer from other indications
how the occupation of the neighbouring and brother-country by the Edomites
called for vengeance against them; vid., on Psalm 44. That Korahitic Psalm
may have been composed after the Davidic Psalm, and is designedly, by v. 10,
brought into relationship with it. In the cento Psalm 108 vv. 7-14 correspond to
Psa. 60: 7-14.

The Michtam character of the Psalm manifests itself both in the fact that a
divine oracle is unfolded in it, and also in the fact that the language of
complaint, “Elohim, Thou hast cast us off” (cf. Psa. 44:10), is repeated as its
favourite utterance. Concerning TwD�� ��Aw��LJA, after “A Lily is the
testimony” (or “The Lily of the testimony”), vid., on Psa. 45: 1. The addition of
Dm�LÁLi is to be interpreted according to T�EQF HDFwHYi�YN�bI Dm�LÁLi, 2Sa. 1:18: the
song is thereby appointed to be sung in connection with the practice of the
bow. The elegy on Saul and Jonathan was suited to this by reason of the praise
which is therein given to the bow of Jonathan, the favourite weapon of that



brave warrior, and by the indirect remembrance of the skilful Philistine
archers, who brought a disgrace upon the name of Israel in the battle on
Gilboa, that needed as speedily as possible to be wiped out. Psalm 60, this
most martial of all the Psalms, is also a song at the practice of arms, which was
designed to inflame and to hallow the patriotic martial ardour of the young
men when they were being exercised.

Hengstenberg and others, who reckon according to the Masoretic verses,
divide the Psalm into three strophes of four Masoretic verses each. The fact
that the use made of Psalm 60 in Psalm 108 begins with v. 7, �WCLXY ��ML,
lends some colour to this division, which is also strengthened by the Sela.
Nevertheless vv. 6 and 7 belong inseparably together.

Psa. 60: 3-7. This first strophe contains complaint and prayer; and
establishes the prayer by the greatness of the need and Israel’s relationship to
God. The sense in which wNTfCiRÁpi is intended becomes clear from 2Sa. 5:20,
where David uses this word of the defeat of the Philistines, and explains it
figuratively. The word signifies to break through what has hitherto been a
compact mass, to burst, blast, scatter, disperse. The prayer is first of all timidly
uttered in wNLF BB���ti in the form of a wish; then in HPFRi (v. 4b) and H�FY�I�H
(v. 7b) it waxes more and more eloquent. Li BB��� here signifies to grant
restoration (like Li XÁYNIH�, to give rest; Psa. 23: 3, Isa. 58:12). The word also
signifies to make a turn, to turn one’s self away, in which sense, however, it
cannot be construed with Li. On hTfMiCÁpi Dunash has already compared Arab.
fsåm, rumpere, scindere, and Mose ha-Darshan the Targumic �c�pI = �RÁQF,
Jer. 22:14. The deep wounds which the Edomites had inflicted upon the
country, are after all a wrathful visitation of God Himself — reeling or
intoxicating wine, or as HLF��RitÁ �YIYA (not �YY�), properly conceived of, is: wine
which is sheer intoxication (an apposition instead of the genitive attraction,
vid., on Isa. 30:20), is reached out by Him to His people. The figure of the
intoxicating cup has passed over from the Psalms of David and of Asaph to the
prophets (e.g., Isa. 51:17, 21). A kindred thought is expressed in the proverb:
Quem Deus perdere vult, eum dementat. All the preterites as far as wNTFYQI�iHI
(v. 5b) glance back plaintively at that which has been suffered.

But v. 6 cannot be thus intended; for to explain with Ewald and Hitzig,
following the LXX, “Thou hast set up a banner for those who reverence Thee,
not for victory, but for flight,” is inadmissible, notwithstanding the fact that
T�EQE YN�piMI SwN is a customary phrase and the inscribed Dm�LÁLi is favourable to
the mention of the bow. For (1) The words, beginning with TfTANF, do not sound
like an utterance of something worthy of complaint, — in this case it ought at



least to have been expressed by SS��NTiHILi ¥JA (only for flight, not for victory);
(2) it is more than improbable that the bow, instead of being called T�EQE
(feminine of the Arabic masculine kaus), is here, according to an incorrect
Aramaic form of writing, called ��EQO, whereas this word in its primary form
�i�iQO (Pro. 22:21) corresponds to the Aramaic J�F�iwQ not in the signification
“a bow,” but (as it is also intended in the Targum of our passage) in the
signification “truth” (Arabic kåistå of strict unswerving justice, root §Q, to be
hard, strong, firm; just as, vice versaÑ, the word såidkå, coming from a
synonymous root, is equivalent to “truth”). We therefore take the perfect
predication, like v. 4a, as the foundation of the prayer which follows: Thou
hast given those who fear Thee a banner to muster themselves (sich
aufpanieren), i.e., to raise themselves as around a standard or like a standard,
on account of the truth — help then, in order that Thy beloved ones may be
delivered, with Thy right hand, and answer me. This rendering, in accordance
with which v. 6 expresses the good cause of Israel in opposition to its enemies,
is also favoured by the heightened effect of the music, which comes in here, as
Sela prescribes. The reflexive SSWNTH here therefore signifies not, as Hithpal.
of SwN, “to betake one’s self to flight,” but “to raise one’s self” — a
signification on behalf of which we cannot appeal to Zec. 9:16, where
T�SSá�NTiMI is apparently equivalent to T�CCá�NTiMI “sparkling,” but which here
results from the juxtaposition with SN� (cf. HSFNi, Psa. 4: 7), inasmuch as SN�
itself, like Arab. nasåsåun, is so called from SSANF, Arab. nasåså, to set up, raise,
whether it be that the Hithpo. falls back upon the Kal of the verb or that it is
intended as a denominative (to raise one’s self as a banner, sich aufpanieren).
f220

It is undeniable that not merely in later (e.g., Neh. 5:15), but also even in older
Hebrew, YN�piMI denotes the reason and motive (e.g., Deu. 28:20). Moreover
Psalm 44 is like a commentary on this ��EQO YN�piMI, in which the consciousness
of the people of the covenant revelation briefly and comprehensively expresses
itself concerning their vocation in the world. Israel looks upon its battle against
the heathen, as now against Edom, as a rising for the truth in accordance with
its mission. By reason of the fact and of the consciousness which are expressed
in v. 6, arises the prayer in v. 7, that Jahve would interpose to help and to
rescue His own people from the power of the enemy. ¦NiYMIYi is instrumental
(vid., on Psa. 3: 5). It is to be read YNIN��á according to the Ker−Ñ, as in Psa. 108: 7,
instead of wNN��á; so that here the king of Israel is speaking, who, as he prays,
stands in the place of his people.



Psa. 60: 8-10. A divine utterance, promising him victory, which he has
heard, is expanded in this second strophe. By reason of this he knows himself
to be in the free and inalienable possession of the land, and in opposition to the
neighbouring nations, Moab, Edom, and Philistia, to be the victorious lord to
whom they must bow. The grand word of promise in 2Sa. 7: 9 f. is certainly
sufficient in itself to make this feeling of certainty intelligible, and perhaps vv.
8-10 are only a pictorial reproduction of that utterance; but it is also possible
that at the time when Edom threatened the abandoned bordering kingdom,
David received an oracle from the high priest by means of the Urim and
Thummim, which assured him of the undiminished and continued possession
of the Holy Land and the sovereignty over the bordering nations. That which
God speaks “in His holiness” is a declaration or a promise for the sure
fulfilment and inviolability of which He pledges His holiness; it is therefore
equal to an oath “by His holiness” (Psa. 89:36, Amo. 4: 2). The oracle does not
follow in a direct form, for it is not God who speaks (as Olshausen thinks), to
whom the expression HZFLO�åJE is unbecoming, nor is it the people (as De Wette
and Hengstenberg), but the king, since what follows refers not only to the
districts named, but also to their inhabitants. YkI might have stood before
HZL�J, but without it the mode of expression more nearly resembles the Latin
me exultaturum esse (cf. Psa. 49:12). Shechem in the centre of the region on
this side the Jordan, and the valley of Succoth in the heart of the region on the
other side, from the beginning; for there is not only a [Arab.] saÑkuÑt (the name
both of the eminence and of the district) on the west side of the Jordan south of
BeisaÑn (Scythopolis), but there must also have been another on the other side
of the Jordan (Gen. 33:17 f., Jud. 8: 4 f.) which has not as yet been
successfully traced. It lay in the vicinity of Jabbok (ez-Zerka), about in the
same latitude with Shechem (Sichem), south-east of Scythopolis, where Estori
ha-Parchi contends that he had found traces of it not far from the left bank of
the Jordan. Jos. 13:27 gives some information concerning the QME�� (valley) of
Succoth. The town and the valley belonged to the tribe of Gad. Gilead, side by
side with Manasseh, v. 9a, comprehends the districts belonging to the tribes of
Gad and Reuben. As far as v. 9c, therefore, free dominion in the cis- and trans-
Jordanic country is promised to David. The proudest predicates are justly
given to Ephraim and Judah, the two chief tribes; the former, the most
numerous and powerful, is David’s helmet (the protection of his head), and
Judah his staff of command (QQ�XOMi, the command-giving = staff of command,
as in Gen. 49:10, Num. 21:18); for Judah, by virtue of the ancient promise, is
the royal tribe of the people who are called to the dominion of the world. This
designation of Judah as the king’s staff or sceptre and the marshal’s baton
shows that it is the king who is speaking, and not the people. To him, the king,



who has the promise, are Joab, Edom, and Philistia subject, and will continue
so. Joab the boastful serves him as a wash-basin; f221

Edom the crafty and malicious is forcibly taken possession of by him and
obliged to submit; and Philistia the warlike is obliged to cry aloud concerning
him, the irresistible ruler. �XÁRÁ RYSI is a wash-pot or basin in distinction from
a seething-pot, which is also called RYSI. The throwing of a shoe over a
territory is a sign of taking forcible possession, just as the taking off of the
shoe (HCFYLIXá) is a sign of the renunciation of one’s claim or right: the shoe is
in both instances the symbol of legal possession. f222

The rendering of the last line, with Hitzig and Hengstenberg: “exult
concerning me, O Philistia,” i.e., hail me, though compelled to do so, as king,
is forbidden by the YLÁ�F, instead of which we must have looked for YLI. The
verb JAwR certainly has the general signification “to break out into a loud cry,”
and like the Hiph. (e.g., Isa. 15: 4) the Hithpal. can also be used of a loud
outcry at violence.

Psa. 60:11-14. The third strophe reverts to prayer; but the prayer now
breathes more freely with a self-conscious courage for the strife. The fortified
city (R�CMF RY�I) is not Rabbath Ammon; but, as becomes evident from the
parallel member of the verse and 2Ki. 14: 7, the Idumaean chief city of Sela’
(�LÁSE) or Petra (vid., Knobel on Gen. 36:42, cf. Psa. 31:22, 2Ch. 8: 5, 11: 5
together with 14: 5). The wish: who will conduct me = Oh that one would
conduct me (Ges. § 136, 1)! expresses a martial desire, joyful at the prospect of
victory; concerning YNIXÁNF YMI, quis perduxerit me, vid., on Psa. 11: 3. What
follows is not now to be rendered: Not Thou (who but Thou), Elohim,
who...(Hitzig) —  for in order to have been understood thus and not as in v. 3,
Psa. 44:10, the poet could not have omitted R�EJá — on the contrary, the
interrogatory JLOHá is the foundation on which the supplicatory HBFHF is raised.
The king of Israel is hard pressed in the battle, but he knows that victory
comes from above, from the God who has hitherto in anger refused it to His
people, inasmuch as He has given power to Edom to break through the
defensive forces of Israel (vid., Psa. 44:10). TRFZi�E (not TRÁZi�E = HRÁZi�E) is, as in
Psa. 108:13, equivalent to HTFRFZi�E. The view that it is equal to YTIRFZi�E, the
suffix being cast away, is not confirmed in this instance, vid., on Psa. 16: 6, cf.
3: 3. How vain is human succour, has been seen only very recently in the case
of the kings of Zobah and Ammon, who have succumbed in spite of their
confederates. Israel prays for its victorious power from above, and also obtains
it thence, as is most confidently expressed in v. 14. LYIXÁ HVF�F, to do valiantly,
to show valour, is equivalent to: to be victorious, as in Psa. 118:16. In God



does Israel conquer, and God, who is in Israel, will by means of Israel tread
down Edom in accordance with its deserts.

Psalm 61

PRAYER AND THANKSGIVING OF AN EXPELLED KING ON HIS
WAY BACK TO THE THRONE

61: 2 OH hear, Elohim, my plaintive cry,
Oh hearken to my prayer!

61: 3 From the end of the earth I cry to Thee when my heart languisheth,
Up a rock too high for me do Thou lead me;

61: 4 For Thou hast become a refuge for me,
A strong tower, hiding me from the enemy.

61: 5 I shall dwell in Thy tabernacle for aeons,
I shall find refuge in the protection of Thy wings. (Sela)

61: 6 For Thou, Elohim, hast hearkened to my vows,
Thou hast given back the heritage of those who fear Thy name.

61: 7 Days to the days of the king do Thou add,
Let his years be as a generation and a generation.

61: 8 Let him remain for ever in the presence of Elohim  —
Mercy and truth do Thou appoint to preserve him  —

61: 9 So will I harp unto Thy name for it for ever,
That I may pay my vows day by day.

Psalm 61. The Davidic Michtamm−Ñm are now ended, and there follows a
short Davidic song TNAYGINi�LJA. Does this expression mean “with the
accompaniment of stringed instruments?” Not strictly, for this is expressed by
the inscription T�NYGINibI (Psa. 4: 1, cf. Isa. 30:29, 32). But the formula may
signify “upon the music of stringed instruments,” i.e., upon stringed
instruments. And this is more probable than that TNAYGINi is the beginning of a
standard song. The termination ath is not necessarily the construct state. It was
the original feminine termination; and the prevailing one in Phoenician.

Some expositors, like Köster, Ewald, Hitzig, and Olshausen, feel themselves
here also bound, by reason of the DWDL of the inscription, to seek a place for
this Psalm as far down as the Babylonian exile and the times of the Ptolemies
and the Seleucidae. Hupfeld deals somewhat more kindly with the DWDL in this
instance, and Böttcher (De Inferis, p. 204) refutes the hypotheses set up in its
stead in order finally to decide in favour of the idea that the king of whom the



Psalm speaks is Cyrus — which is only another worthless bubble. We abide by
the proudly ignored DWDL, and have as our reward a much more simple
interpretation of the Psalm, without being obliged with Ewald to touch it up by
means of a verse of one’s own invention interwoven between verses 5 and 6. It
is a Psalm of the time of Absalom, composed in Mahanaim or elsewhere in
Gilead, when the army of the king had smitten the rebels in the wood of
Ephraim. It consists of two parts of eight lines.

Psa. 61: 2-5. Hurled out of the land of the Lord in the more limited sense f223

into the country on the other side of the Jordan, David felt only as though he
were banished to the extreme corner of the earth (not: of the land, cf. 46:10,
Deu. 28:49, and frequently), far from the presence of God (Hengstenberg). It is
the feeling of homelessness and of separation from the abode of God by reason
of which the distance, in itself so insignificant (just as was the case with the
exiles later on), became to him immeasurably great. For he still continually
needed God’s helpful intervention; the enveloping, the veiling, the faintness of
his heart still continues (��A�F, Arab. ÿtåf, according to its radical signification:
to bend and lay anything round so that it lies or draws over something else and
covers it, here of a self-enveloping); a rock of difficulties still ever lies before
him which is too high for his natural strength, for his human ability, therefore
insurmountable. But he is of good courage: God will lead him up with a sure
step, so that, removed from all danger, he will have rocky ground under his
feet. He is of good courage, for God has already proved Himself to be a place
of refuge to him, to be a strong tower, defying all attack, which enclosed him,
the persecuted one, so that the enemy can gain no advantage over him (cf.
Pro. 18:10). He is already on the way towards his own country, and in fact his
most dearly loved and proper home: he will or he has to (in accordance with
the will of God) dwell (cf. the cohortative in Isa. 38:10, Jer. 4:21) in God’s
tabernacle (vid., on Psa. 15: 1) throughout aeons (an utterance which reminds
one of the synchronous Psa. 23: 6). With Rwg is combined the idea of the
divine protection (cf. Arabic geÈaÑr ollah, the charge or protegé of God, and
Beduinic geÈaur, the protecting hearth; geÈawir, according to its form = Rg�, one
who flees for refuge to the hearth). A bold figure of this protection follows: he
has to, or will trust, i.e., find refuge, beneath the protection of God’s wings.
During the time the tabernacle was still being moved from place to place we
hear no such mention of dwelling in God’s tabernacle or house. It was David
who coined this expression for loving fellowship with the God of revelation,
simultaneously with his preparation of a settled dwelling-place for the sacred
Ark. In the Psalms that belong to the time of his persecution by Saul such an
expression is not yet to be found; for in Psa. 52: 7, when it is desired that Doeg
may have the opposite of an eternal dwelling-place, it is not the sacred tent that
is meant. We see also from its second part that this Psalm 61 does not belong



to the time of Saul; for David does not speak here as one who has drawn very
near to his kingly office (cf. Psa. 40: 8), but as one who is entering upon a new
stage in it.

Psa. 61: 6-9. The second part begins with a confirmation of the gracious
purpose of God expressed in v. 5. David believes that he shall experience what
he gives expression to in v. 5; for God has already practically shown him that
neither his life nor his kingship shall come to an end yet; He has answered the
prayers of His chosen one, that, blended with vows, resulted from the lowly,
God-resigned spirit which finds expression in 2Sa. 15:25 f., and He has given
or delivered up to him the land which is his by inheritance, when threatened by
the rebels as robbers, — the land to which those who fear the covenant God
have a just claim. It is clear enough that the receivers are “those who fear the
name of Jahve;” the genitive relation describes the HªFRUYi as belonging to them
in opposition to those who had usurped it. Or does HªFRUYi here perhaps mean
the same as T�EREJá in Psa. 21: 3? Certainly not. Li HªFRUYi �TANF is a customary
phrase, the meaning of which, “to give anything to any one as his inheritance
or as his own property,” is to be retained (e.g., Deu. 2:19). God has
acknowledged David’s cause; the land of Israel is again wrested from those to
whom it does not belong; and now begins a new era in the reign of its rightful
king. In view of this the king prays, in vv. 7, 8, that God would add another
goodly portion to the duration of his life. The words sound like intercession,
but the praying one is the same person as in vv. 2-5. The expression JXFY�IMi
JkFLiMÁ (the King Messiah) of the Targum shows to whom the church referred
the word “king” after the extinction of the Davidic dynasty. The exalted tone
of the wish expressed in v. 7b (cf. Joe. 2: 2) favours this without absolutely
requiring it (cf. �YMIL�F�, v. 5, 21: 5, and the royal salutation, 1Ki. 1:31,
Dan. 2: 4, and frequently). There ought (as also e.g., in Psa. 9: 8) not to be any
question whether B��Y� in v. 8 signifies “to sit enthroned,” or “to sit” = “to
abide;” when the person spoken of is a king it means “to remain enthroned,”
for with him a being settled down and continuous enthronement are coincident.
�MÁ in v. 8b is imperat. apoc. for Hn�MÁ (after the form SHA, SNA, WCÁ). The poet
prays God to appoint mercy and truth as guardian angels to the king
(Psa. 40:12, Pro. 20:28, where out of pause it is wRciYI; cf. on the other hand
78: 7, Pro. 2:11, 5: 2). Since the poet himself is the king for whom he prays,
the transition to the first person in v. 9 is perfectly natural. �k� signifies, as it
always does, so or thus = in accordance therewith, corresponding to the
fulfilment of these my petitions, thankfully responding to it. YMIli�ALi is the
infinitive of the aim or purpose. Singing praise and accompanying it with
music, he will make his whole life one continuous paying of vows.



Psalm 62

RESIGNATION TO GOD WHEN FOES CROWD IN UPON ONE

62: 2 VERILY resignation to Elohim is my soul,
From Him cometh my salvation.

62: 3 Verily He is my rock and my salvation,
My fortress, I shall not be greatly moved.

62: 4 How long will ye rush in upon a man,
How long will ye thrust him in all of you as

a bowing wall, a tottering fence?!  —

62: 5 Only from his exaltation have they determined to thrust him down,
Seeing they love lies, each one blesseth with his mouth,

And in their inward part they curse. (Sela)

62: 6 Verily to Elohim resign thyself, my soul;
For from Him cometh my hope.

62: 7 Verily He is my rock and my salvation,
My fortress, I shall not be moved.

62: 8 Upon Elohim dependeth my salvation and my glory;
The rock of my defence, and my refuge, have I in Elohim.

62: 9 Trust in Him at all times, ye people!
Pour out your heart before Him,
Elohim is a refuge for us! (Sela)

62:10 Only a breath are the children of men, the sons of nobles a lie;
Going swiftly upward in the balance, they are altogether like a breath.

62:11 Trust not in oppression, and through plunder become not vain,
Increase of wealth do not deign to regard!

62:12 One thing hath Elohim spoken,
These two have I heard:
That power is of Elohim,

62:13 And Thine, O Lord, is mercy  —
For Thou recompensest every man according to his work.

Psalm 62. Concerning this Psalm, which is placed next to the preceding
Psalm by reason of several points of mutual relationship (cf. Psa. 62: 8b with
Psa. 61: 4, 8; 62: 9b with Psa. 61: 4; 62:13b with Psa. 61: 9), as being a
product of the time of the persecution by Absalom, and also concerning
�wTwDYi�LJA, we have spoken already in the introduction to Psalm 39, which
forms with it a twin pair. The particle ¥JÁ occurs there four times, and in this



Psalm even as many as six times. The strophic structure somewhat resembles
that of Psalm 39, in that here we also have longer strophes which are
interspersed by tristichs.

Psa. 62: 2-5. The poet, although apparently irrecoverably lost, does not
nevertheless despair, but opposes one thing to the tumultuous crowding in
upon him of his many foes, viz., quiet calm submission, — not, however, a
fatalistic resignation, but that which gives up everything to God, whose hand
(vid., 2Sa. 12: 7-13) can be distinctly recognised and felt in what is now
happening to him. ¥JÁ (yea, only, nevertheless) is the language of faith, with
which, in the face of all assault, established truths are confessed and
confirmed; and with which, in the midst of all conflict, resolutions, that are
made and are to be firmly kept, are deliberately and solemnly declared and
affirmed. There is no necessity for regarding HyFMIwd (not HyFMI�d), which is
always a substantive (not only in Psa. 22: 3, 39: 3, but also in this instance and
in Psa. 65: 2), and which is related to HMFwd, silence, Psa. 94:17, 115:17, just as
HyFLIYLI�á, Jer. 32:19, is related to HLFYLI�á, as an accus. absol.: in silent
submission (Hupfeld). Like HlFPiTi in Psa. 109: 4, it is a predicate: his soul is
silent submission, i.e., altogether resigned to God without any purpose and
action of its own. His salvation comes from God, yea, God Himself is his
salvation, so that, while God is his God, he is even already in possession of
salvation, and by virtue of it stands imperturbably firm. We see clearly from
Psa. 37:24, what the poet means by hbFRÁ. He will not greatly, very much,
particularly totter, i.e., not so that it should come to his falling and remaining
down. HbFRÁ is an adverb like TbÁRÁ, Psa. 123: 4, and Hb�RiHA, Ecc. 5:19.

There is some difficulty about the aÎÂpac legom. wTTá�Hti (v. 4a). Abulwal−Ñd,
whom Parchon, Kimchi, and most others follow, compares the Arabic hatta ‘l-
rajul, the man brags; but this Arab. ht (intensive form htht) signifies only in a
general way to speak fluently, smoothly and rapidly one word after another,
which would give too poor an idea here. There is another Arab. htt (cogn. htk,
proscindere) which has a meaning that is even better suited to this passage,
and one which is still retained in the spoken language of Syria at the present
day: hattani is equivalent to “he compromised me” (= hataka es-sitra ÿann−Ñ, he
has pulled my veil down), dishonoured me before the world by speaking evil
concerning me; whence in Damascus el-hettaÑt is the appellation for a man who
without any consideration insults a person before others, whether he be present
or absent at the time. But this Arab. htt only occurs in Kal and with an
accusative of the object. The words �YJ�LJA WTTWHT HNJ�D� find their most
satisfactory explanation in the Arab. hwwt in common use in Damascus at the
present day, which is not used in Kal, but only in the intensive form. The Piel



Arab. hwwt ÿlaÑ flaÑn signifies to rush upon any one, viz., with a shout and raised
fist in order to intimidate him. f224

From this TwH, of which even the construction with Arab. ÿlaÑ, together with the
intensive form is characteristic, we here read the Pil. TT��H, which is not badly
rendered by the LXX eÏpitiÂqesqe, Vulgate irruitis.

In v. 4b it is a question whether the reading wXciRFti of the school of Tiberias or
the Babylonian wXciRÁti is to be preferred. Certainly the latter; for the former
(to be rendered, “may you” or “ye shall be broken in pieces, slain”) produces a
thought that is here introduced too early, and one that is inappropriate to the
figures that follow. Standing as it still does under the regimen of HNFJF�DJA,
WXCRT is to be read as a Piel; and, as the following figures show, is to be
taken, after Psa. 42:11, in its primary signification contundere (root �R f225).
The sadness of the poet is reflected in the compressed, obscure, and peculiar
character of the expression. �YJI and �KElikU (a single one — ye all) stand in
contrast. `WGW RYQIki, sicut parietem = similem parieti (cf. Psa. 63: 6), forms the
object to wXciRÁti. The transmitted reading HYFwXdiHA RD�gF, although not
incorrect in itself so far as the gender (Pro. 24:31) and the article are concerned
(Ges. § 111, 2, a), must apparently be altered to HYFwXDi HRFD�gi (Olshausen and
others) in accordance with the parallel member of the verse, since both HRFD�gi
and RD�gF are words that can be used of every kind of surrounding or enclosure.
To them David seems like a bent, overhanging wall, like a wall of masonry
that has received the thrust that must ultimately cause its fall; and yet they rush
in upon him, and all together they pursue against the one man their work of
destruction and ruin. Hence he asks, with an indignation that has a somewhat
sarcastic tinge about it, how long this never-satiated self-satisfying of their lust
of destruction is meant to last. Their determination (�JAYF as in Isa. 14:24) is
clear. It aims only or entirely (¥JÁ, here tantummodo, prorsus) at thrusting
down from his high position, that is to say from the throne, viz., him, the man
at whom they are always rushing (XÁYdIHALi = �XYdIHALi). No means are too base
for them in the accomplishment of their object, not even the mask of the
hypocrite. The clauses which assume a future form of expression are, logically
at least, subordinate clauses (EW. § 341, b). The Old Testament language
allows itself a change of number like WYPibI instead of �HEYPibI, even to the very
extreme, in the hurry of emotional utterance. The singular is distributive in this
instance: suo quisque ore, like �L in Isa. 2:20, wnmEMI, Isa. 5:23, cf. 30:22,
Zec. 14:12. The pointing wLLáQAYi follows the rule of WLLáHY, Psa. 22:27, WNNáRY,
Psa. 149: 5, and the like (to which the only exceptions are YNINiHI, YQ�QiXI, TNANiRI).



Psa. 62: 6-9. The beginning of the second group goes back and seizes upon
the beginning of the first. ¥JÁ is affirmative both in v. 6 and in v. 7. The poet
again takes up the emotional affirmations of vv. 2, 3, and, firm and defiant in
faith, opposes them to his masked enemies. Here what he says to his soul is
very similar to what he said of his soul in v. 2, inasmuch as he makes his own
soul objective and exalts himself above her; and it is just in this that the secret
of personality consists. He here admonishes her to that silence which in v. 2 he
has already acknowledged as her own; because all spiritual existence as being
living remains itself unchanged only by means of a perpetual “becoming”
(mittelst steten Werdens), of continuous, self-conscious renovation. The
“hope” in v. 6b is intended to be understood according to that which forms its
substance, which here is nothing more nor less than salvation, v. 2b. That for
which he who resigns himself to God hopes, comes from God; it cannot
therfore fail him, for God the Almighty One and plenteous in mercy is surety
for it. David renounces all help in himself, all personal avenging of his own
honour — his salvation and his honour are �YHILOJå�LJA (vid., on 7:11). The
rock of his strength, i.e., his strong defence, his refuge, is �YHILOJb�; it is where
Elohim is, Elohim is it in person (bI as in Isa. 26: 4). By ��F, v. 9, the king
addresses those who have reamined faithful to him, whose feeble faith he has
had to chide and sustain in other instances also in the Psalms belonging to this
period. The address does not suit the whole people, who had become for the
most part drawn into the apostasy. Moreover it would then have been YmIJA (my
people). �JA frequently signifies the people belonging to the retinue of a prince
(Jud. 3:18), or in the service of any person of rank (1Ki. 19:21), or belonging
to any union of society whatever (2Ki. 4:42 f.). David thus names those who
cleave to him; and the fact that he cannot say “my people” just shows that the
people as a body had become alienated from him. But those who have
remained to him of the people are not therefore to despair; but they are to pour
out before God, who will know how to protect both them and their king,
whatever may lie heavily upon their heart.

Psa. 62:10-13. Just as all men with everything earthly upon which they rely
are perishable, so also the purely earthly form which the new kingship has
assumed carries within itself the germ of ruin; and God will decide as Judge,
between the dethroned and the usurpers, in accordance with the relationship in
which they stand to Him. This is the internal connection of the third group with
the two preceding ones. By means of the strophe vv. 10-13, our Psalm is
brought into the closest reciprocal relationship with Psalm 39. Concerning
�DFJF�YN�bI and �YJI�YN�bI vid., on Psa. 49: 3, 4: 3. The accentuation divides v. 10
quite correctly. The Athnach does not mark T�L�áLÁ �YINAZiJMObI as an
independent clause: they are upon the balance T�L�áLÁ, for a going up; they



must rise, so light are they (Hengstenberg). Certainly this expression of the
periphrastic future is possible (vid., on Psa. 25:14, Hab. 1:17), still we feel the
want here of the subject, which cannot be dispensed within the clause as an
independent one. Since, however, the combining of the words with what
follows is forbidden by the fact that the infinitive with Li in the sense of the
ablat. gerund. always comes after the principal clause, not before it (Ew. §
280, d), we interpret: upon the balances ad ascendendum = certo ascensuri,
and in fact so that this is an attributive that is co-ordinate with BZFkF. Is the
clause following now meant to affirm that men, one and all, belong to
nothingness or vanity (�MI partitivum), or that they are less than nothing (�MI
comparat.)? Umbreit, Stier, and others explain Isa. 40:17 also in the latter
way; but parallels like Isa. 41:24 do not favour this rendering, and such as
Isa. 44:11 are opposed to it. So also here the meaning is not that men stand
under the category of that which is worthless or vain, but that they belong to
the domain of the worthless or vain.

The warning in v. 11 does not refer to the Absalomites, but, pointing to these
as furnishing a salutary example, to those who, at the sight of the prosperous
condition and joyous life on that side, might perhaps be seized with envy and
covetousness. Beside bI X�AbF the meaning of bI LBÁHF is nevertheless not: to set
in vain hope upon anything (for the idea of hoping does not exist in this verb in
itself, Job. 27:12, Jer. 2: 5, nor in this construction of the verb), but: to be
befooled, blinded by something vain (Hitzig). Just as they are not to suffer
their heart to be befooled by their own unjust acquisition, so also are they not,
when the property of others increases (BwN, root BN, to raise one’s self, to
mount up; cf. Arabic nabata, to sprout up, grow; nabara, to raise; intransitive,
to increase, and many other verbal stems), to turn their heart towards it, as
though it were something great and fortunate, that merited special attention
and commanded respect. Two great truths are divinely attested to the poet. It is
not to be rendered: once hath God spoken, now twice (Job. 40: 5, 2Ki. 6:10)
have I heard this; but after Psa. 89:36: One thing hath God spoken, two things
(it is) that I have heard; or in accordance with the interpunction, which here, as
in Psa. 12: 8 (cf. on Psa. 9:16), is not to be called in question: these two things
have I heard. Two divine utterances actually do follow. The two great truths
are:

(1) that God has the power over everything earthly, that consequently nothing
takes place without Him, and that whatever is opposed to Him must sooner or
later succumb;

(2) that of this very God, the sovereign Lord (YNFDOJá), is mercy also, the energy
of which is measured by His omnipotence, and which does not suffer him to



succumb upon whom it is bestowed. With YkI the poet establishes these two
revealed maxims which God has impressed upon his mind, from His righteous
government as displayed in the history of men. He recompenses each one in
accordance with his doing, kataÃ taÃ eÏÂrga auÏtouÌ, as Paul confesses (Rom. 2: 6)
no less than David, and even (vid., LXX) in the words of David. It shall be
recompensed unto every man according to his conduct, which is the issue of
his relationship to God. He who rises in opposition to the will and order of
God, shall feel God’s power (Z�O) as a power for punishment that dashes in
pieces; and he who, anxious for salvation, resigns his own will to the will of
God, receives from God’s mercy or loving-kindness (DSEXE), as from an
overflowing fulness, the promised reward of faithfulness: his resignation
becomes experience, and his hoping attainment.

Psalm 63

MORNING HYMN OF ONE WHO IS PERSECUTED, IN A
WATERLESS DESERT

63: 2 ELOHIM, Thou art my God, early do I seek Thee;
My soul thirsteth after Thee, my flesh pineth for Thee

In a land of dryness, and is wearied without water.

63: 3 Thus have I looked after Thee in the sanctuary,
To see Thy power and Thy glory.

63: 4 For Thy loving-kindness is better than life,
My lips shall praise Thee.

63: 5 Thus will I bless Thee while I live,
In Thy name will I lift up my hands.

63: 6 As with marrow and fat is my soul satisfied,
And with jubilant lips doth my mouth sing praise.

63: 7 When I remember Thee upon my bed,
Throughout the night-watches do I meditate upon Thee.

63: 8 For Thou hast become a help to me,
And in the shadow of Thy wings can I shout for joy.

63: 9 My soul followeth hard after Thee,
Thy right hand holdeth me fast.

63:10 But they, to destruction do they seek my soul:
They shall go into the abysses of the earth.

63:11 They deliver him into the power of the sword,
A portion of jackals do they become.



63:12 Nevertheless the king shall rejoice in Elohim,
Every one shall glory who sweareth by Him;

For the mouth of those who speak lies shall be stopped.

Psalm 63. Now follows Psalm 63, the morning Psalm of the ancient church
with which the singing of the Psalms was always introduced at the Sunday
service. f226

This Psalm is still more closely related to Psalm 61 than Psalm 62. Here, as in
Psalm 61, David gives utterance to his longing for the sanctuary; and in both
Psalms he speaks of himself as king (vid., Symbolae, p. 56). All the three
Psalm 61-63, were composed during the time of Absalom; for we must not
allow ourselves to be misled by the inscription, A Psalm, by David, when he
was in the wilderness of Judah (also LXX, according to the correct reading and
the one preferred by Euthymius, thÌj IÏoudaiÂaj, not thÌj IÏdoumaiÂaj), into
transferring it, as the old expositors do, to the time of Saul. During that period
David could not well call himself “the king” and even during the time of his
persecution by Absalom, in his flight, before crossing the Jordan, he tarried
one or two days RBDMH TWBR�B, in the steppes of the desert (2Sa. 15:23, 28;
17:16), i.e., of the wilderness of Judah lying nearest to Jerusalem, that dreary
waste that extends along the western shore of the Dead Sea. We see clearly
from 2Sa. 16: 2 (RbFDimIbÁ ���yFHA) and Psa. 16:14 (�YPiY��á), that he there found
himself in the condition of a �Y��F. The inscription, when understood thus,
throws light upon the whole Psalm, and verifies itself in the fact that the poet is
a king; that he longs for the God on Zion, where he has been so delighted to
behold Him, who is there manifest; and that he is persecuted by enemies who
have plotted his ruin. The assertion that he is in the wilderness (v. 21) is
therefore no mere rhetorical figure; and when, in v. 11, he utters the
imprecation over his enemies, “let them become a portion for the jackals,” the
influence of the desert upon the moulding of his thoughts is clearly seen in it.

We have here before us the Davidic original, or at any rate the counterpart, to
the Korahitic pair of Psalm 42, 43. It is a song of the most delicate form and
deepest spiritual contents; but in part very difficult of exposition. When we
have, approximately at least, solved the riddle of one Psalm, the second meets
us with new riddles. It is not merely the poetical classic character of the
language, and the spiritual depth, but also this half-transparent and half-opaque
covering which lends to the Psalms such a powerful and unvarying
attractiveness. They are inexhaustible, there always remains an undeciphered
residue; and therefore, though the work of exposition may progress, it does not
come to an end. But how much more difficult is it to adopt this choice spiritual
love-song as one’s own prayer! For this we need a soul that loves after the



same manner, and in the main it requires such a soul even to understand it
rightly; for, as the saintly Bernard says, lingua amoris non amanti barbara est.

Psa. 63: 2-4. If the words in v. 2 were kFREXá�AJá HTfJÁ �YHILOJå, then we would
render it, with Böttcher, after Gen. 49: 8: Elohim, Thee do I seek, even Thee!
But YLIJ� forbids this construction; and the assertion that otherwise it ought to
be, “Jahve, my God art Thou” (Psa. 140: 7), rests upon a non-recognition of
the Elohimic style. Elohim alone by itself is a vocative, and accordingly has
Mehupach legarme. The verb RXÁ�I signifies earnest, importunate seeking and
inquiring (e.g., Psa. 78:34), and in itself has nothing to do with RXÁ�A, the
dawn; but since v. 7 looks back upon the night, it appears to be chosen with
reference to the dawning morning, just as in Isa. 26: 9 also, RXÁ�I stands by the
side of HLFYilÁBÁ HwFJI . The LXX is therefore not incorrect when it renders it:
proÃj deÃ oÏrqriÂzw (cf. oÎ laoÃj wÏÂrqrizen proÃj auÏtoÂn, Luke 21:38); and
Apollinaris strikes the right note when he begins his paraphrase,

NuÂkta met� aÏmfiluÂkhn seÃ maÂkar maÂkar aÏmfixoreuÂsw —
At night when the morning dawns will I exult around Thee, most blessed One.

The supposition that �REJEbI is equivalent to �REJEbI R�EJákA, or even that the
Beth is Beth essentiae (“as a,” etc.), are views that have no ground whatever,
except as setting the inscription at defiance. What is meant is the parched
thirsty desert of sand in which David finds himself. We do not render it: in a
dry and languishing land, for HyFCI is not an adjective, but a substantive, — the
transition of the feminine adjective to the masculine primary form, which
sometimes (as in 1Ki. 19:11) occurs, therefore has no application here; nor: in
the land of drought and of weariness, for who would express himself thus?
�Y��FWi, referring to the nearest subject YRIVFbI, continues the description of the
condition (cf. Gen. 25: 8). In a region where he is surrounded by sun-burnt
aridity and a nature that bears only one uniform ash-coloured tint, which casts
its unrefreshing image into his inward part, which is itself in much the same
parched condition, his soul thirsts, his flesh languishes, wearied and in want of
water (languidus deficiente aqua), for God, the living One and the Fountain of
life. hMÁkF (here with the tone drawn back, hMÁkF, like RXÁbF, 1Ch. 28:10, DMÁ�F,
Hab. 3:11) of ardent longing which consumes the last energies of a man (root
�K, whence �MÁkF and SMÁkF to conceal, and therefore like ��A�F, �LÁ�F,
proceeding from the idea of enveloping; Arabic Arab. kamiha, to be blind,
dark, pale, and disconcerted). The LXX and Theodotion erroneously read HmFkA
(how frequently is this the case!); whereas Aquila renders it eÏpetaÂqh, and
Symmachus still better, iÎmeiÂretai (the word used of the longing of love). It is
not a small matter that David is able to predicate such languishing desire after



God even of his felsh; it shows us that the spirit has the mastery within him,
and not only forcibly keeps the flesh in subjection, but also, so far as possible,
draws it into the realm of its own life — an experience confessedly more easily
attained in trouble, which mortifies our carnal nature, than in the midst of the
abundance of outward prosperity. The God for whom he is sick [lit. love-sick]
in soul and body is the God manifest upon Zion.

Now as to the �k� in v. 3 — a particle which is just such a characteristic feature
in the physiognomy of this Psalm as ¥JÁ is in that of the preceding Psalm —
there are two notional definitions to choose from: thus = so, as my God
(Ewald), and: with such longing desire (as e.g., Oettinger). In the former case
it refers back to the confession, “Elohim, my God art Thou,” which stands at
the head of the Psalm; in the latter, to the desire that has just been announced,
and that not in its present exceptional character, but in its more general and
constant character. This reference to what has immediately gone before, and to
the modality, not of the object, but of the disposition of mind, deserves the
preference. “Thus” is accordingly equivalent to “longing thus after Thee.” The
two �K in vv. 3 and 5 are parallel and of like import. The alternation of the
perfect (v. 3) and of the future (v. 5) implies that what has been the Psalmist’s
favourite occupation heretofore, shall also be so in the future. Moreover, HYC
�RJB and �DEqObÁ form a direct antithesis. Just as he does not in a dry land, so
formerly in the sanctuary he looked forth longingly towards God (HZFXF with the
conjoined idea of solemnity and devotion). We have now no need to take
TWJRL as a gerundive (videndo), which is in itself improbable; for one looks,
peers, gazes at anything just for the purpose of seeing what the nature of the
object is (Psa. 14: 2, Isa. 42:18). The purpose of his gazing upon God as to
gain an insight into the nature of God, so far as it is disclosed to the creature;
or, as it is expressed here, to see His power and glory, i.e., His majesty on its
terrible and on its light and loving side, to see this, viz., in its sacrificial
appointments and sacramental self-attestations. Such longing after God, which
is now all the more intense in the desert far removed from the sanctuary, filled
and impelled him; for God’s loving-kindness is better than life, better than this
natural life (vid., on Psa. 17:14), which is also a blessing, and as the
prerequisite of all earthly blessings a very great blessing. The loving-kindness
of God, however, is a higher good, is in fact the highest good and the true life:
his lips shall praise this God of mercy, his morning song shall be of Him; for
that which makes him truly happy, and after which he even now, as formerly,
only and solely longs, is the mercy or loving-kindness (DSEXE) of this God, the
infinite wroth of which is measured by the greatness of His power (Z�O) and
glory (D�BkF). It might also be rendered, “Because Thy loving-kindness is
better than life, my lips shall praise Thee;” but if YkI is taken as demonstrative



(for), it yields a train of thought that that is brought about not merely by what
follows (as in the case of the relative because), but also by what precedes: “for
Thy loving-kindness...my lips shall then praise Thee” (¦NiwXbI�AYi with the
suffix appended to the energetic plural form uÑn, as in Isa. 60: 7, 10, Jer. 2:24).

Psa. 63: 5-9. This strophe again takes up the �k� (v. 3): thus ardently longing,
for all time to come also, is he set towards God, with such fervent longing after
God will he bless Him in his life, i.e., entirely filling up his life therewith
(YyFXÁbI as in Psa. 104:33, 146: 2; cf. Baruch 4:20, eÏn taiÌj hÎmeÂraij mou), and in
His name, i.e., invoking it and appealing to it, will he lift up his hands in
prayer. The being occupied with God makes him, even though as now in the
desert he is obliged to suffer bodily hunger, satisfied and cheerful like the
fattest and most marrowy food: velut adipe et pinguedine satiatur anima mea.
From Lev. 3:17, 7:25, Grussetius and Frisch infer that spiritualies epulae are
meant. And certainly the poet cannot have had the sacrificial feasts (Hupfeld)
in his mind; for the BLEX� of the shelamim is put upon the altar, and is removed
from the part to be eaten. Moreover, however, even the ToÑra does not bind
itself in its expression to the letter of that prohibition of the fat of animals, vid.,
Deu. 32:14, cf. Jer. 31:14. So here also the expression “with marrow and fat” is
the designation of a feast prepared from well-fed, noble beasts. He feels
himself satisfied in his inmost nature just as after a feast of the most nourishing
and dainty meats, and with lips of jubilant songs (accus. instrum. according to
Ges. § 138, rem. 3), i.e., with lips jubilant and attuned to song, shall his mouth
sing praise. What now follows in v. 7 we no longer, as formerly, take as a
protasis subsequently introduced (like Isa. 5: 4 f.): “when I
remembered...meditated upon Thee,” but so that v. 7a is the protasis and v. 7b
the apodosis, cf. Psa. 21:12, Job. 9:16 (Hitzig): When I remember Thee
(meminerim, Ew. § 355, b) upon my bed (stratis meis, as in Psa. 132: 3,
Gen. 49: 4, cf. 1Ch. 5: 1) — says he now as the twilight watch is passing
gradually into the morning — I meditate upon Thee in the night-watches
(Symmachus, kaq� eÎkaÂsthn fulakhÂn), or during, throughout the night-watches
(like YyFXÁbI in v. 5); i.e., it is no passing remembrance, but it so holds me that I
pass a great part of the night absorbed in meditation on Thee. He has no lack of
matter for his meditation; for God has become a help (auxilio, vid., on 3: 3) to
him: He has rescued him in this wilderness, and, well concealed under the
shadow of His wings (vid., on Psa. 17: 8, 36: 8, 57: 2), which affords him a
cool retreat in the heat of conflict and protection against his persecutors, he is
able to exult (�n�RÁJá, the potential). Between himself and God there subsists a
reciprocal relationship of active love. According to the schema of the
crosswise position of words (Chiasmus), ¦YREXáJÁ and YbI intentionally jostle
close against one another: he depends upon God, following close behind Him,



i.e., following Him everywhere and not leaving Him when He wishes to avoid
him; and on the other side God’s right hand holds him fast, not letting him go,
not abandoning him to his foes.

Psa. 63:10-12. The closing strophe turns towards these foes. By HmFH�Wi he
contrasts with his own person, as in Psa. 59:16 f., 56: 7 f., the party of the
enemy, before which he has retreated into the desert. It is open to question
whether HJ�F�Li is intended to be referred, according to Psa. 35:17, to the
persecuted one (to destroy my life), or, with Hupfeld, to the persecutors (to
their own destruction, they themselves for destruction). If the former reference
to the persecuted be adopted, we ought, in order to give prominence to the
evidently designed antithesis to v. 9, to translate: those, however, who..., shall
go down into the depths of the earth (Böttcher, and others); a rendering which
is hazardous as regards the syntax, after HmFH� and in connection with this
position of the words. Therefore translate: On the other hand, those, to (their
own) ruin do they seek my soul. It is true this ought properly to be expressed
by �TFJ�F�Li, but the absence of the suffix is less hazardous than the above
relative rendering of w�QiBÁYi. What follows in v. 10b -11 is the expansion of
HJW�L. The futures from wJBOYF onwards are to be taken as predictive, not as
imprecatory; the former accords better with the quiet, gentle character of the
whole song. It shall be with them as with the company of Korah. �REJFHF
T�ytIXitÁ is the interior of the earth down into its deepest bottom; this
signification also holds good in Psa. 139:15, Isa. 44:23. f227

The phrase BREXE YD�Yi�LJA RYgIHI here and in Jer. 18:21, Eze. 35: 5 (Hiph., not of
RRÁgF, to drag, tear away, but RGANF, to draw towards, flow), signifies properly to
pour upon = into the hands (Job. 16:11), i.e., to give over (RYgISiHI) into the
power of the sword; effundent eum is (much the same as in Job. 4:19, 18:18,
and frequently) equivalent to effundetur. The enallage is like 5:10, 7: 2 f., and
frequently: the singular refers to each individual of the homogeneous
multitude, or to this multitude itself as a concrete persona moralis. The king,
however, who is now banished from Jerusalem to the habitation of jackals,
will, whilst they become a portion (TNFMi = TWENFMi), i.e., prey, of the jackals (vid.,
the fulfilment in 2Sa. 18: 7 f.), rejoice in Elohim. Every one who sweareth by
Him shall boast himself. Theodoret understands this of swearing kataÃ thÃn touÌ
basileÂwj swthriÂan. Hengstenberg compares the oath H�ORiPA YX�, Gen. 42:15.
Ewald also (§ 217, f) assumes this explanation to be unquestionable. But the
Israelite is to swear by the name of Jahve and by no other, Deu. 6:13,
Isa. 65:16, cf. Amo. 8:14. If the king were meant, why was it not rather
expressed by �L �bÁ�inIHA, he who swears allegiance to him? The syntax does



not help us to decide to what the �b refers. Neinrich Moeller (1573) says of the
WB as referred to the king: peregrinum est et coactum; and A. H. Franke in his
Introductio in Psalterium says of it as referred to Elohim: coactum est. So far
as the language is concerned, both references are admissible; but as regards the
subject-matter, only the latter. The meaning, as everywhere else, is a searing
by God. He who, without allowing himself to turn from it, swore by Elohim,
the God of Israel, the God of David His anointed, and therefore acknowledged
Him as the Being exalted above all things, shall boast himself or “glory,”
inasmuch as it shall be practically seen how well-founded and wise was this
recognition. He shall glory, for the mouth of those who speak lies shall be
stopped, forcibly closed, viz., those who, together with confidence in the
Christ of God, have by falsehood also undermined the reverence which is due
to God Himself. Psalm 64 closes very similarly, and hence is placed next in
order.

Psalm 64

INVOCATION OF DIVINE PROTECTION AGAINST THE
FALSENESS OF MEN

64: 2 HEAR, Elohim, my voice in my complaint,
From the terror of the enemy do Thou preserve my life;

64: 3 Hide me from the conspiracy of evil-doers,
From the tumultuous throng of the workers of iniquity,

64: 4 Who whet their tongue like a sword,
Who aim their arrows, bitter words,

64: 5 To shoot, in lurking-places, at the virtuous  —
Suddenly they shoot at him, and fear not.

64: 6 They make firm for themselves an evil agreement,
They decide to lay snares,

They ask, who can observe them?

64: 7 They search out knavish things  —
They are ready with a cunningly-wrought-out plan  —
And the inward part of a man, and the heart, is deep!

64: 8 But Elohim will shoot them with an arrow,
Suddenly do their wounds come.

64: 9 And they are obliged to fall, upon them cometh their own tongue;
All who see them shall shake the head.

64:10 Then all men shall fear and declare the deed of Elohim,
And His work shall they consider well.



64:11 The righteous shall rejoice in Jahve and trust in Him,
And all the upright in heart shall glory.

Psalm 64. Even Hilary begins the exposition of this Psalm with the words
Psalmi superscriptio historiam non continet, in order at the outset to give up
all attempt at setting forth its historical connection. The Midrash observes that
it is very applicable to Daniel, who was cast into the lions’ den by the satraps
by means of a delicately woven plot. This is indeed true; but only because it is
wanting in any specially defined features and cannot with any certainty be
identified with one or other of the two great periods of suffering in the life of
David.

Psa. 64: 2-5. The Psalm opens with an octostich, and closes in the same
way. The infinitive noun XÁYVI signifies a complaint, expressed not by the tones
of pain, but in words. The rendering of the LXX (here and in Psa. 55: 3) is too
general, eÏn twÌÄ qeÂesqai me. The “terror” of the enemy is that proceeding from
him (gen. obj. as in Deu. 2:15, and frequently). The generic singular BY��J is at
once particularized in a more detailed description with the use of the plural.
D�S is a club or clique; H�FGiRI (Targumic = ��MHF, e.g., Eze. 30:10) a noisy
crowd. The perfects after R�EJá affirm that which they now do as they have
before done; cf. Psa. 140: 4 and Psa. 58: 8, where, as in this passage, the
treading or bending of the bow is transferred to the arrow. RMF RBFdF is the
interpretation added to the figure, as in Psa. 144: 7. That which is bitter is
called RMÁ, root RM, stringere, from the harsh astringent taste; here it is used
tropically of speech that wounds and inflicts pain (after the manner of an arrow
or a stiletto), pikroiÃ loÂgoi. With the Kal T�RYLI (Psa. 11: 2) alternates the
Hiph. wHRUYO. With �JOTipI the description takes a new start. wJRFYYI JLOWi, forming
an assonance with the preceding word, means that they do it without any fear
whatever, and therefore also without fear of God (Psa. 55:20, Deu. 25:18).

Psa. 64: 6, 7. The evil speech is one with the bitter speech in v. 4, the arrow
which they are anxious to let fly. This evil speech, here agreement or
convention, they make firm to themselves (sibi), by securing, in every possible
way, its effective execution. Rp�SI (frequently used of the cutting language of
the ungodly, Psa. 59:13; 69:27; cf. Talmudic Y�IYLI�i ���LF Rp�SI, to speak as
with three tongues, i.e., slanderously) is here construed with Li of that at which
their haughty and insolent utterances aim. In connection therewith they take no
heed of God, the all-seeing One: they say (ask), quis conspiciat ipsis. There is
no need to take �MLF as being for �L (Hitzig); nor is it the dative of the object
instead of the accusative, but it is an ethical dative: who will see or look to
them, i.e., exerting any sort of influence upon them? The form of the question



is not the direct (Psa. 59: 8), but the indirect, in which YMI, seq. fut., is used in a
simply future (Jer. 44:28) or potential sense (Job. 22:17, 1Ki. 1:20).
Concerning TLO��, vid., Psa. 58: 3. It is doubtful whether wNMitÁ f228

is the first person (= wN�mtÁ) as in Num. 17:28, Jer. 44:18, or the third person as
in Lam. 3:22 (= wmtÁ, which first of all resolved is wMNitÁ, and then transposed
wNMitÁ, like HFYNEZi�UMF = HFYZENi�UMF = HFYzI�UMF, Isa. 23:11). The reading wNMi�F, from
which Rashi proceeds, and which Luther follows in his translation, is opposed
by the LXX and Targum; it does not suit the governing subject, and is nothing
but an involuntary lightening of the difficulty. If we take into consideration,
that �MÁTf signifies not to make ready, but to be ready, and that consequently
VpFXUMi VPEX� is to be taken by itself, then it must be rendered either: they
excogitate knavish tricks or villainies, “we are ready, a clever stroke is
concocted, and the inward part of man and the heart is deep!” or, which we
prefer, since there is nothing to indicate the introduction of any soliloquy: they
excogitate knavish tricks, they are ready — a delicately devised, clever stroke
(nominative of the result), and (as the poet ironically adds) the inward part of
man and the heart is (verily) deep. There is nothing very surprising in the form
wNMitÁ for wmtÁ, since the Psalms, whenever they depict the sinful designs and
doings of the ungodly, delight in singularities of language. On BL�Wi (not BL�WF) =
(�YJI) BL�Wi = �bLIWi, cf. Psa. 118:14a.

Psa. 64: 8-11. Deep is man’s heart and inward part, but not too deep for
God, who knoweth the heart (Jer. 17: 9 f.). And He will just as suddenly
surprise the enemies of His anointed with their death-blow, as they had plotted
it for him. The futt. consec. that follow represent that which is future, with all
the certainty of an historical fact as a retribution springing from the malicious
craftiness of the enemies. According to the accentuation, v. 8 is to be rendered:
“then will Elohim shoot them, a sudden arrow become their wounds.” Thus at
length Hupfeld renders it; but how extremely puzzling is the meaning hidden
behind this sentence! The Targum and the Jewish expositors have construed it
differently: “Then will Elohim shoot them with arrows suddenly;” in this case,
however, because v. 8b then becomes too blunt and bald, �JOTipI has to be
repeated in thought with this member of the verse, and this is in itself an
objection to it. We interpunctuate with Ewald and Hitzig thus: then does
Elohim shoot them with an arrow, suddenly arise (become a reality) their
wounds (cf. Mic. 7: 4), namely, of those who had on their part aimed the
murderous weapon against the upright for a sudden and sure shot. V. 9a is still
more difficult. Kimchi’s interpretation, which accords with the accents: et
corruere facient eam super se, linguam suam, is intolerable; the proleptic
suffix, having reference to �N�F�Li (Exo. 3: 6, Job. 33:20), ought to have been



feminine (vid., on Psa. 22:16), and “to make their own tongue fall upon
themselves” is an odd fancy. The objective suffix will therefore refer per
enallagen to the enemy. But not thus (as Hitzig, who now seeks to get out of
the difficulty by an alteration of the text, formerly rendered it): “and they cause
those to fall whom they have slandered [lit. upon whom their tongue came].”
This form of retribution does not accord with the context; and moreover the
gravely earnest �MYL��F, like the wH�, refers more probably to the enemies than
to the objects of their hostility. The interpretation of Ewald and Hengstenberg
is better: “and one overthrows him, inasmuch as their tongue, i.e., the sin of
their tongue with which they sought to destroy others, comes upon
themselves.” The subject to wHLUY�IKiyAWA, as in Psa. 63:11, Job. 4:19; 7: 3, Luke
12:20, is the powers which are at the service of God, and which are not
mentioned at all; and the thought �N�F�Li �MYL��F (a circumstantial clause) is
like Psa. 140:10, where in a similar connection the very same singularly
rugged lapidary, or terse, style is found. In v. 9b we must proceed on the
assumption that Bi HJFRF in such a connection signifies the gratification of
looking upon those who are justly punished and rendered harmless. But he
who tarries to look upon such a scene is certainly not the person to flee from it;
DD��NTiHI does not here mean “to betake one’s self to flight” (Ewald, Hitzig),
but to shake one’s self, as in Jer. 48:27, viz., to shake the head (Psa. 44:15,
Jer. 18:16) — the recognised (vid., 22: 8) gesture of malignant, mocking
astonishment. The approbation is awarded, according to v. 10, to God, the just
One. And with the joy at His righteous interposition, — viz. of Him who has
been called upon to interpose, — is combined a fear of the like punishment.
The divine act of judicial retribution now set forth becomes a blessing to
mankind. From mouth to mouth it is passed on, and becomes an admonitory
nota bene. To the righteous in particular it becomes a consolatory and joyous
strengthening of his faith. The judgment of Jahve is the redemption of the
righteous. Thus, then, does he rejoice in his God, who by thus judging and
redeeming makes history into the history of redemption, and hide himself the
more confidingly in Him; and all the upright boast themselves, viz., in God,
who looks into the heart and practically acknowledges them whose heart is
directed unswervingly towards Him, and conformed entirely to Him. In place
of the futt. consec., which have a prophetic reference, simple futt. come in
here, and between these a perf. consec. as expressive of that which will then
happen when that which is prophetically certain has taken place.



Psalm 65

THANKSGIVING SONG FOR VICTORY AND BLESSINGS
BESTOWED

65: 2 TO Thee resignation is as praise, Elohim, in Zion,
And to Thee is the vowed paid.

65: 3 O Thou who answerest prayer! to Thee doth all flesh come.

65: 4 If instances of iniquity have overpowered me  —
Our transgressions Thou, Thou expiatest them.

65: 5 Blessed is he who is chosen to dwell near Thee in Thy courts!
We will enjoy the good of Thy house, of Thy holy Temple!!

65: 6 In terrible deeds of righteousness dost Thou answer us, O God of our
salvation,

The confidence of all the ends of the earth and of the farthest sea,

65: 7 Who setteth fast the mountains by His strength, girded with might,

65: 8 Who stilleth the roar of the seas, the roar of their waves,
And the tumult of the nations.

65: 9 Therefore the dwellers at the boundaries of the earth are afraid at Thy tokens,
The outgoings of the morning and of the evening Thou makest to sing for joy.

65:10 Thou hast visited the land, that it should overflow,
Abundantly didst Thou enrich it.

The fountain of Elohim was full of water  —
Thou didst prepare their corn, for Thou didst thus prepare it;

65:11 Watering the furrows of the land, softening the ridges thereof.
By showers of rain Thou madest it loose;

Its increase didst Thou bless.

65:12 Thou hast crowned the year of Thy goodness,
And Thy tracks drop with fat.

65:13 The pastures of the steppe drop,
And with rejoicing do the hills gird themselves.

65:14 The meadows are clothed with flocks,
And the valleys are covered over with corn  —

Everything shouts for joy, everything sings.

Psalm 65. In this Psalm, the placing of which immediatley after the
preceding is at once explicable by reason of the wJRiYyIWA so prominent in both
(Psa. 64:10; 65: 9), we come upon the same intermingling of the natural and



the historical as in Psalm 8, 19, 29. The congregation gathered around the
sanctuary on Zion praises its God, by whose mercy its imperilled position in
relation to other nations has been rescued, and by whose goodness it again
finds itself at peace, surrounded by fields rich in promise. In addition to the
blessing which it has received in the bounties of nature, it does not lose sight
of the answer to prayer which it has experienced in its relation to the world of
nations. His rule in human history and His rule in nature are, to the church,
reflected the one in the other. In the latter, as in the former, it sees the almighty
and bountiful hand of Him who answers prayer and expiates sins, and through
judgment opens up a way for His love. The deliverance which it has
experienced redounds to the acknowledgment of the God of its salvation
among the most distant peoples; the beneficial results of Jahve’s interposition
in the events transpiring in the world extend temporally as well as spiritually
far beyond the bounds of Israel; it is therefore apparently the relief of Israel
and of the peoples in general from the oppression of some worldly power that
is referred to. The spring of the third year spoken of in Isa. 37:30, when to
Judah the overthrow of Assyria was a thing of the past, and they again had the
fields ripening for the harvest before their eyes, offers the most appropriate
historical basis for the twofold purport of the Psalm. The inscription, To the
Precentor, a Psalm, by David, a song (cf. Psa. 75: 1; 76: 1), does not mislead
us in this matter. For even we regard it as uncritical to assign to David all the
Psalms bearing the inscription DWDL. The Psalm in many MSS
(Complutensian, Vulgate), beside the words EiÏj toÃ teÂloj yalmoÃj twÌÄ DauiÂd
wÏÄdhÂ, has the addition wÏÄdhÃ IÎeremiÂou kaiÃ IÏezekihÃl, (eÏk) touÌ laouÌ thÌj paroikiÂaj
oÎÂte eÏÂmellon eÏkporeuÂesqai. At the head of the following Psalm it might have
some meaning, — here, however, it has none.

Psa. 65: 2-5. The praise of God on account of the mercy with which He rules
out of Zion. The LXX renders soiÃ preÂpei uÎÂmnoj, but HyFMI�d, tibi par est, h. e.
convenit laus (Ewald), is not a usage of the language (cf. Psa. 33: 1, Jer. 10: 7).
HyFMIDU signifies, according to Psa. 22: 3, silence, and as an ethical notion,
resignation, Psa. 62: 2. According to the position of the words it looks like the
subject, and HlFHIti like the predicate. The accents at least (Illuj, Shalsheleth)
assume the relationship of the one word to the other to be that of predicate and
subject; consequently it is not: To Thee belongeth resignation, praise
(Hengstenberg), but: To Thee is resignation praise, i.e., resignation is (given or
presented) to Thee as praise. Hitzig obtains the same meaning by an alteration
of the text: Ll�HATi HYMD �L ; but opposed to this is the fact that Li Ll�HI is not
found anywhere in the Psalter, but only in the writings of the chronicler. And
since it is clear that the words HLHT �L belong together (Psa. 40: 4), the poet
had no need to fear any ambiguity when he inserted HYMD between them as



that which is given to God as praise in Zion. What is intended is that
submission or resignation to God which gives up its cause to God and allows
Him to act on its behalf, renouncing all impatient meddling and interference
(Exo. 14:14). The second member of the sentence affirms that this praise of
pious resignation does not remain unanswered. Just as God in Zion is praised
by prayer which resigns our own will silently to His, so also to Him are vows
paid when He fulfils such prayer. That the answers to prayer are evidently
thought of in connection with this, we see from v. 3, where God is addressed as
the “Hearer or Answerer of prayer.” To Him as being the Hearer and Answerer
of prayer all flesh comes, and in fact, as ¦YDE�F implies (cf. Isa. 45:24), without
finding help anywhere else, it clear a way for itself until it gets to Him; i.e.,
men, absolutely dependent, impotent in themselves and helpless, both
collectively and individually (those only excepted who are determined to
perish or despair), flee to Him as their final refuge and help. Before all else it
is the prayer for the forgiveness of sin which He graciously answers. The
perfect in v. 4a is followed by the future in v. 4b. The former, in accordance
with the sense, forms a hypothetical protasis: granted that the instances of
faults have been too powerful for me, i.e., (cf. Gen. 4:13) an intolerable burden
to me, our transgressions are expiated by Thee (who alone canst and also art
willing to do it). YR�BidI is not less significant than in Psa. 35:20; 105:27;
145: 5, cf. 1Sa. 10: 2, 2Sa. 11:18 f.: it separates the general fact into its
separate instances and circumstances. How blessed therefore is the lot of that
man whom (supply R�EJá) God chooses and brings near, i.e., removes into His
vicinity, that he may inhabit His courts (future with the force of a clause
expressing a purpose, as e.g., in Job. 30:28, which see), i.e., that there, where
He sits enthroned and reveals Himself, he may have his true home and be as if
at home (vid., 15: 1)! The congregation gathered around Zion is esteemed
worthy of this distinction among the nations of the earth; it therefore
encourages itself in the blessed consciousness of this its privilege flowing from
free grace (RXB), to enjoy in full draughts (�BÁVF with bI as in Psa. 103: 5) the
abundant goodness or blessing (Bw�) of God’s house, of the holy (aÎÂgion) of
His temple, i.e., of His holy temple (�DOQi as in Psa. 46: 5, cf. Isa. 57:15). For
for all that God’s grace offers us we can give Him no better thanks than to
hunger and thirst after it, and satisfy our poor soul therewith.

Psa. 65: 6-9. The praise of God on account of the lovingkindness which
Israel as a people among the peoples has experienced. The future wNN��átÁ
confesses, as a present, a fact of experience that still holds good in all times to
come. T�JR�FN might, according to Psa. 20: 7, as in Psa. 139:14, be an
accusative of the more exact definition; but why not, according to 1Sa. 20:10,
Job. 9: 3, a second accusative under the government of the verb? God answers



the prayer of His people superabundantly. He replies to it TWJRWN, terrible
deeds, viz., QDECEbI, by a rule which stringently executes the will of His
righteousness (vid., on Jer. 42: 6); in this instance against the oppressors of His
people, so that henceforth everywhere upon earth He is a ground of confidence
to all those who are oppressed. “The sea (�YF construct state, as is frequently
the case, with the retention of the å) of the distant ones” is that of the regions
lying afar off (cf. Psa. 56: 1). Venema observes, Significatur, Deum esse
certissimum praesidium, sive agnoscatur ab hominibus et ei fidatur, sive non
(therefore similar to gnoÂntej, Rom. 1:21; Psychol. S. 347; tr. p. 408). But
according tot he connection and the subjective colouring the idea seems to
have, `WGW X�ABiMI is to be understood of the believing acknowledgment which
the God of Israel attains among all mankind by reason of His judicial and
redemptive self-attestation (cf. Isa. 33:13, 2Ch. 32:22 f.). In the natural world
and among men He proves Himself to be the Being girded with power to
whom everything must yield. He it is who setteth fast the mountains (cf.
Jer. 10:12) and stilleth the raging of the ocean. In connection with the giant
mountains the poet may have had even the worldly powers (vid., Isa. 41:15) in
his mind; in connection with the seas he gives expression to this allegorical
conjunction of thoughts. The roaring of the billows and the wild tumult of the
nations as a mass in the empire of the world, both are stilled by the threatening
of the God of Israel (Isa. 17:12-14). When He shall overthrow the proud
empire of the world, whose tyranny the earth has been made to feel far and
wide, then will reverential fear of Him and exultant joy at the end of the
thraldom (vid., Isa. 13: 4-8) become universal. TTO�J (from the originally
feminine T�J = aÔwaÔjat, from HWFJF, to mark, Num. 34:10), shmeiÌa, is the name
given here to His marvellous interpositions in the history of our earth. YW�CiQA, v.
6 (also in Isa. 26:15), out of construction is T�CFQi. “The exit places of the
morning and of the evening” are the East and West with reference to those who
dwell there. Luther erroneously understands YJCWM as directly referring to the
creatures which at morning and evening “sport about (webern), i.e., go safely
and joyfully out and in.” The meaning is, the regions whence the morning
breaks forth and where the evening sets. The construction is zeugmatic so far
as J�b, not JCFYF, is said of the evening sun, but only to a certain extent, for
neither does one say BR� JWBM (Ewald). Perret-Gentil renders it correctly: les
lieux d’où surgissent l’aube et le crepuscule. God makes both these to shout
for joy, inasmuch as He commands a calm to the din of war.

Psa. 65:10-14. The praise of God on account of the present year’s rich
blessing, which He has bestowed upon the land of His people. In vv. 10, 11
God is thanked for having sent down the rain required for the ploughing (vid.,



Commentary on Isaiah, ii. 522) and for the increase of the seed sown, so that,
as vv. 12-14 affirm, there is the prospect of a rich harvest. The harvest itself, as
follows from v. 14b, is not yet housed. The whole of vv. 10, 11 is a retrospect;
in vv. 12-14 the whole is a description of the blessing standing before their
eyes, which God has put upon the year now drawing to a close. Certainly, if
the forms Hw�RÁ and TX�NA were supplicatory imperatives, then the prayer for the
early or seed-time rain would attach itself to the retrospect in v. 11, and the
standpoint would be not about the time of the Passover and Pentecost, both
festivals belonging to the beginning of the harvest, but about the time of the
feast of Tabernacles, the festival of thanksgiving for the harvest, and vv. 12-14
would be a glance into the future (Hitzig). But there is nothing to indicate that
in v. 11 the retrospect changes into a looking forward. The poet goes on with
the same theme, and also arranges the words accordingly, for which reason
Hw�RÁ and TX�NA are not to be understood in any other way. QQ��O beside RY�I�åHE
(to enrich) signifies to cause to run over, overflow, i.e., to put anything in a
state of plenty or abundance, from Qw� (Hiph. Joe. 2:24, to yield in
abundance), Arab, saÑq, to push, impel, to cause to go on in succession and to
follow in succession. TbÁRÁ (for which we find HbFRÁ in 62: 3) is an adverb,
copiously, richly (Psa. 120: 6; 123: 4; 129: 1), like TJÁMi, a hundred times
(Ecc. 8:12). HnFRE�i�itÁ is Hiph. with the middle syllable shortened, Ges. § 53, 3,
rem. 4. The fountain (GLEpE) of God is the name given here to His inexhaustible
stores of blessing, and more particularly the fulness of the waters of the
heavens from which He showers down fertilizing rain. �k�, “thus thoroughly,”
forms an alliteration with �YKIH�, to prepare, and thereby receives a peculiar
twofold colouring. The meaning is: God, by raising and tending, prepared the
produce of the field which the inhabitants of the land needed; for He thus
thoroughly prepared the land in conformity with the fulness of His fountain,
viz., by copiously watering (Hw�RÁ infin. absol. instead of HwORÁ, as in 1Sa. 3:12,
2Ch. 24:10; Exo. 22:22, Jer. 14:19, Hos. 6: 9) the furrows of the land and
pressing down, i.e., softening by means of rain, its ridges (HFDEwDgi, defective
plural, as e.g., in Ruth 2:13), which the ploughshare has made. �LEtE (related by
root with Arab. tll, tell, a hill, prop. that which is thrown out to a place, that
which is thrown up, a mound) signifies a furrow as being formed by casting up
or (if from Arab. tlm, ébrécher, to make a fracture, rent, or notch in anything)
by tearing into, breaking up the ground; DwDgi (related by root with uchduÑd and
chatåtå, the usual Arabic words for a furrow f229) as being formed by cutting into
the ground.

In v. 12 the year in itself appears as a year of divine goodness (HB�F�, bonitas),
and the prospective blessing of harvest as the crown which is set upon it. For



Thou hast crowned “the year of Thy goodness” and “with Thy goodness” are
different assertions, with which also different (although kindred as to
substance) ideas are associated. The futures after TfRi�A�F depict its results as
they now lie out to view. The chariot-tracks (vid., Deu. 33:26) drop with
exuberant fruitfulness, even the meadows of the uncultivated and, without rain,
unproductive pasture land (Job. 38:26 f.). The hills are personified in v. 13b in
the manner of which Isaiah in particular is so fond (e.g., Isa. 44:23; 49:13), and
which we find in the Psalms of his type (Psa. 96:11 ff., 98: 7 ff., cf. 89:13).
Their fresh, verdant appearance is compared to a festive garment, with which
those which previously looked bare and dreary gird themselves; and the corn
to a mantle in which the valleys completely envelope themselves (��A�F with
the accusative, like Arab. tÿtåtåf with b of the garment: to throw it around one, to
put it on one’s self). The closing words, locking themselves as it were with the
beginning of the Psalm together, speak of joyous shouting and singing that
continues into the present time. The meadows and valleys (Böttcher) are not
the subject, of which it cannot be said that they sing; nor can the same be said
of the rustling of the waving corn-fields (Kimchi). The expression requires
men to be the subject, and refers to men in the widest and most general sense.
Everywhere there is shouting coming up from the very depths of the breast
(Hithpal.), everywhere songs of joy; for this is denoted by RY�I in distinction
from �N�QO.

Psalm 66

THANKSGIVING FOR A NATIONAL AND PERSONAL
DELIVERANCE

66: 1 RAISE a joyful shout unto Elohim, all ye lands,

66: 2 Harp the glory of His name,
Give glory as praise unto Him.

66: 3 Say unto Elohim: “How terrible are Thy works!
By reason of Thine omnipotence must Thy foes submit to Thee.

66: 4 All lands shall do homage to Thee and harp to Thee,
They shall harp to Thy name.” (Sela)

66: 5 Come ye and see the mighty deeds of Elohim,
Who ruleth terribly over the children of men!

66: 6 He hath turned the sea into dry land,
Through the river they passed on foot  —

Then we rejoiced in Him!



66: 7 He who ruleth in His strength for ever  —
His eyes keep watch upon the nations.

Let not the rebellious thus exalt themselves! (Sela)

66: 8 Bless, O ye peoples, our God,
And make His praise to sound aloud  —

66: 9 Who putteth our soul in life,
And hath not given our feet over to stumbling.

66:10 For Thou hast proved us, Elohim,
Thou hast smelted us as the smelting of silver.

66:11 Thou didst bring us into the mountain-hold,
Thou didst lay an oppressive burden upon our loins;

66:12 Thou didst cause men to ride over our head,
We fell into fire and into water  —

Yet Thou didst bring us out into rich abundance.

66:13 I will enter Thy house with burnt-offerings,
I will pay Thee my vows,

66:14 Which my lips have uttered,
And which my mouth hath spoken, when I was straitened.

66:15 Burnt-offerings of fat sheep will I bring to Thee,
Together with the incense of rams,

I will offer bullocks with kids. (Sela)

66:16 Come, hear, and I will tell, all ye who fear Elohim,
What He hath done for my soul.

66:17 Unto Him with my mouth did I cry  —
And a hymn was under my tongue.

66:18 If I had purposed evil in my heart,
The Lord would not hear.

66:19 Elohim hath, however, heard,
He hath hearkened to the cry of my prayer.

66:20 Blessed be Elohim,
Who hath not turned away my prayer

And His mercy from me.

Psalm 66. From Psalm 65 onwards we find ourselves in the midst of a series
of Psalms which, with a varying arrangement of the words, are inscribed both
RWMZM and RY� (65-68). The two words R�MZiMI RY�I stand according to the
accents in the stat. constr. (Psa. 88: 1), and therefore signify a Psalm-song. f230



This series, as is universally the case, is arranged according to the community
of prominent watchwords. In Psa. 65: 2 we read: “To Thee is the vow paid,”
and in 66:13: “I will pay Thee my vows;” in Psa. 66:20: “Blessed be Elohim,”
and in 67: 8: “Elohim shall bless us.” Besides, Psalm 66 and 67 have this
feature in common, that XCNML, which occurs fifty-five times in the Psalter, is
accompanied by the name of the poet in every instance, with the exception of
these two anonymous Psalms. The frequently occurring Sela of both Psalms
also indicates that they were intended to have a musical accompaniment. These
annotations referring to the temple-music favour the pre-exilic rather than the
post-exilic origin of the two Psalms. Both are purely Elohimic; only in one
instance (Psa. 6:18) does YNFDOJá, equally belonging to this style of Psalm,
alternate with Elohim.

On the ground of some deliverance out of oppressive bondage that has been
experienced by Israel arises in Psalm 66 the summons to the whole earth to
raise a shout of praise unto God. The congregation is the subject speaking as
far as v. 12. From v. 13 the person of the poet appears in the foreground; but
that which brings him under obligation to present a thank-offering is nothing
more nor less than that which the whole congregation, and he together with it,
has experienced. It is hardly possible to define this event more minutely. The
lofty consciousness of possessing a God to whom all the world must bow,
whether cheerfully or against its will, became strong among the Jewish people
more especially after the overthrow of Assyria in the reign of Hezekiah. But
there is no ground for conjecturing either Isaiah or Hezekiah to be the
composer of this Psalm. If �LW� in v. 7 signified the world (Hitzig), then he
would be (vid., Psa. 24: 9) one of the latest among the Old Testament writers;
but it has the same meaning here that it has everywhere else in Old Testament
Hebrew.

In the Greek Church this Psalm is called YalmoÃj aÏnastaÂsewj; the LXX gives
it this inscription, perhaps with reference to v. 12, eÏchÂgagej hÎmaÌj eiÏj
aÏnayuxhÂn.

Psa. 66: 1-4. The phrase Li D�BkF �YVI signifies “to give glory to God” in
other passages (Jos. 7:19, Isa. 42:12), here with a second accusative, either

(1) if we take �TlFHIti as an accusative of the object: facite laudationem
ejus gloriam = gloriosam (Maurer and others), or

(2) if we take D�BkF as an accusative of the object and the former word
as an accusative of the predicate: reddite honorem laudem ejus
(Hengstenberg), or



(3) also by taking WTLHT as an apposition: reddite honorem, scil.
laudem ejus (Hupfeld).

We prefer the middle rendering: give glory as His praise, i.e., to Him as or for
praise. It is unnecessary, with Hengstenberg, to render: How terrible art Thou
in Thy works! in that case hTfJÁ ought not to be wanting. ¦YVE�áMÁ might more
readily be singular (Hupfeld, Hitzig); but these forms with the softened Jod of
the root dwindle down to only a few instances upon closer consideration. The
singular of the predicate (what a terrible affair) here, as frequently, e.g.,
Psa. 119:137, precedes the plural designating things. The song into which the
Psalmist here bids the nations break forth, is essentially one with the song of
the heavenly harpers in Rev. 15: 3 f., which begins, MegaÂla kaiÃ qaumastaÃ taÃ
eÏÂrga sou.

Psa. 66: 5-7. Although the summons: Come and see... (borrowed apparently
from Psa. 46: 9), is called forth by contemporary manifestations of God’s
power, the consequences of which now lie open to view, the rendering of v. 6c,
“then will we rejoice in Him,” is nevertheless unnatural, and, rightly looked at,
neither grammar nor the matter requires it. For since ��F in this passage is
equivalent to ZJF, and the future after ZJF takes the signification of an aorist; and
since the cohortative form of the future can also (e.g., after DJA, Psa. 73: 7, and
in clauses having a hypothetical sense) be referred to the past, and does
sometimes at least occur where the writer throws himself back into the past
(2Sa. 22:38), the rendering: Then did we rejoice in Him, cannot be assailed on
syntactical grounds. On the “we,” cf. Jos. 5: 1, Cheth−Ñb, Hos. 12: 5 [4]. The
church of all ages is a unity, the separate parts being jointly involved in the
whole. The church here directs the attention of all the world to the mighty
deeds of God at the time of the deliverance from Egypt, viz., the laying of the
Red Sea and of Jordan dry, inasmuch as it can say in ver. 7, by reason of that
which it has experienced ibn the present, that the sovereign power of God is
ever the same: its God rules in His victorious might �L�F�, i.e., not “over the
world,” because that ought to be �L�F�bF, but “in eternity” (accusative of
duration, as in Psa. 89: 2 f., 45: 7), and therefore, as in the former days, so also
in all time to come. His eyes keep searching watch among the peoples; the
rebellious, who struggle agaisnt His yoke and persecute His people, had better
not rise, it may go ill with them. The Cheth−Ñb runs wMYRIYF, for which the Ker−Ñ is
wMwRYF. The meaning remains the same; �YRIH� can (even without DYF, �JRO,
�REQE, Psa. 65: 5) mean “to practise exaltation,” superbire. By means of �MLF
this proud bearing is designated as being egotistical, and as unrestrainedly
boastful. Only let them not imagine themselves secure in their arrogance!



There is One more exalted, whose eye nothing escapes, and to whose
irresistible might whatever is not conformed to His gracious will succumbs.

Psa. 66: 8-12. The character of the event by which the truth has been
verified that the God who redeemed Israel out of Egypt still ever possesses and
exercises to the full His ancient sovereign power, is seen from this reiterated
call to the peoples to share in Israel’s Gloria. God has averted the peril of
death and overthrow from His people: He has put their soul in life (�YyIXÁbÁ, like
��AY�bI in Psa. 12: 6), i.e., in the realm of life; He has not abandoned their foot
to tottering unto overthrow (��M the substantive, as in Psa. 121: 3; cf. the
reversed construction in Psa. 55:23). For God has cast His people as it were
into a smelting-furnace or fining-pot in order to purify and to prove them by
suffering; — this is a favourite figure with Isaiah and Jeremiah, but is also
found in Zec. 13: 9, Mal. 3: 3. Eze. 19: 9 is decisive concerning the meaning of
HDFwCMi, where TWDWCMB JYBH signifies “to bring into the holds or prisons;”
besides, the figure of the fowling-net (although this is also called HDFwCMi as
well as HD�FCMi) has no footing here in the context. HDFwCMi (vid., Psa. 18: 3)
signifies specula, and that both a natural and an artificial watch-post on a
mountain; here it is the mountain-hold or prison of the enemy, as a figure of
the total loss of freedom. The laying on of a heavy burden mentioned by the
side of it in v. 11b also accords well with this. HQF�FwM, a being oppressed, the
pressure of a burden, is a Hophal formation, like H«FMU, a being spread out,
Isa. 8: 8; cf. the similar masculine forms in Psa. 69: 3, Isa. 8:13; 14: 6; 29: 3.
The loins are mentioned because when carrying heavy loads, which one has to
stoop down in order to take up, the lower spinal region is called into exercise.
��NJå is frequently (Psa. 9:20 f., 10:18; 56: 2, Isa. 51:12, 2Ch. 14:10) the word
used for tyrants as being wretched mortals, perishable creatures, in contrast
with their all the more revolting, imperious, and self-deified demeanour. God
so ordered it, that “wretched men” rode upon Israel’s head. Or is it to be
interpreted: He caused them to pass over Israel (cf. Psa. 129: 3, Isa. 51:23)? It
can scarcely mean this, since it would then be in dorso nostro, which the Latin
versions capriciously substitute. The preposition Li instead of LJA is used with
reference to the phrase Li B�AYF : sitting upon Israel’s head, God caused them to
ride along, so that Israel was not able to raise its head freely, but was most
ignominiously wounded in its self-esteem. Fire and water are, as in Isa. 43: 2, a
figure of vicissitudes and perils of the most extreme character. Israel was nigh
to being burnt up and drowned, but God led it forth HYFWFRiLF, to an abundant
fulness, to abundance and superabundance of prosperity. The LXX, which
renders eiÏj aÏnayuxhÂn (Jerome absolutely: in refrigerium), has read HXFWFRiLF;
Symmachus, eiÏj euÏruxwriÂan, probably reading HBFXFRiLF (Psa. 119:45; 18:20).



Both give a stronger antithesis. But the state of straitness or oppression was
indeed also a state of privation.

Psa. 66:13-15. From this point onwards the poet himself speaks, but, as the
diversity and the kind of the sacrifices show, as being a member of the
community at large. The T�L�� stand first, the girts of adoring homage; bI is
the Beth of the accompaniment, as in Lev. 16: 3, 1Sa. 1:24, cf. Heb. 9:25. “My
vows” refer more especially to RDENE YM�Li�A . HPE HCFpF also occurs elsewhere of
the involuntary vowing to do extraordinary things urged from one by great
distress (Jud. 11:35). R�EJá is an accusative of the object relating to the vows,
quae aperuerunt = aperiendo nuncupaverunt labia mea (Geier). In v. 15 HVF�F,
used directly (like the Aramaic and Phoenician DB�) in the signification “to
sacrifice” (Exo. 29:36-41, and frequently), alternates with HLF�åHE, the synonym
of RY�IQiHI. The sacrifices to be presented are enumerated. �YXIYM� (incorrect for
�YXIM�) are marrowy, fat lambs; lambs and bullocks (RQFbF) have the most
universal appropriation among the animals that were fit for sacrifices. The ram
(LYIJÁ), on the contrary, is the animal for the whole burnt-offering of the high
priest, of the princes of the tribes, and of the people; and appears also as the
animal for the shelamim only in connection with the shelamim of Aaron, of the
people, of the princes of the tribes, and, in Num. 6:14, of the Nazarite. The
younger he-goat (DwtJA) is never mentioned as an animal for the whole burnt-
offering; but, indeed, as an animal for the shelamim of the princes of the tribes
in Num. 7. It is, therefore, probable that the shelamim which were to be offered
in close connection with the whole burnt-offerings are introduced by ��I, so
that TRE�OQi signifies the fat portions of the shelamim upon the altar smoking in
the fire. The mention of “rams” renders it necessary that we should regard the
poet as here comprehending himself among the people when he speaks thus.

Psa. 66:16-20. The words in v. 16 are addressed in the widest extent, as in
vv. 5 and 2, to all who fear God, wheresoever such are to be found on the face
of the earth. To all these, for the glory of God and for their own profit, he
would gladly relate what God has made him to experience. The individual-
looking expression Y�IPiNALi is not opposed to the fact of the occurrence of a
marvellous answering of prayer, to which he refers, being one which has been
experienced by him in common with the whole congregation. He cried unto
God with his mouth (that is to say, not merely silently in spirit, but audibly and
importunately), and a hymn (�M�FR, f231 something that rises, collateral form to
�M��R, as LL�F� and BB�F� to LL��� and BB���) was under my tongue; i.e., I
became also at once so sure of my being heard, that I even had the song of
praise in readiness (vid., 10: 7), with which I had determined to break forth



when the help for which I had prayed, and which was assured to me, should
arrive. For the purpose of his heart was not at any time, in contradiction to his
words, �WEJF, God-abhorred vileness or worthlessness; HJFRF with the accusative,
as in Gen. 20:10, Psa. 37:37: to aim at, or design anything, to have it in one’s
eye. We render: If I had aimed at evil in my heart, the Lord would not hear;
not: He would not have heard, but: He would not on any occasion hear. For a
hypocritical prayer, coming from a heart which has not its aim sincerely
directed towards Him, He does not hear. The idea that such a heart was not
hidden behind his prayer is refuted in v. 19 from the result, which is of a
totally opposite character. In the closing doxology the accentuation rightly
takes �dSiXÁWi YTIlFPiti as belonging together. Prayer and mercy stand in the
relation to one another of call and echo. When God turns away from a man his
prayer and His mercy, He commands him to be silent and refuses him a
favourable answer. The poet, however, praises God that He has deprived him
neither of the joyfulness of prayer nor the proof of His favour. In this sense
Augustine makes the following practical observation on this passage: Cum
videris non a te amotam deprecationem tuam, securus esto, quia non est a te
amota misericordia ejus.

Psalm 67

HARVEST THANKSGIVING SONG

67: 2 ELOHIM be merciful unto us and bless us,
May He cause His face to shine among us  —  (Sela)

67: 3 That Thy way may be known upon earth,
Among all the heathen Thy salvation.

67: 4 Peoples shall praise Thee, Elohim,
The peoples shall praise Thee, all of them.

67: 5 Nations shall rejoice and shout for joy,
For Thou wilt judge peoples in uprightness,

And the nations upon earth Thou wilt lead. (Sela)

67: 6 Peoples shall praise Thee, Elohim,
The peoples shall praise Thee, all of them.

67: 7 The earth hath yielded her fruit,
Elohim our God doth bless us.

67: 8 Elohim shall bless us,
And all the ends of the earth shall fear Him.

Psalm 67. Like Psalm 65, this Psalm, inscribed To the Precentor, with
accompaniment of stringed instruments, a song-Psalm (RY� RWMZM), also



celebrates the blessing upon the cultivation of the ground. As Psalm 65
contemplated the corn and fruits as still standing in the fields, so this Psalm
contemplates, as it seems, the harvest as already gathered in, in the light of the
redemptive history. Each plentiful harvest is to Israel a fulfilment of the
promise given in Lev. 26: 4, and a pledge that God is with His people, and that
its mission to the whole world (of peoples) shall not remain unaccomplished.
This mission-tone referring to the end of God’s work here below is
unfortunately lost in the church’s closing strain, “God be gracious and merciful
unto us,” but it sounds all the more distinctly and sweetly in Luther’s hymn,
“Es woll uns Gott genädig sein,” throughout.

There are seven stanzas: twice three two-line stanzas, having one of three lines
in the middle, which forms the clasp or spangle of the septiad, a circumstance
which is strikingly appropriate to the fact that this Psalm is called “the Old
Testament Paternoster” in some of the old expositors. f232

The second half after the three-line stanza beings in v. 6 exactly as the first
closed in v. 4. wNK�RáBFYi is repeated three times, in order that the whole may bear
the impress of the blessing of the priest, which is threefold.

Psa. 67: 2, 3. The Psalm begins (v. 2) with words of the priest’s benediction
in Num. 6:24-26. By wNTfJI the church desires for itself the unveiled presence of
the light-diffusing loving countenance of its God. Here, after the echo of the
holiest and most glorious benediction, the music strikes in. With v. 3 the
Beracha passes over into a Tephilla. TJADALF is conceived with the most general
subject: that one may know, that may be known Thy way, etc. The more
graciously God attests Himself to the church, the more widely and successfully
does the knowledge of this God spread itself forth from the church over the
whole earth. They then know His ¥REdE, i.e., the progressive realization of His
counsel, and His H�Fw�Yi, the salvation at which this counsel aims, the salvation
not of Israel merely, but of all mankind.

Psa. 67: 4, 5. Now follows the prospect of the entrance of all peoples into
the kingdom of God, who will then praise Him in common with Israel as their
God also. His judging (�P�) in this instance is not meant as a judicial
punishment, but as a righteous and mild government, just as in the
christological parallels Psa. 72:12 f., Isa. 11: 3 f. R�OYMI in an ethical sense for
�YRI�FYM�, as in Psa. 45: 7, Isa. 11: 4, Mal. 2: 6. HXFNiHI as in 31: 4 of gracious
guidance (otherwise than in Job. 12:23).

Psa. 67: 6-8. The joyous prospect of the conversion of heathen, expressed in
the same words as in v. 4, here receives as its foundation a joyous event of the



present time: the earth has just yielded its fruit (cf. Psa. 85:13), the fruit that
had been sown and hoped for. This increase of corn and fruits is a blessing and
an earnest of further blessing, by virtue of which (Jer. 33: 9, Isa. 60: 3; cf. on
the contrary Joe. 2:17) it shall come to pass that all peoples unto the uttermost
bounds of the earth shall reverence the God of Israel. For it is the way of God,
that all the good that He manifests towards Israel shall be for the well-being of
mankind.

Psalm 68

HYMN OF WAR AND VICTORY IN THE STYLE OF DEBORAH

68: 2 LET Elohim arise, let His enemies be scattered,
And let those who hate Him flee before His face.

68: 3 As smoke is driven away, do Thou drive them away;
As wax melteth before the fire,

Let the wicked perish before Elohim.

68: 4 And let the righteous rejoice, let them exult before Elohim,
And let them be glad with joy.

68: 5 Sing unto Elohim, harp His name,
Pave a highway for Him who rideth along through the steppes;

JaÝh is His name, and exult ye before Him.

68: 6 A Father of the fatherless and an Advocate of the widows
Is Elohim in His holy habitation.

68: 7 Elohim maketh a household for the solitary,
He leadeth forth prisoners into prosperity;

Yet the rebellious abide in a land of drought.

68: 8 Elohim, when Thou wentest forth before Thy people,
When Thou didst march along in the wilderness  —  (Sela)

68: 9 The earth shook,
The heavens also dropped before Elohim,

Yon Sinai before Elohim, the God of Israel.

68:10 With plentiful rain didst Thou, Elohim, water Thine inheritance,
And when it was parched, THOU hast confirmed it.

68:11 Thy creatures have settled down therein,
Thou didst provide with Thy goodness for the poor, Elohim.

68:12 The Lord will sound forth the mandate;
Of the women who herald victory there is a great army.



68:13 The kings of hosts shall flee, shall flee,
And she that tarrieth at home shall divide the spoil.

68:14 If ye encamp among the sheep-folds,
The dove’s wings are covered with silver

And her feathers with glistening gold.

68:15 When the Almighty scattereth kings therein,
It becometh snow-white upon Zalmon.

68:16 A mountain of Elohim is the mountain of Bashan,
A mountain full of peaks is the mountain of Bashan.

68:17 Why look ye enviously, ye many-peaked mountains,
Upon the mountain which Elohim hath chosen, to dwell thereon?

Yea, Jahve will dwell [there] for ever.

68:18 The war-chariots of Elohim are myriads, a thousand thousands,
The Lord is among them, it is a Sinai in holiness.

68:19 Thou hast ascended up to the height, Thou hast led captives captive,
Thou hast received gifts among men,

Even from the rebellious, that JaÝh Elohim might dwell [there].

68:20 Blessed be the Lord:
Day by day doth He bear our burden,

He, God, is our salvation. (Sela)

68:21 He, God, is to us a God for deeds of deliverance,
And Jahve the Lord hath ways of escape for death.

68:22 Yea, Elohim will smite the head of His enemies,
The hairy scalp of him who stalketh along in his trespasses.

68:23 The Lord hath said: Out of Bashan will I bring back,
I will bring back out of the depths of the sea,

68:24 That thou mayest bathe thy foot in blood,
That the tongue of thy dogs may have its share of the enemy.

68:25 They behold Thy splendid procession, Elohim,
The splendid procession of my God, my King in holiness.

68:26 Before went the singers, behind the players on stringed instruments,
In the midst of damsels striking timbrels.

68:27 In the choirs of the congregation bless ye Elohim,
The Lord, ye who are out of the fountain of Israel.

68:28 There is Benjamin the youngest, their ruler;
The princes of Judah  —  their motley band,

The princes of Zebulun, the princes of Naphtali.



68:29 Thy God hath commanded thy supreme power  —
Uphold in power, Elohim, what Thou hast wrought for us!  —

68:30 From Thy temple above Jerusalem
Let kings present offerings into Thee.

68:31 Threaten the wild beast of the reed,
the troops of bulls with the calves of the people,

That they may prostrate themselves with ingots of silver!  —
He hath scattered the peoples that delight in wars.

68:32 Magnates come out of Egypt,
Cush  —  quickly do his hands stretch out unto Elohim.

68:33 Ye kingdoms of the earth, sing unto Elohim,
Praising the Lord with stringed instruments  —  (Sela)

68:34 To Him who rideth in the heaven of heavens of the primeval time  —
Lo, He made Himself heard with His voice, a mighty voice.

68:35 Ascribe ye might unto Elohim!
Over Israel is His majesty,

And His omnipotence in the heights of the heavens.

68:36 Terrible is Elohim out of thy sanctuaries;
“The God of Israel giveth might and abundant strength to the people!”

Blessed be Elohim!

Psalm 68. Is it not an admirably delicate tact with which the collector makes
the RY� RWMZM 68 follow upon the RY� RWMZM 67? The latter began with the
echo of the benediction which Moses puts into the mouth of Aaron and his
sons, the former with a repetition of those memorable words in which, at the
breaking up of the camp, he called upon Jahve to advance before Israel
(Num. 10:35). “It is in reality,” says Hitzig of Psalm 68, “no easy task to
become master of this Titan.” And who would not agree with him in this
remark? It is a Psalm in the style of Deborah, stalking along upon the highest
pinnacle of hymnic feeling and recital; all that is most glorious in the literature
of the earlier period is concentrated in it: Moses’ memorable words, Moses’
blessing, the prophecies of Balaam, the Deuteronomy, the Song of Hannah re-
echo here. But over and above all this, the language is so bold and so
peculiarly its own, that we meet with no less than thirteen words that do no
occur anywhere else. It is so distinctly Elohimic in its impress, that the simple
Elohim occurs twenty-three times; but in addition to this, it is as though the
whole cornucopia of divine names were poured out upon it: HWHY in v. 17;
YNDJ six times; LJ�HF twice; YdA�A in v. 15; hYF in v. 5; YNDJ HWHY in v. 21;
�YHLJ HY in v. 19; so that this Psalm among all the Elohimic Psalms is the
most resplendent. In connection with the great difficulty that is involved in it,



it is no wonder that expositors, more especially the earlier expositors, should
differ widely in their apprehension of it as a whole or in separate parts. This
circumstance has been turned to wrong account by Ed. Reuss in his essay,
“Der acht-und-sechzigste Psalm, Ein Denkmal exegetischer Noth und Kunst zu
Ehren unsrer ganzen Zunft, Jena, 1851,” for the purpose of holding up to
ridicule the uncertainty of Old Testament exegesis, as illustrated in this Psalm.

The Psalm is said, as Reuss ultimately decides, to have been written between
the times of Alexander the Great and the Maccabees, and to give expression to
the wish that the Israelites, many of whom were far removed from Palestine
and scattered abroad in the wide earth, might soon be again united in their
fatherland. But this apprehension rests entirely upon violence done to the
exegesis, more particularly in the supposition that in v. 23 the exiles are the
persons intended by those whom God will bring back. Reuss makes out those
who are brought back out of Bashan to be the exiles in Syria, and those who
are brought back out of the depths of the sea he makes out to be the exiles in
Egypt. He knows nothing of the remarkable concurrence of the mention of the
Northern tribes (including Benjamin) in v. 28 with the Asaphic Psalms: Judah
and Benjamin, to his mind, is Judaea; and Zebulun and Naphtali, Galilee in the
sense of the time after the return from exile. The “wild beast of the reed” he
correctly takes to be an emblem of Egypt; but he makes use of violence in
order to bring in a reference to Syria by the side of it. Nevertheless Olshausen
praises the services Reuss has rendered with respect to this Psalm; but after
incorporating two whole pages of the “Denkmal” in his commentary he cannot
satisfy himself with the period between Alexander and the Maccabees, and by
means of three considerations arrives, in this instance also, at the common
refuge of the Maccabaean period, which possesses such an irresistible
attraction for him.

In opposition to this transplanting of the Psalm into the time of the Maccabees
we appeal to Hitzig, who is also quick-sighted enough, when there is any valid
ground for it, in finding out Maccabaean Psalms. He refers the Psalm to the
victorious campaign of Joram against faithless Moab, undertaking in company
with Jehoshaphat. Böttcher, on the other hand, sees in it a festal hymn of
triumph belonging to the time of Hezekiah, which was sung antiphonically at
the great fraternizing Passover after the return home of the young king from
one of his expeditions against the Assyrians, who had even at that time
fortified themselves in the country east of the Jordan (Bashan). Thenius
(following the example of Rödiger) holds a different view. He knows the
situation so very definitely, that he thinks it high time that the discussion
concerning this Psalm was brought to a close. It is a song composed to inspirit
the army in the presence of the battle which Josiah undertook against Necho,
and the prominent, hateful character in v. 22 is Pharaoh with his lofty artificial



adornment of hair upon his shaven head. It is, however, well known what a
memorably tragical issue for Israel that battle had; the Psalm would therefore
be a memorial of the most lamentable disappointment.

All these and other recent expositors glory in hot advancing any proof
whatever in support of the inscribed DWDL. And yet there are two incidents in
David’s life, with regard to which the Psalm ought first of all to be accurately
looked at, before we abandon this DWDL to the winds of conjecture. The first is
the bringing home of the Ark of the covenant to Zion, to which, e.g., Franz
Volkmar Reinhard (in vol. ii. of the Velthusen Commentationes Theol. 1795),
Stier, and Hofmann refer the Psalm. But the manner in which the Psalm opens
with a paraphrase of Moses’ memorable words is at once opposed to this; and
also the impossibility of giving unity to the explanation of its contents by such
a reference is against it. Jahve has long since taken up His abode upon the holy
mountain; the poet in this Psalm, which is one of the Psalms of war and victory
describes how the exalted One, who now, however, as in the days of old, rides
along through the highest heavens at the head of His people, casts down all
powers hostile to Him and to His people, and compels all the world to confess
that the God of Israel rules from His sanctuary with invincible might. A far
more appropriate occasion is, therefore, to be found in the Syro-Ammonitish
war of David, in which the Ark was taken with them by the people
(2Sa. 11:11); and the hymn was not at that time first of all composed when, at
the close of the war, the Ark was brought back to the holy mountain
(Hengstenberg, Reinke), but when it was set in motion from thence at the head
of Israel as they advanced against the confederate kings and their army
(2Sa. 10: 6). The war lasted into the second year, when a second campaign was
obliged to be undertaken in order to bring it to an end; and this fact offers at
least a second possible period for the origin of the Psalm. It is clear that in vv.
12-15, and still more clear that in vv. 20-24 (and from a wider point of view,
vv. 29-35), the victory over the hostile kings is only hoped for, and in vv. 25-
28, therefore, the pageantry of victory is seen as it were beforehand. It is the
spirit of faith, which here celebrates beforehand the victory of Jahve, and sees
in the single victory a pledge of His victory over all the nations of the earth.
The theme of the Psalm, generalized beyond its immediate occasion, is the
victory of the God of Israel over the world. Regarded as to the nature of its
contents, the whole divides itself into two halves, vv. 2-19, 20-35, which are
on the whole so distinct that the first dwells more upon the mighty deed God
has wrought, the second upon the impressions it produces upon the church and
upon the peoples of the earth; in both parts it is viewed now as future, now as
past, inasmuch as the longing of prayer and the confidence of hope soar aloft
to the height of prophecy, before which futurity lies as a fulfilled fact. The
musical Sela occurs three times (vv. 8, 20, 33). These three forte passages



furnish important points of view for the apprehension of the collective
meaning of the Psalm.

But is David after all the author of this Psalm? The general character of the
Psalm is more Asaphic than Davidic (vid., Habakkuk, S. 122). Its references to
Zalmon, to Benjamin and the Northern tribes, to the song of Deborah, and in
general to the Book of Judges (although not in its present form), give it an
appearance of being Ephraimitish. Among the Davidic Psalms it stands
entirely alone, so that criticism is quite unable to justify the DWDL. And if the
words in v. 29a are addressed to the king, it points to some other poet than
David. But is it to a contemporary poet? The mention of the sanctuary on Zion
in vv. 30, 36, does not exclude such an one. Only the threatening of the “wild
beast of the sedge” (v. 31) seems to bring us down beyond the time of David;
for the inflammable material of the hostility of Egypt, which broke out into a
flame in the reign of Rehoboam, was first gathering towards the end of
Solomon’s reign. Still Egypt was never entirely lost sight of from the horizon
of Israel; and the circumstance that it is mentioned in the first rank, where the
submission of the kingdoms of this world to the God of Israel is lyrically set
forth in the prophetic prospect of the future, need not astonish one even in a
poet of the time of David. And does not v. 28 compel us to keep on this side of
the division of the kingdom? It ought then to refer to the common expedition
of Jehoram and Jehoshaphat against Moab (Hitzig), the indiscriminate
celebration of which, however, was no suitable theme for the psalmist.

Psa. 68: 2-7. The Psalm begins with the expression of a wish that the victory
of God over all His foes and the triumphant exultation of the righteous were
near at hand. Ewald and Hitzig take �YHLJ �WQY hypothetically: If God arise,
He enemies will be scattered. This rendering is possible in itself so far as the
syntax is concerned, but here everything conspires against it; for the futures in
vv. 2-4 form an unbroken chain; then a glance at the course of the Psalm from
v. 20 onwards shows that the circumstances of Israel, under which the poet
writes, urged forth the wish: let God arise and humble His foes; and finally the
primary passage, Num. 10:35, makes it clear that the futures are the language
of prayer transformed into the form of the wish. In v. 3 the wish is addressed
directly to God Himself, and therefore becomes petition. �dONiHI is inflected (as
vice versaÑ �dORÁYI, Psa. 7: 6, from �dORiYI) from �DOnFHI (like �TOnFHI, Jer. 32: 4); it is
a violation of all rule in favour of the conformity of sound (cf. T�CQiHI for
T�CQiHA, Lev. 14:43, and supra on Psa. 51: 6) with �dONitI, the object of which
is easily supplied (dispellas, sc. hostes tuos), and is purposely omitted in order
to direct attention more stedfastly to the omnipotence which to every creature
is so irresistible. Like smoke, wax (GN�Fd, root GD, thk, Sanscrit tak, to shoot
past, to run, Zend tak´, whence vitak´ina, dissolving, Neo-Persic gudaÑchten;



causative: to cause to run in different directions = to melt or smelt) is an
emblem of human feebleness. As Bakiuds observes, Si creatura creaturam non
fert, quomodo creatura creatoris indignantis faciem ferre possit? The wish
expressed in v. 4 forms the obverse of the preceding. The expressions for joy
are heaped up in order to describe the transcendency of the joy that will follow
the release from the yoke of the enemy. YN�PiLI is expressively used in
alternation with YNPM in vv. 2, 3: by the wrathful action, so to speak, that
proceeds from His countenance [just as the heat radiating from the fire melts
the wax] the foes are dispersed, whereas the righteous rejoice before His
gracious countenance.

As the result of the challenge that has been now expressed in vv. 2-4, Elohim,
going before His people, begins His march; and in v. 5 an appeal is made to
praise Him with song, His name with the music of stringed instrument, and to
make a way along which He may ride T�BRF�ábF. In view of v. 34 we cannot
take TWBR�, as do the Targum and Talmud (B. Chagiga 12b), as a name of
one of the seven heavens, a meaning to which, apart from other considerations,
the verb BRÁ�F, to be effaced, confused, dark, is not an appropriate stem-word;
but it must be explained according to Isa. 40: 3. There Jahve calls in the aid of
His people, here He goes forth at the head of His people; He rides through the
steppes in order to right against the enemies of His people. Not merely the
historical reference assigned to the Psalm by Hitzig, but also the one adopted
by ourselves, admits of allusion being made to the “steppes of Moab;” for the
way to MeÑdebaÑ, where the Syrian mercenaries of the Ammonites had
encamped (1Ch. 19: 7), lay through these steppes, and also the way to Rabbath
Ammon (2Sa. 10: 7 f.). wlSO calls upon them to make a way for Him, the
glorious, invincible King (cf. Isa. 57:14; 62:10); LLÁSF signifies to cast up, heap
up or pave, viz., a raised and suitable street or highway, Symmachus
katastrwÂsate. He who thus rides along makes the salvation of His people His
aim: �JaÝh is His name, therefore shout with joy before Him.” The Beth in hYFbI
(Symmachus, Quinta: iÏÂa) is the Beth essentiae, which here, as in Isa. 26: 4,
stands beside the subject: His name is (exists) in HY, i.e., His essential name is
HY, His self-attestation, by which He makes Himself capable of being known
and named, consists in His being the God of salvation, who, in the might of
free grace, pervades all history. This Name is a fountain of exultant rejoicing
to His people.

This Name is exemplificatively unfolded in vv. 6 f. The highly exalted One,
who sits enthroned in the heaven of glory, rules in all history here below and
takes an interest in the lowliest more especially, in all circumstances of their
lives following after His own to succour them. He takes the place of a father to



the orphan. He takes up the cause of the widow and contests it to a successful
issue. Elohim is one who makes the solitary or isolated to dwell in the house;
HTFYibÁ with He locale, which just as well answers the question where? as
whither? TYIbÁ, a house = family bond, is the opposite of DYXIYF, solitarius,
recluse, Psa. 25:16. Dachselt correctly renders it, in domum, h.e. familiam
numerosam durabilemque eos ut patres-familias plantabit. He is further One
who brings forth (out of the dungeon and out of captivity) those who are
chained into abundance of prosperity. T�R��Fk, occurring only here, is a
pluralet. from R��kF, synonym R��Já, to be straight, fortunate. V. 7c briefly and
sharply expresses the reverse side of this His humanely condescending rule
among mankind. ¥JÁ is here (cf. Gen. 9: 4, Lev. 11: 4) restrictive or
adversative (as is more frequently the case with �K�JF); and the preterite is the
preterite of that which is an actual matter of experience. The �YRIRá�S, i.e., (not
from RwS, the apostate ones, Aquila aÏfistaÂmenoi, but as in 66: 7, from RRÁSF)
the rebellious, Symmachus aÏpeiqeiÌj, who were not willing to submit to the rule
of so gracious a God, had ever been excluded from these proofs of favour.
These must inhabit HXFYXICi (accusative of the object), a sun-scorched land;
from XXÁCF, to be dazzlingly bright, sunny, dried or parched up. They remain in
the desert without coming into the land, which, fertilized by the waters of
grace, is resplendent with a fresh verdure and with rich fruits. If the poet has
before his mind in connection with this the bulk of the people delivered out of
Egypt, wÌn taÃ kwÌla eÏÂpesan eÏn thÌÄ eÏrhÂmwÄ (Heb. 3:17), then the transition to what
follows is much more easily effected. There is, however, no necessity for any
such intermediation. The poet had the march through the desert to Canaan
under the guidance of Jahve, the irresistible Conqueror, in his mind even from
the beginning, and now he expressly calls to mind that marvellous divine
leading in order that the present age may take heart thereat.

Psa. 68: 8-11. In vv. 8 f. the poet repeats the words of Deborah (Jud. 5: 4 f.),
and her words again go back to Deu. 33: 2, cf. Exo. 19:15 ff.; on the other
hand, our Psalm is the original to Hab. 3. The martial verb JCFYF represents
Elohim as, coming forth from His heavenly dwelling-place (Isa. 26:21), He
places Himself at the head of Israel. The stately verb DJACF represents Him as
He accompanies the hosts of His people with the step of a hero confident of
victory; and the terrible name for the wilderness, ��MY�IYi, is designedly chosen
in order to express the contrast between the scene of action and that which they
beheld at that time. The verb to YNAYSI HZE is easily supplied; Dachselt’s
rendering according to the accents is correct: hic mons Sinai (sc. in specie ita
tremuit). The description fixes our attention upon Sinai as the central point of
all revelations of God during the period of deliverance by the hand of Moses,



as being the scene of the most gloriously of them all (vid., on Hab. p. 136 f.).
The majestic phenomena which proclaimed the nearness of God are distributed
over the whole journeying, but most gloriously concentrated themselves at the
giving of the Law of Sinai. The earth trembled throughout the extended circuit
of this vast granite range, and the heavens dropped, inasmuch as the darkness
of thunder clouds rested upon Sinai, pierced by incessant lightnings (Exo. 19).
There, as the original passages describe it, Jahve met His people; He came
from the east, His people from the west; there they found themselves together,
and shaking the earth, breaking through the heavens, He gave them a pledge of
the omnipotence which should henceforth defend and guide them. The poet has
a purpose in view in calling Elohim in this passage “the God of Israel;” the
covenant relationship of God to Israel dates from Sinai, and from this period
onwards, by reason of the ToÑra, He became Israel’s King (Deu. 33: 5). Since
the statement of a fact of earlier history has preceded, and since the preterites
alternate with them, the futures that follow in vv. 10, 11 are to be understood
as referring to the synchronous past; but hardly so that v. 10 should refer to the
miraculous supply of food, and more especially the rain of manna, during the
journeyings through the wilderness. The giving of the Law from Sinai has a
view to Israel being a settled, stationary people, and the deliverance out of the
land of bondage only finds its completion in the taking and maintaining
possession of the Land of Promise. Accordingly vv. 10, 11 refer to the blessing
and protection of the people who had taken up their abode there.

The hLFXáNA of God (genit. auctoris, as in 2 Macc. 2: 4) is the land assigned by
Him to Israel as an inheritance; and T�BDFNi ��EGE an emblem of the abundance
of gifts which God has showered down upon the land since Israel took up its
abode in it. HBFDFNi is the name given to a deed and gift springing from an
inward impulse, and in this instance the intensive idea of richness and
superabundance is associated therewith by means of the plural; T�BDFNi ��EGE is
a shower-like abundance of good gifts descending from above. The Hiphil
�YNIH� here governs a double accusative, like the Kal in Pro. 7:17, in so far, that
is, as �TLXN is drawn to v. 10a; for the accentuation, in opposition to the
Targum, takes HJLNW �TLXN together: Thine inheritance and that the parched
one (Waw epexeget. as in 1Sa. 28: 3, Amo. 3:11; 4:10). But this “and that” is
devoid of aim; why should it not at once be read HJFLinIHA? The rendering of
Böttcher, “Thy sickened and wearied,” is inadmissible, too, according to the
present pointing; for it ought to be ¦TiLFXåNE or ¦TiLFXiNA. And with a suffix this
Niphal becomes ambiguous, and more especially so in this connection, where
the thought of HLFXáNA, an inherited possession, a heritage, lies so naturally at
hand. ¦TELFXáNA is therefore to be drawn to v. 10a, and v. 10b must begin with



HJFLiNIWi, as in the LXX, kaiÃ hÏsqeÂnhse, suÃ deÃ kathrtiÂsw auÏthÂn. It is true HJFLiNI
is not a hypothetical preteriet equivalent to HTFJáLiNIWi; but, as is frequently the
case with the anarthrous participle (Ew. § 341, b), it has the value of a
hypothetical clause: “and if it (Israel’s inheritance) were in a parched,
exhausted condition (cf. the cognate root HHFLF, Gen. 47:13), then hast Thou
always made it again firm” (Psa. 8: 4, Exo. 15:17), i.e., strengthened, enlivened
it. Even here the idea of the inhabitants is closely associated with the land
itself; in v. 11 they are more especially thought of: “They creatures dwelt
therein.” Nearly all modern expositors take HyFXÁ either according to 2Sa. 23:11,
13 (cf. 1Ch. 11:15), in the signification tent-circle, ring-camp (root WX, Arab.
håw, to move in a circle, to encircle, to compass), or in the signification of
Arab. håayy (from Arab. håayiya = YYAXF, HYFXF), a race or tribe, i.e., a collection of
living beings (cf. YyAXÁ, 1Sa. 18:18). But the Asaphic character of this Psalm,
which is also manifest in other points, is opposed to this rendering. This style
of Psalm is fond of the comparison of Israel to a flock, so that also in 74:19
�YYN� TYX signifies nothing else than “the creatures [Getheir, collective] of
Thy poor, Thy poor creatures.” This use of HyFXF is certainly peculiar; but not so
remarkable as if by the “creatures of God” we had to understand, with
Hupfeld, the quails (Exo. 16). The avoiding of HMFH�bI on account of the idea of
brutum (Psa. 73:22) which is inseparable from this word, is sufficient to
account for it; in HYX, zwÌÄon, there is merely the notion of moving life. We
therefore are to explain it according to Mic. 7:14, where Israel is called a flock
dwelling in a wood in the midst of Carmel: God brought it to pass, that the
flock of Israel, although sorely persecuted, nevertheless continued to inhabit
the land. hbF, as in v. 15, refers to Canaan. YNI�F in v. 11b is the ecclesia pressa
surrounded by foes on every side: Thou didst prepare for Thy poor with Thy
goodness, Elohim, i.e., Thou didst regale or entertain Thy poor people with
Thy possessions and Thy blessings. Li �YKIH�, as in Gen. 43:16, 1Ch. 12:39, to
make ready to eat, and therefore to entertain; HB�F� as in Psa. 65:12, `H Bw�,
Jer. 31:12. It would be quite inadmissible, because tautological, to refer �YKITf
to the land according to Psa. 65:10 (Ewald), or even to the desert (Olshausen),
which the description has now left far behind.

Psa. 68:12-15. The futures that now follow are no longer to be understood
as referring to previous history; they no longer alternate with preterites.
Moreover the transition to the language of address in v. 14 shows that the poet
here looks forth from his present time and circumstances into the future; and
the introduction of the divine name YNFDOJá, after Elohim has been used eleven
times, is an indication of a new commencement. The prosperous condition in
which God places His church by giving it the hostile powers of the world as a



spoil is depicted. The noun RMEJO, never occurring in the genitival relationship,
and never with a suffix, because the specific character of the form would be
thereby obliterated, always denotes an important utterance, more particularly
God’s word of promise (Psa. 77: 9), or His word of power (Hab. 3: 9), which is
represented elsewhere as a mighty voice of thunder (Psa. 68:34, Isa. 30:30), or
a trumpet-blast (Zec. 9:14); in the present instance it is the word of power by
which the Lord suddenly changes the condition of His oppressed church. The
entirely new state of things which this omnipotent behest as it were conjures
into existence is presented to the mind in v. 12b: the women who proclaim the
tidings of victory — a great host. Victory and triumph follow upon God’s
RMEJO, as upon His creative YHIYi. The deliverance of Israel from the army of
Pharaoh, the deliverance out of the hand of Jabin by the defeat of Sisera, the
victory of Jephthah over the Ammonites, and the victorious single combat of
David with Goliath were celebrated by singing women. God’s decisive word
shall also go forth this time, and of the evangelists, like Miriam (Mirjam) and
Deborah, there shall be a great host.

Psa. 68:13. describes the subject of this triumphant exultation. Hupfeld
regards vv. 13-15 as the song of victory itself, the fragment of an ancient
triumphal ode (epinikion) reproduced here; but there is nothing standing in the
way that should forbid our here regarding these verses as a direct continuation
of v. 12. The “hosts” are the numerous well-equipped armies which the kings
of the heathen lead forth to the battle against the people of God. The unusual
expression “kings of hosts” sounds very much like an ironically disparaging
antithesis to the customary “Jahve of Hosts” (Böttcher). He, the Lord,
interposes, and they are obliged to flee, staggering as they go, to retreat, and
that, as the anadiplosis (cf. Jud. 5: 7; 19:20) depicts, far away, in every
direction. The fut. energicum with its ultima -accentuation gives intensity to
the pictorial expression. The victors then turn homewards laden with rich
spoils. TYIbÁ TWANi, here in a collective sense, is the wife who stays at home
(Jud. 5:24) while the husband goes forth to battle. It is not: the ornament (HWFNF
as in Jer. 6: 2) of the house, which Luther, with the LXX, Vulgate, and Syriac,
adopts in his version, f233 but: the dweller or homely one (cf. TWANi, a dwelling-
lace, Job. 8: 6) of the house, hÎ oiÏkouroÂj. The dividing of the spoil elsewhere
belongs to the victors; what is meant here is the distribution of the portions of
the spoil that have fallen to the individual victors, the further distribution of
which is left for the housewife (Jud. 5:30 f., 2Sa. 1:24). Ewald now recognises
in vv. 14 f. the words of an ancient song of victory; but v. 13b is unsuitable to
introduce them. The language of address in v. 14 is the poet’s own, and he here
describes the condition of the people who are victorious by the help of their
God, and who again dwell peaceably in the land after the war. �JI passes out



of the hypothetical signification into the temporal, as e.g., in Job. 14:14 (vid.,
on 59:16). The lying down among the sheep-folds (�YItÁPA�i = �YITApi�iMI, cf.
�PF�i, �pF�iMI, the staked-in folds or pens consisting of hurdles standing two by
two over against one another) is an emblem of thriving peace, which (like vv.
8, 28) points back to Deborah’s song, Jud. 5:16, cf. Gen. 49:14. Just such a
time is now also before Israel, a time of peaceful prosperity enhanced by rich
spoils. Everything shall glitter and gleam with silver and gold. Israel is God’s
turtle-dove, Psa. 74:19, cf. 56: 1, Hos. 7:11; 11:11. Hence the new
circumstances of ease and comfort are likened to the varied hues of a dove
disporting itself in the sun. Its wings are as though overlaid with silver (HpFXiNE,
not 3. praet, but part. fem. Niph. as predicate to YP�NikA, cf. 1Sa. 4:15, Mic. 4:11;
1: 9; Ew. § 317 a), therefore like silver wings (cf. Ovid, Metam. ii. 537: Niveis
argentea pennis Ales); and its pinions with gold-green, f234 and that, as the
reduplicated form implies, with the iridescent or glistening hue of the finest
gold (�wRXF, not dull, but shining gold).

Side by side with this bold simile there appears in v. 15 an equally bold but
contrastive figure, which, turning a step or two backward, likewise vividly
illustrates the results of their God-given victory. The suffix of hbF refers to the
land of Israel, as in Isa. 8:21; 65: 9. ��MLiCÁ, according to the usage of the
language so far as it is now preserved to us, is not a common noun: deep
darkness (Targum = TWEMFLiCÁ), it is the name of a mountain in Ephraim, the
trees of which Abimelech transported in order to set fire to the tower of
Shechem (Jud. 9:48 ff.). The Talmudic literature was acquainted with a river
taking its rise there, and also somewhat frequently mentions a locality bearing
a similar name to that of the mountain. The mention of this mountain may in a
general way be rendered intelligible by the consideration that, like Shiloh
(Gen. 49:10), it is situated about in the centre of the Holy Land. f235

GYLI�iHI signifies to bring forth snow, or even, like Arab. atlj, to become snow-
white; this Hiph. is not a word descriptive of colour, like �YbILiHI. Since the
protasis is VR�PFbI, and not ¦ViREPFbI, GL��itÁ is intended to be impersonal (cf.
Psa. 50: 3, Amo. 4: 7, Mich.. 3: 6); and the voluntative form is explained from
its use in apodoses of hypothetical protases (Ges. § 128, 2). It indicates the
issue to which, on the supposition of the other, it must and shall come. The
words are therefore to be rendered: then it snows on Zalmon; and the snowing
is either an emblem of the glistening spoil that falls into their hands in such
abundance, or it is a figure of the becoming white, whether from bleached
bones (cf. Virgil, Aen. v. 865: albi ossibus scopuli; xii. 36: campi ossibus
albent; Ovid, Fasti i. 558: humanis ossibus albet humus) or even from the
naked corpses (2Sa. 1:19, LLFXF ¦YT�EMbF�LJA). Whether we consider the point



of comparison to lie in the spoil being abundant as the flakes of snow, and like
to the dazzling snow in brilliancy, or in the white pallid corpses, at any rate
��MLiCÁbI is not equivalent to ��MLiCÁBikI, but what follows “when the Almighty
scatters kings therein” is illustrated by Zalmon itself. In the one case Zalmon is
represented as the battle-ground (cf. Psa. 110: 6), in the other (which better
corresponds to the nature of a wooded mountain) as a place of concealment.
The protasis `WGW VRPB favours the latter; for VR�p� signifies to spread wide
apart, to cause a compact whole — and the host of “the kings” is conceived of
as such — to fly far asunder into many parts (Zec. 2:10, cf. the Niph. in
Eze. 17:21). The hostile host disperses in all directions, and Zalmon glitters, as
it were with snow, from the spoil that is dropped by those who flee. Homer
also (Iliad, xix. 357-361) likens the mass of assembled helmets, shields,
armour, and lances to the spectacle of a dense fall of snow. In this passage of
the Psalm before us still more than in Homer it is the spectacle of the fallen
and far seen glistening snow that also is brought into the comparison, and not
merely that which is falling and that which covers everything (vid., Iliad, xii.
277 ff.). The figure is the pendant of the figure of the dove. f236

Psa. 68:16-19. This victory of Israel over the kings of the Gentiles gives the
poet the joyful assurance that Zion is the inaccessible dwelling-place of
Elohim, the God of the heavenly hosts. The mention of Zalmon leads him to
mention other mountains. He uses the mountains of Bashan as an emblem of
the hostile powers east of Jordan. These stand over against the people of God,
as the mighty mountains of Bashan rising in steep, only slightly flattened
peaks, to little hill-like Zion. In the land on this side Jordan the limestone and
chalk formation with intermingled strata of sandstone predominates; the
mountains of Bashan, however, are throughout volcanic, consisting of slag,
lava, and more particularly basalt (basanites), which has apparently taken its
name from Bashan (Basan). f237

As a basalt range the mountains of Bashan are conspicuous among other
creations of God, and are therefore called “the mountain of Elohim:” the basalt
rises in the form of a cone with the top lopped off, or even towers aloft like so
many columns precipitous and rugged to sharp points; hence the mountains of
Bashan are called �YnINUBigA RHA, i.e., a mountain range (for RHA, as is well known,
signifies both the single eminence and the range of summits) of many peaks =
a many-peaked mountain; �NOBigA is an adjective like �NF�áRÁ, LLFMiJU. With this
boldly formed mass of rock so gloomily majestic, giving the impression of
antiquity and of invincibleness, when compared with the ranges on the other
side of unstable porous limestone and softer formations, more particularly with
Zion, it is an emblem of the world and its powers standing over against the
people of God as a threatening and seemingly invincible colossus. The poet



asks these mountains of Bashan “why,” etc.? DCÁRF is explained from the
Arabic rsåd, which, in accordance with its root Arab. rså, signifies to cleave
firmly to a place (firmiter inhaesit loco), properly used of a beast of prey
couching down and lying in wait for prey, of a hunter on the catch, and of an
enemy in ambush; hence then: to lie in wait for, lurk, eÏnedreuÂein, craftily,
insidiose (whence raÑsåid, a lier-in-wait, tarrasåsåud, an ambush), here: to regard
enviously, invidiose. In Arabic, just as in this instance, it is construed as a
direct transitive with an accusative of the object, whereas the original
signification would lead one to look for a dative of the object (Li DCÁRF), which
does also really occur in the common Arabic. Olewejored is placed by �YNNBG,
but what follows is not, after all, the answer: “the mountain — Elohim has
chosen it as the seat of His throne,” but RHFHF is the object of the interrogative
clause: Quare indiviose observatis, montes cacuminosi, hunc montem
(deiktikwÌj: that Zion yonder), quem, etc. (an attributive clause after the
determinate substantive, as in Psa. 52: 9; 89:50, and many other instances,
contrary to the Arabic rule of style). Now for the first time, in v. 17c, follows
that which is boastfully and defiantly contrasted with the proud mountains:
“Jahve will also dwell for ever;” not only that Elohim has chosen Zion as the
seat of His throne, it will also continue to be the seat of His throne, Jahve will
continue to dwell [there] for ever. Grace is superior to nature, and the church
superior to the world, powerful and majestic as this may seem to be. Zion
maintains its honour over against the mountains of Bashan.

Psa. 68:18. Ver. 18 now describes the kind of God, so to speak, who sits
enthroned on Zion. The war-chariots of the heavenly hosts are here
collectively called BKERE, as in 2Ki. 6:17. �YTIbORI (with Dech−Ñ, not Olewejored)
is a dual from T�bRI; and this is either an abstract noun equivalent to TwbRI
(from which comes the apocopated �bRI = wbRI), a myriad, consequently
�YITAbORI, two myriads, or a contracted plural out of TWJbORI, Ezr. 2:69, therefore
the dual of a plural (like �YITA�M�X, �YITA�XwL): an indefinite plurality of
myriads, and this again doubled (Hofmann). With this sense, in comparison
with which the other is poor and meagre, also harmonies the expression �JFNi�I
YP�LiJÁ, thousands of repetition (aÎÂpac legom. = �YFNiVI), i.e., thousands and again
thousands, numberless, incalculable thousands; cf. the other and synonymous
expression in Dan. 7:10. f238

It is intended to give a conception of the “hosts” which Elohim is to set in
array against the “kings of hosts,” i.e., the martial power of the kingdom of the
world, for the protection and for the triumph of His own people. Chariots of
fire and horses of fire appear in 2Ki. 2:11; 6:17 as God’s retinue; in Dan. 7:10
it is angelic forces that thus make themselves visible. They surround Him on



both sides in many myriads, in countless thousands. �BF YNFDOJá (with Beth
raphatum f239), the Lord is among them (cf. Isa. 45:14), i.e., they are round
about Him, He has them with Him (Jer. 41:15), and is present with them. It
now becomes clear why Sinai is mentioned, viz., because at the giving of the
Law Jahve revealed Himself on Sinai surrounded by “ten thousands of saints”
(Deu. 33: 2 f.). But in what sense is it mentioned? Zion, the poet means,
presents to the spiritual eye now a spectacle such as Sinai presented in the
earlier times, although even Sinai does not belong to the giants among the
mountains: f240

God halts there with His angel host as a protection and pledge of victory to His
people. The conjectures YNYSM JB and YNYSM �B (Hitzig) are of no use to us.
We must either render it: Sinai is in the sanctuary, i.e., as it were transferred
into the sanctuary of Zion; or: a Sinai is it in holiness, i.e., it presents a
spectacle such as Sinai presented when God by His appearing surrounded it
with holiness. The use of the expression �DEqObÁ in v. 25, Psa. 77:14,
Exo. 15:11, decides in favour of the latter rendering.

With v. 19 the Psalm changes to prayer. According to Psa. 7: 8; 47: 6, ��RmFLÁ
appears to be the height of heaven; but since in vv. 16-18 Zion is spoken of as
Jahve’s inaccessible dwelling-place, the connection points to ��yCI ��RMF,
Jer. 31:12, cf. Eze. 17:23; 20:40. Moreover the preterites, which under other
circumstances we should be obliged to take as prophetic, thus find their most
natural explanation as a retrospective glance at David’s storming of “the
stronghold of Zion” (2Sa. 5: 6-10) as the deed of Jahve Himself. But we should
exceed the bounds of legitimate historical interpretation by referring �DFJFbF
T�NTfMÁ TfXiQALF to the Neth−Ñnim, Ezr. 8:20 (cf. Num. 17: 6), those bondmen of
the sanctuary after the manner of the Gibeonites, Jos. 9:23. The Beth of �DJB
is not Beth substantiae: gifts consisting of men, so that these themselves are
the thing given (J. D. Michaelis, Ewald), but the expression signifies inter
homines, as in Psa. 78:60, 2Sa. 23: 3, Jer. 32:20. ��RmFLÁ TFYLI�F mentions the
ascending of the triumphant One; YBIªE TFYBI�F (cf. Jud. 5:12), the subjugation of
the enemy; `WGW TfXiQALF, the receiving of the gifts betokening homage and
allegiance (Deu. 28:38, and frequently), which have been presented to Him
since He has taken possession of Zion, — there He sits enthroned henceforth
over men, and receives gifts like to the tribute which the vanquished bring to
the victor. These He has received among men, and even (�JÁWi, atque etiam, as
in Lev. 26:39-42) among the rebellious ones. Or does a new independent
clause perhaps begin with �YRIRá�S �JÁWi ? This point will be decided by the
interpretation of the words that follow. Side by side with an infinitive with Li



expressing a purpose, the one following noun (here a twofold name) has the
assumption against it of being the subject. Is �YHLJ HY then consequently the
object, or is it an apostrophe? If it be taken as the language of address, then the
definition of the purpose, �K�L, ought, as not being suited to what
immediately precedes, to refer back to TYL�; but this word is too far off. Thus,
therefore, the construction of �YHLJ HY with �K§L, as its object, is apparently
intended (Ewald, Hupfeld): and even the rebellious are to dwell (Ges. § 132,
rem. 1) with JaÝh Elohim descend and dwell; the Syriac version: and even the
rebellious will (“not” is probably to be crossed out) dwell before God (JHLJ
�DQ �WDM�Y); and Jerome: insuper et non credentes inhabitare Dominum
Deum. Thus Theodoret also understands the versions of the LXX and of
Aquila: “Thou hast not regarded their former disobedience, but
notwithstanding their rebellion hast Thou continually been gracious to them
eÎÂwj auÏtouÃj oiÏkhthÂrion oiÏkeiÌon aÏpeÂfhÄnaj.” The expression, however, sounds
too grand to have “the rebellious ones” as its subject, and more particularly in
view of v. 7. Hence we take �YRIRá�S �JÁWi with �DFJFbF: and even among
rebellious ones (hast Thou received gifts), or: and even rebellious ones (give
Thee); and �KO�iLI as a clause denoting the purpose, followed by the subject (as
e.g., in 2Sa. 19:20): in order that JaÝh Elohim may dwell, i.e., continue to dwell
(as in v. 17, cf. Isa. 57:15).

The first half of the Psalm ends here. With the words JaÝh Elohim the Psalm has
reached a summit upon which it takes its rest. God has broken forth on behalf
of His people against their enemies, and He now triumphs over and on behalf
of men. The circumstance of Elohim arising is the raise of the final glory, and
His becoming manifest as JaÝh Elohim is its zenith. Paul (Eph. 4: 8) gathers up
the meaning of v. 19, without following the LXX, in the following manner:
aÏnabaÃj eiÏj uÎÂyoj hÏÄxmalwÂteusen aiÏxmalwsiÂan kaiÃ eÏÂdwke doÂmata toiÌj
aÏnqrwÂpoij. Might he perhaps have had the Targum, with which the Syriac
version agrees, in his mind at the time: JVFNi YN�BiLI �NFTiMÁ ��HLi JTfBiHAYi ? He
interprets in the light and in the sense of the history that realizes it. For the
ascension of Elohim in its historical fulfilment is none other than the ascension
of Christ. This latter was, however, as the Psalm describes it, a triumphal
procession (Col. 2:15); and what the Victor has gained over the powers of
darkness and of death, He has gained not for His own aggrandisement, but for
the interests of men. It is �DFJFbF T�NTfMÁ, gifts which He now distributes among
men, and which benefit even the erring ones. So the apostle takes the words,
inasmuch as he changes eÏÂlabej into eÏÂdwke. The gifts are the charismata which
come down from the Exalted One upon His church. f241



It is a distribution of gifts, a dispensing of blessing, which stands related to His
victory as its primary cause; for as Victor He is also the possessor of blessing,
His gifts are as it were the spoils of the victory He has gained over sin, death,
and Satan. f242

The apostle is the more warranted in this interpretation, since Elohim in what
follows is celebrated as the Lord who also brings out of death. This praise in
the historical fulfilment applies to Him, who, as Theodoret observes on v. 21,
has opened up the prison-house of death, which for us had no exit, and burst
the brazen doors, and broken asunder the iron bolts, f243 viz., to Jesus Christ,
who now has the keys of Death and of Hades.

Psa. 68:20-28. Now begins the second circuit of the hymn. Comforted by
the majestic picture of the future that he has beheld, the poet returns to the
present, in which Israel is still oppressed, but yet not forsaken by God. The
translation follows the accentuation, regular and in accordance with the sense,
which has been restored by Baer after Heidenheim, viz., YNFDOJá has Zarka, and
wNLF SMF�áYA Olewejored preceded by the sub- distinctive Rebia parvum; it is
therefore: Benedictus Dominator: quotidie bajulat nobis,  — with which the
Targum, Rashi, and Kimchi agree. f244

SMÁ�F, like JVFNF and LBÁSF, unites the significations to lay a burden upon one
(Zec. 12: 3, Isa. 46: 1, 3), and to carry a burden; with LJA it signifies to lay a
burden upon any one, here with Li to take up a burden for any one and to bear it
for him. It is the burden or pressure of the hostile world that is meant, which
the Lord day by day helps His church to bear, inasmuch as He is mighty by His
strength in her who of herself is so feeble. The divine name LJ�, as being the
subject of the sentence, is LJ�HF: God is our salvation. The music here again
strikes in forte, and the same thought that is emphasized by the music in its
turn, is also repeated in v. 21a with heightened expression: God is to us a God
T����FMLi, who grants us help in rich abundance. The pluralet. denotes not so
much the many single proofs of help, as the riches of rescuing power and
grace. In v. 21b TWEmFLÁ corresponds to the wNLF; for it is not to be construed
TWEmFLÁ T�JC�Ft : Jahve’s, the Lord, are the outgoings to death (Böttcher), i.e.,
He can command that one shall not fall a prey to death. TWJCWT, the parallel
word to TW��WM, signifies, and it is the most natural meaning, the escapings;
JCFYF, evadere, as in 1Sa. 14:41, 2Ki. 13: 5, Ecc. 7:18. In Jahve’s power are
means of deliverance for death, i.e., even for those who are already abandoned
to death. With ¥JÁ a joyously assuring inference is drawn from that which God
is to Israel. The parallelism of the correctly divided verse shows that �JRO
here, as in 110: 6, signifies caput in the literal sense, and not in the sense of



princeps. The hair-covered scalp is mentioned as a token of arrogant strength,
and unhumbled and impenitent pride, as in Deu. 32:42, and as the Attic komaÌn
directly signifies to strut along, give one’s self airs. The genitival construction
is the same as in Isa. 28: 1b, 32:13b. The form of expression refers back to
Num. 24:17, and so to speak inflects this primary passage very similarly to
Jer. 48:45. If R�V DQDQ be an object, then �JR ought also to be a second
object (that of the member of the body); the order of the words does not in
itself forbid this (cf. Psa. 3: 8 with Deu. 33:11), but would require a different
arrangement in order to avoid ambiguities.

In v. 23 the poet hears a divine utterance, or records one that he has heard:
“From Bashan will I bring back, I will bring back from the eddies of the sea
(from LwC = LLÁCF, to whiz, rattle; to whirl, eddy), i.e., the depths or abysses of
the sea.” Whom? When after the destruction of Jerusalem a ship set sail for
Rome with a freight of distinguished and well-formed captives before whom
was the disgrace of prostitution, they all threw themselves into the sea,
comforting themselves with this passage of Scripture (Gittin 57b, cf. Echa
Rabbathi 66a). They therefore took v. 23 to be a promise which has Israel as
its object; f245 but the clause expressing a purpose, v. 24, and the paraphrase in
Amo. 9: 2 f., show that the foes of Israel are conceived of as its object. Even if
these have hidden themselves in the most out-of-the-way places, God will
fetch them back and make His own people the executioners of His justice upon
them. The expectation is that the flight of the defeated foes will take a
southernly direction, and that they will hide themselves in the primeval forests
of Bashan, and still farther southward in the depths of the sea, i.e., of the Dead
Sea (�YF as in Isa. 16: 8, 2Ch. 20: 2). Opposite to the hiding in the forests of the
mountainous Bashan stands the hiding in the abyss of the sea, as the extreme
of remoteness, that which is in itself impossible being assumed as possible.
The first member of the clause expressing the purpose, v. 24, becomes more
easy and pleasing if we read �XÁRitI (LXX, Syriac, and Vulgate, ut intingatur),
according to Psa. 58:11. So far as the letters are concerned, the conjecture
�MÁXitE (from which �XMT, according to Chajug’, is transposed), after
Isa. 63: 1, is still more natural (Hitzig): that thy foot may redden itself in
blood. This is certainly somewhat tame, and moreover �dFMI would be better
suited to this rendering than �DFbI. As the text now stands, �XÁMitI f246 is
equivalent to �C�XFMitI (them, viz., the enemies), and �DFbI ¦LiGiRÁ is an
adverbial clause (setting or plunging thy foot in blood). It is, however, also
possible that �XÁMF is used like Arab. machadåa (vehementer commovere): ut
concutias s. agites pedem tuam in sanguine. Can it now be that in v. 24b from
among the number of the enemies of the one who goes about glorying in his
sins, the ��FRF kat� eÏcoxhÂn (cf. Isa. 11: 4, Hab. 3:13, and other passages), is



brought prominently forward by wHn�MI? Hardly so; the absence of QLOTf
(lambat) cannot be tolerated, cf. 1Ki. 21:19; 22:38. It is more natural, with
Simonis, to refer wHn�MI back to ���Li (a word which is usually fem., but
sometimes perhaps is masc., Psa. 22:16, Pro. 26:28); and, since side by side
with wnmEMI only wHNiME occurs anywhere else (Ew. § 263, b), to take it in the
signification pars ejus (�M� from �NAMF = HNFMF, after the form Zg�, �X�, �Q�, of the
same meaning as HNFMF, TNFMi, Psa. 63:11), in favour of which Hupfeld also
decides.

What is now described in vv. 25-28, is not the rejoicing over a victory gained
in the immediate past, nor the rejoicing over the earlier deliverance at the Red
Sea, but Israel’s joyful celebration when it shall have experienced the avenging
and redemptive work of its God and King. According to Psa. 77:14, Hab. 3: 6,
T�KYLIHá appears to be God’s march against the enemy; but what follows shows
that the pompa magnifica of God is intended, after He has overcome the
enemy. Israel’s festival of victory is looked upon as a triumphal procession of
God Himself, the King, who governs in holiness, and has now subjugated and
humbled the unholy world; �DEqObÁ as in v. 18. The rendering “in the sanctuary’
is very natural in this passage, but Exo. 15:11, Psa. 77:14, are against it. The
subject of wJRF is all the world, more especially those of the heathen who have
escaped the slaughter. The perfect signifies: they have seen, just as wMdiQI, they
have occupied the front position. Singers head the procession, after them
(RXÁJÁ, f247 an adverb as in Gen. 22:13, Exo. 5: 1) players upon citherns and
harps (�YNIGiNO, participle to �g�NI), and on either side virgins with timbrels
(Spanish adufe); T�PP��t, apocopated part. Poel with the retension of eÝ (cf.
HQFQ���, Psa. 107: 9), from �PATf, to strike the �tO (Arab. duff). It is a
retrospective reference to the song at the Sea, now again come into life, which
Miriam and the women of Israel sang amidst the music of timbrels. The
deliverance which is now being celebrated is the counterpart of the deliverance
out of Egypt. Songs resound as in v. 27, “in gatherings of the congregation
(and, so to speak, in full choirs) praise ye Elohim.” T�LH�QiMÁ (�YLIH�QiMÁ,
Psa. 26:12) is the plural to LHFQF (Psa. 22:23), which forms none of its own (cf.
post-biblical T�lHIQi from HlFHIQi). V. 27b is abridged from LJRVY RWQMM
�TJ R�J YNDJ WKRB, praise ye the Lord, ye who have Israel for your
fountainhead. YNFDOJá, in accordance with the sense, has Mugrash. Israel is here
the name of the patriarch, from whom as from its fountainhead the nation has
spread itself abroad; cf. Isa. 48: 1; 51: 1, and as to the syntax ¦miMI, those who
descend from thee, Isa. 58:12. In the festive assembly all the tribes of Israel are
represented by their princes. Two each from the southern and northern tribes



are mentioned. Out of Benjamin was Israel’s first king, the first royal victor
over the Gentiles; and in Benjamin, according to the promise (Deu. 33:12) and
according to the accounts of the boundaries (Jos. 18:16 f., 15: 7 f.), lay the
sanctuary of Israel. Thus, therefore, the tribe which, according both to order of
birth (Gen. 43:29 ff.) and also extent of jurisdiction and numbers (1Sa. 9:21),
was “little,” was honoured beyond the others. f248

Judah, however, came to the throne in the person of David, and became for
ever the royal tribe. Zebulun and Naphtali are the tribes highly praised in
Deborah’s song of victory (Jud. 5:18, cf. 4: 6) on account of their patriotic
bravery. �D�RO, giving no sense when taken from the well-known verb �DARF,
falls back upon HDFRF, and is consequently equivalent to �DFRO (cf. Lam. 1:13),
subduing or ruling them; according to the sense, equivalent to �BF HDERO
(1Ki. 5:30; 9:23, 2Ch. 8:10), like �L��ámAHA, not “their leader up,” but oÎ
aÏnagagwÃn auÏtouÂj, Isa. 63:11, not = �HEYD�RO (like �HEYV��O, �HEYJ�RO), which
would signify their subduer or their subduers. The verb HDFRF, elsewhere to
subjugate, oppress, hold down by force, Eze. 34: 4, Lev. 25:53, is here used of
the peaceful occupation of the leader who maintains the order of a stately and
gorgeous procession. For the reference to the enemies, “their subduer,” is
without any coherence. But to render the parallel word �TFMFGiRI “their (the
enemies’) stoning” (Hengstenberg, Vaihinger, and others, according to
Böttcher’s “Proben”), is, to say nothing more, devoid of taste; moreover �GARF
does not mean to throw stones with a sling, but to stone as a judicial procedure.
If we assign to the verb �GARF the primary signification congerere, accumulare,
after Arab. rajama VIII, and rakama, then �TFMFGiRO signifies their closely
compacted band, as Jewish expositors have explained it (�CWBQ WJ �LHQ).
Even if we connect �GARF with �QARF, variegare, or compare the proper name
�GERE = Arab. rajm, socius (Böttcher), we arrive at much the same meaning.
Hupfeld’s conjecture �TF�FGiRI is consequently unnecessary.

Psa. 68:29-36. The poet now looks forth beyond the domain of Israel, and
describes the effects of Jahve’s deed of judgment and deliverance in the
Gentile world. The language of v. 29a is addressed to Israel, or rather to its
king (Psa. 86:16; 110: 2): God, to whom everything is subject, has given Israel
Z�O, victory and power over the world. Out of the consciousness that He alone
can preserve Israel upon this height of power upon which it is placed, who has
placed it thereon, grows the prayer: establish (HzFw� with w for uÔ, as is
frequently the case, and with the accent on the ultima on account of the
following Aleph, vid., on Psa. 6: 5), Elohim, that which Thou hast wrought for
us; ZZA�F, roborare, as in Pro. 8:28, Ecc. 7:19, LXX dunaÂmwson, Symmachus



eÏniÂsxuson. It might also be interpreted: show Thyself powerful (cf. HMFwR,
Psa. 21:14), Thou who (Isa. 42:24) hast wrought for us (LJApF as in Isa. 43:13,
with Li, like Li HVF�F, Isa. 64: 3); but in the other way of taking it the prayer
attaches itself more sequentially to what precedes, and Psa. 62:12 shows that wZ
can also represent the neuter. Hitzig has a still different rendering: the
powerful divine help, which Thou hast given us; but although H�F instead of
T�A in the stat. construct. is Ephraimitish style (vid., on Psa. 45: 5), yet HzFw�
for Z�O is an unknown word, and the expression “from Thy temple,” which is
manifestly addressed to Elohim, shows that TfLiJApF is not the language of
address to the king (according to Hitzig, to Jehoshaphat). The language of
prayerful address is retained in v. 30. From the words �L�WRY L� �LKYHM
there is nothing to be transported to v. 29b (Hupfeld); for v. 30 would thereby
become stunted. The words together are the statement of the starting-point of
the oblations belonging to wLYBI�Y: starting from Thy temple, which soars aloft
over Jerusalem, may kings bring Thee, who sittest enthroned there in the Holy
of holies, tributary gifts (Y�A as in Psa. 76:12, Isa. 18: 7). In this connection (of
prayer) it is the expression of the desire that the Temple may become the
zenith or cynosure, and Jerusalem the metropolis, of the world. In this passage,
where it introduces the seat of religious worship, the taking of �MI as expressing
the primary cause, “because or on account of Thy Temple” (Ewald), is not to
be entertained.

In v. 31 follows a summons, which in this instance is only the form in which
the prediction clothes itself. The “beast of the reed” is not the lion, of which
sojourn among the reeds is not a characteristic (although it makes its home
inter arundineta Mesopotamiae, Ammianus, Psa. 18: 7, and in the thickets of
the Jordan, Jer. 49:19; 50:44, Zec. 11: 3). The reed is in itself an emblem of
Egypt (Isa. 36: 6, cf. 19: 6), and it is therefore either the crocodile, the usual
emblem of Pharaoh and of the power of Egypt (Eze. 29: 3, cf. Psa. 74:13 f.)
that is meant, or even the hippopotamus (Egyptian p-ehe-moÑut), which also
symbolizes Egypt in Isa. 30: 6 (which see), and according to Job. 40:21 is
more appropriately than the crocodile (�yFbÁ R�J �YNTH, Isa. 27: 1) called HNEQF
TyAXÁ . Egypt appears here as the greatest and most dreaded worldly power.
Elohim is to check the haughty ones who exalt themselves over Israel and
Israel’s God. �YRIYbIJÁ, strong ones, are bulls (Psa. 22:13) as an emblem of the
kings; and YL�Gi�E explains itself by the genit. epexeg. �YmIJA: together with (Beth
of the accompaniment as in v. 31b, Psa. 66:13, and beside the plur. humanus,
Jer. 41:15) the calves, viz., the peoples, over whom those bulls rule. With the
one emblem of Egypt is combined the idea of defiant self-confidence, and with
the other the idea of comfortable security (vid., Jer. 46:20 f.). That which is



brought prominently forward as the consequence of the menace is moulded in
keeping with these emblems. Sp�RÁTiMI, which has been explained by Flaminius
substantially correctly: ut supplex veniat, is intended to be taken as a part. fut.
(according to the Arabic grammar, håaÑl muqaddar, lit., a predisposed condition).
It thus comprehensively in the singular (like RB��O in Psa. 8: 9) with one stroke
depicts thoroughly humbled pride; for SPARF (cf. SMÁRF) signifies to stamp,
pound, or trample, to knock down, and the Hithpa. either to behave as a
trampling one, Pro. 6: 3, or to trample upon one’s self, i.e., to cast one’s self
violently upon the ground. Others explain it as conculcandum se praebere; but
such a meaning cannot be shown to exist in the sphere of the Hebrew Hithpael;
moreover this “suffering one’s self to be trampled upon” does not so well suit
the words, which require a more active sense, viz., �SEKF�Yc�RÁbI, in which is
expressed the idea that the riches which the Gentiles have hitherto employed in
the service of God-opposed worldliness, are no offered to the God of Israel by
those who both in outward circumstances and in heart are vanquished (cf.
Isa. 60: 9). �SEkE��RÁ (from �CÁRF, confringere) is a piece of uncoined silver, a
bar, wedge, or ingot of silver. In RzAbI there is a wide leap from the call RJAgi to
the language of description. This rapid change is also to be found in other
instances, and more especially in this dithyrambic Psalm we may readily give
up any idea of a change in the pointing, as Rz�bÁ or RzAbÁ (LXX diaskoÂrpison);
RzAbI, as it stands, cannot be imperative (Hitzig), for the final vowel essential to
the imperat. Piel is wanting. God hath scattered the peoples delighting in war;
war is therefore at an end, and the peace of the world is realized.

In v. 32, the contemplation of the future again takes a different turn: futures
follow as the most natural expression of that which is future. The form wYTFJåYE,
more usually found in pause, here stands pathetically at the beginning, as in
Job. 12: 6. �YnIMÁ�iXÁ, compared with the Arabic chsÔm (whence Arab. chasÔsÔm, a
nose, a word erroneously denied by Gesenius), would signify the supercilious,
contemptuous (cf. Arab. aÑsÔammun, nasutus, as an appellation of a proud person
who will put up with nothing). On the other hand, compared with Arab. håsÔm, it
would mean the fat ones, inasmuch as this verbal stem (root Arab. håsÔsÔ, cf.
TRÁ�iHA, 2Sa. 22:12), starting from the primary signification “to be pressed
together,” also signifies “to be compressed, become compact,” i.e., to regain
one’s plumpness, to make flesh and fat, applied, according to the usage of the
language, to wasted men and animals. The commonly compared Arab. håsÔ−Ñm,
vir magni famulitii, is not at all natural, — a usage which is brought about by
the intransitive signification proper to the verb starting from its radical
signification, “to become or be angry, to be zealous about any one or
anything,” inasmuch as the nomen verbale Arab. håasÔamun signifies in the
concrete sense a person, or collectively persons, for whose maintenance,



safety, and honour one is keenly solicitous, such as the members of the family,
household attendants, servants, neighbours, clients or protègés, guest-friends;
also a thing which one ardently seeks, and over the preservation of which one
keeps zealous watch (Fleischer). Here there does not appear to be any
connecting link whatever in the Arabic which might furnish some hold for the
Hebrew; hence it will be more advisable, by comparison of LMÁ�iXÁ and ��EXO, to
understand by �YNM�X, the resplendent, most distinguished ones, perillustres.
The dignitaries of Egypt come to give glory to the God of Israel, and
Aethiopia, disheartened by fear before Jahve (cf. Hab. 3: 7), causes his hands
to run to Elohim, i.e., hastens to stretch them out. Thus it is interpreted by most
expositors. But if it is WYDFYF, why is it not also �YRIYF? We reply, the Hebrew
style, even in connection with words that stand close beside one another, does
not seek to avoid either the enallage generis (e.g., Job. 39: 3, 16), or the enall.
numeri (e.g., Psa. 62: 5). But “to cause the hands to run” is a far-fetched and
easily misunderstood figure. We may avoid it, if, with Böttcher and Olshausen,
we disregard the accentuation and interpret thus, “Cush — his hands cause to
hasten, i.e., bring on in haste (1Sa. 17:17, 2Ch. 35:13), to Elohim,” viz.,
propitiating gifts; �YRITf being the predicate to WYDFYF, according to Ges. § 146, 3.

Psa. 68:33. The poet stands so completely in the midst of this glory of the
end, that soaring onwards in faith over all the kingdoms of the world, he calls
upon them to render praise to the God of Israel. BK�ROLF attaches itself to the
dominating notion of wRY�I in v. 33a. The heavens of heavens (Deu. 10:14) are
by �DEQE described as primeval (perhaps, following the order of their coming
into existence, as extending back beyond the heavens that belong to our globe,
of the second and fourth day of Creation). God is said to ride along in the
primeval heavens of the heavens (Deu. 33:26), when by means of the cherub
(Psa. 18:11) He extends His operations to all parts of these infinite distances
and heights. The epithet “who rideth along in the heavens of heavens of the
first beginning” denotes the exalted majesty of the superterrestrial One, who
on account of His immanency in history is called “He who rideth along
through the steppes” (T�BRF�ábF BK�RO, v. 5). In �L�QbI �T�YI we have a repetition
of the thought expressed above in v. 12 by RMEJO �T�YI ; what is intended is
God’s voice of power, which thunders down everything that contends against
Him. Since in the expression L�QbI �TANF (Psa. 46: 7, Jer. 12: 8) the voice,
according to Ges. § 138, rem. 3, note, is conceived of as the medium of the
giving, i.e., of the giving forth from one’s self, of the making one’s self heard,
we must take Z�O L�Q not as the object (as in the Latin phrase sonitum dare),
but as an apposition:f249 behold, He maketh Himself heard with His voice, a
powerful voice. Thus let them then give God Z�O, i.e., render back to Him in



praise that acknowledges His omnipotence, the omnipotence which He hath,
and of which He gives abundant proof. His glory (HWFJágA) rules over Israel,
more particularly as its guard and defence; His power (Z�O), however, embraces
all created things, not the earth merely, but also the loftiest regions of the sky.
The kingdom of grace reveals the majesty and glory of His redemptive work
(cf. Eph. 1: 6), the kingdom of nature the universal dominion of His
omnipotence. To this call to the kingdoms of the earth they respond in v. 36:
“Awful is Elohim out of thy sanctuaries.” The words are addressed to Israel,
consequently �Y�IdFQiMI is not the heavenly and earthly sanctuary (Hitzig), but
the one sanctuary in Jerusalem (Eze. 21: 7 [2]) in the manifold character of its
holy places (Jer. 51:51, cf. Amo. 7: 9). Commanding reverence — such is the
confession of the Gentile world — doth Elohim rule from thy most holy
places, O Israel, the God who hath chosen thee as His mediatorial people. The
second part of the confession runs: the God of Israel giveth power and
abundant strength to the people, viz., whose God He is, equivalent to �mJALi,
Psa. 29:11. Israel’s might in the omnipotence of God it is which the Gentile
world has experienced, and from which it has deduced the universal fact of
experience, v. 36b. All peoples with their gods succumb at last to Israel and its
God. This confession of the Gentile world closes with �YHILOJå ¥wRbF (which is
preceded by Mugrash transformed out of Athnach). That which the psalmist
said in the name of Israel in v. 20, “Blessed be the Lord,” now re-echoes from
all the world, “Blessed be Elohim.” The world is overcome by the church of
Jahve, and that not merely in outward form, but spiritually. The taking up of all
the kingdoms of the world into the kingdom of God, this the great theme of the
Apocalypse, is also after all the theme of this Psalm. The first half closed with
Jahve’s triumphant ascension, the second closes with the results of His victory
and triumph, which embrace the world of peoples.

Psalm 69

PRAYER OUT OF THE DEPTH OF AFFLICTION BORNE FOR THE
SAKE OF THE TRUTH

69: 2 SAVE me, Elohim, for the waters press upon my life.

69: 3 I have sunk in the mud of the abyss, and there is no standing;
I am fallen into the depths of the waters and a flood overfloweth me.

69: 4 I am wearied by my calling, my throat is parched,
Mine eyes have failed, I who wait for my God.

69: 5 More than the hairs of my head are those who hate me without a cause,
Numerous are my destroyers, mine enemies falsely  —

That which I stole not, I must then restore.



69: 6 Elohim, Thou knowest of my folly,
And my guiltinesses are not hidden from Thee.

69: 7 Let not those be ashamed, in me, who wait on Thee, O Lord, Jahve of hosts,
Let not those be confounded, in me, who seek Thee, O God of Israel!

69: 8 For for Thy sake have I borne reproach,
Shame hath covered my face.

69: 9 I am become estranged from my brethren,
And an alien to my mother’s children.

69:10 For the zeal of Thy house hath consumed me,
And the reproaches of those who reproach Thee are fallen upon me.

69:11 As for me, my soul wept fasting,
And it became reproaches to me.

69:12 I made sackcloth my garment,
And became a satire to them.

69:13 Those who sit in the gate talk of me.
And the music of the carousers.

69:14 Yet I, I pray to Thee, Jahve, in a time of favour,
Elohim, by reason of Thy great mercy;

Answer me with the truth of Thy salvation!

69:15 Rescue me out of the mud, that I sink not;
Let me be rescued from my haters and out of the depths of the waters.

69:16 Let not the flood of waters overflow me,
And let not the abyss swallow me up,

And let not the well close its mouth upon me.

69:17 Answer me, Jahve, for good is Thy loving-kindness;
According to the abundance of Thy compassion turn Thou unto me.

69:18 And hide not Thy face from Thy servant,
For I am afraid, speedily answer me.

69:19 Draw near to my soul, redeem it,
Because of mine enemies deliver me.

69:20 Thou knowest my reproach, and my shame, and my dishonour;
Present to Thee are all mine adversaries.

69:21 Reproach hath broken my heart, and I became sick unto death,
I hoped for pity, but in vain,

And for comforters  —  finding none.



69:22 They gave me for my meat gall,
And for my thirst they gave me vinegar to drink.

69:23 Let their table before them become a snare,
And to the unconcerned a trap.

69:24 Let their eyes be darkened that they see not,
And make their loins continually to shake.

69:25 Pour out upon them Thine indignation,
And let the burning of Thine anger seize them.

69:26 Let their village be desolate,
In their tents let there be no dweller.

69:27 For him who is smitten of Thee they persecute,
And of the pain of Thy pierced ones do they tell.

69:28 Add Thou iniquity to their iniquity,
And let them not enter into Thy righteousness.

69:29 Let them be blotted out of the book of life,
And with the righteous let them not be written down!

69:30 I, however, am afflicted and in pain,
Thy help, Elohim, shall set me up on high.

69:31 I will praise the name of Elohim with song,
And extol it with thanksgiving.

69:32 And it shall please Jahve better than young bullocks,
Having horns, cleaving the hoof.

69:33 The afflicted seeing it, shall rejoice;
Ye who seek after Elohim  —  let your heart revive!

69:34 For observant of the needy is Jahve,
And His captives doth He not despise.

69:35 Let heaven and earth praise Him,
The seas and everything that moveth therein.

69:36 For Elohim will save Zion and build the cities of Judah,
That they may dwell there and possess them.

69:37 And the seed of His servants shall inherit them,
And those who love His name shall dwell therein.

Psalm 69. This Psalm follows Psalm 68 because in vv. 36 f. the very same
thought is expressed in unfigurative language, that we found in 68:11
represented under a figure, viz., Thy creatures dwelt therein. In other respects
the two Psalms are as different as day and night. Psalm 69 is not a martial and



triumphal Psalm, but a Psalm of affliction which does not brighten until near
the close; and it is not the church that is the speaker here, as in the preceding
Psalm, but an individual. This individual, according to the inscription, is
David; and if David, it is not the ideal righteous man (Hengstenberg), but
David the righteous, and that when he was unjustly persecuted by Saul. The
description of suffering harmonizes in many points with the Psalms belonging
to the time of Saul, even the estrangement of his nearest adherents, Psa. 69: 9;
31:12 (cf. 27:10); the fasting till he is thoroughly enfeebled, Psa. 69:11;
109:24; the curse upon his foes, in which respect Psalm 35, 69, and 109 form a
fearful gradation; and the inspiriting call to the saints who are his companions
in suffering, Psa. 69:33; 22:27; 31:25. Were there no doubt about Psalm 40
being Davidic, then the Davidic origin of Psalm 69 would at the same time be
firmly established; but instead of their inscriptions DWDL being mutually
confirmatory, they tend, on the contrary, to shake our confidence. These two
Psalms are closely related as twin-Psalms: in both the poet describes his
suffering as a sinking into a miry pit; in both we meet with the same
depreciation of ceremonial sacrifice; the same method of denoting a great
multitude, “more than the hairs of my head,” Psa. 69: 5; 40:13; and the same
prospect of the faith of the saints being strengthened, Psa. 69:33, 7; 40:17, 4.

But whilst in Psalm 40 it is more the style and in general the outward form
than the contents that militate against its Davidic authorship, in Psalm 69 it is
not so much in form as in subject-matter that we find much that does not
accord with David’s authorship. For this reason Clericus and Vogel (in his
dissertation Inscriptiones Psalmorum serius demum additas videri, 1767) have
long ago doubted the correctness of the DWDL; and Hitzig has more fully
supported the conjecture previously advanced by Seiler, von Bengel, and
others, that Psalm 69, as also Psalm 40, is by Jeremiah. The following points
favour this view:

(1) The martyrdom which the author endured in his zeal for the house of God,
in his self-mortification, and in this consuming of himself with the scorn and
deadly hostility of his foes; we may compare more particularly Jer. 15:15-18, a
confession on the part of the prophet very closely allied in spirit to both these
Psalms.

(2) The murderous animosity which the prophet had to endure from the men of
Anathoth, Jer. 11:18 f., with which the complaint of the psalmist in v. 9 fully
accords.

(3) The close of the Psalm, vv. 35-37, which is like a summary of that which
Jeremiah foretells in the Book of the Restoration, Jer. 30-33.



(4) The peculiar character of Jeremiah’s sufferings, who was cast by the
princes, as being an enemy to his country, into the waterless but muddy cistern
of prince Malchiah (Malk−Ñja) in the court of the guard, and there as it were
buried alive. It is true, in Jer. 38: 6 it is said of this cistern that there was “no
water, but only mire,” which seems to contradict the language of the Psalm;
but since he sank into the mud, the meaning is that just then there was no water
standing in it as at other times, otherwise he must at once have been drowned.
Nevertheless, that he was in peril of his life is clear to us from the third k−Ñnah
(Lamentations 3), which in other respects also has many points of close contact
with Psalm 69; for there in vv. 53-58 he says:

 “They cut off my life in the pit and cast stones at me. Waters flowed
over my head; I thought: I am undone. I called upon Thy name, Jahve,
out of the lowest pit. Thou didst hear my cry: Hide not Thine ear from
the outpouring of my heart, from my cry for help! Thou didst draw near
in the day that I cried, Thou saidst: Fear not.”

The view of Hitzig, that in Psalm 69 we have this prayer out of the pit, has
many things in its favour, and among them,

(5) the style, which on the whole is like that of Jeremiah, and the many
coincidences with the prophet’s language and range of thought visible in single
instance. But how could this Psalm have obtained the inscription DWDL? Could
it be on account of the similarity between the close of Psalm 69 and the close
of Psalm 22? And why should not Psalm 71, which is to all appearance by
Jeremiah, also have the inscription DWDL? Psalm 69 is wanting in that
imitative character by which Psalm 71 so distinctly points to Jeremiah.
Therefore we duly recognise the instances and considerations brought forward
against the Jeremianic authorship by Keil (Luth. Zeitschrift, 1860, S. 485 f.)
and Kurtz (Dorpater Zeitschrift, 1865, S. 58 ff.), whilst, on the contrary, we
still maintain, as formerly, that the Psalm admits of being much more
satisfactorily explained from the life of Jeremiah than that of David.

The passion Psalms are the part of the Old Testament Scriptures most
frequently cited in the New Testament; and after Psalm 22 there is no Psalm
referred to in so many ways as Psalm 69.

(1) The enemies of Jesus hated Him without a cause: this fact, according to
Joh. 15:25, is foretold in v. 5. It is more probable that the quotation by
John refers to Psa. 69: 5 than to Psa. 35:19.

(2) When Jesus drove the buyers and sellers out of the Temple, v. 10a received
its fulfilment, according to Joh. 2:17: the fierce flame of zeal against the



profanation of the house of God consumes Him, and because of this zeal He is
hated and despised.

(3) He willingly bore this reproach, being an example to us; v. 10b of our
Psalm being, according to Rom. 15: 3, fulfilled in Him.

(4) According to Act. 1:20, the imprecation in v. 26a has received its
fulfilment in Judas Iscariot. The suffixes in this passage are plural; the
meaning can therefore only be that indicated by J. H. Michaelis, quod ille
primus et prae reliquis hujus maledictionis se fecerit participem.

(5) According to Rom. 11: 9 f., vv. 23 f. of the Psalm have been fulfilled in the
present rejection of Israel. The apostle does not put these imprecations directly
into the mouth of Jesus, just as in fact they are not appropriate to the lips of the
suffering Saviour; he only says that what the psalmist there, in the zealous
ardour of the prophetic Spirit — a zeal partaking of the severity of Sinai and of
the spirit of Elias — invokes upon this enemies, has been completely fulfilled
in those who wickedly have laid violent hands upon the Holy One of God. The
typically prophetic hints of the Psalm are far from being exhausted by these
New Testament quotations. One is reminded, in connection with v. 13, of the
mockery of Jesus by the soldiers in the praetorium, Mat. 27:27-30; by v. 22, of
the offer of vinegar mingled with gall (according to Mar. 15:23, wine mingled
with myrrh) which Jesus refused, before the crucifixion, Mat. 27:34, and of the
sponge dipped in vinegar which they put to the mouth of the crucified One by
means of a stalk of hyssop, Joh. 19:29 f. When Joh. there says that Jesus, freely
and consciously preparing Himself to die, only desired a drink in order that,
according to God’s appointment, the Scripture might receive its utmost
fulfilment, he thereby points back to Psa. 22:16 and 69:22. And what an
amount of New Testament light, so to speak, falls upon v. 27a when we
compare with it Isa. 53 and Zec. 13: 7! The whole Psalm is typically prophetic,
in as far as it is a declaration of a history of life and suffering moulded by God
into a factual prediction concerning Jesus the Christ, whether it be the story of
a king or a prophet; and in as far as the Spirit of prophecy has even moulded
the declaration itself into the language of prophecy concerning the future One.

The Psalm falls into three parts, consisting of the following strophes: (1) 3. 5.
6. 6. 7; (2) 5. 6. 7; (3) 6. 6. 6. 6. 6. Does �YnI�A�� perhaps point to the
preponderating six-line strophes under the emblem of the six-leaved lily? This
can hardly be the case. The old expositors said that the Psalm was so inscribed
because it treats of the white rose of the holy innocence of Christ, and of the
red rose of His precious blood. ��W� properly does not signify a rose; this
flower was altogether unknown in the Holy Land at the time this Psalm was
written. The rose was not transplanted thither out of Central Asia until much



later, and was called DRÁWi (rÎoÂdon); ��W�, on the other hand, is the white, and in
the Holy Land mostly red, lily — certainly, as a plant, a beautiful emblem of
Christ. Propter me, says Origen, qui in convalle eram, Sponsus descendit et fit
lilium.

Psa. 69: 2-14. Out of deep distress, the work of his foes, the complaining
one cries for help; he thinks upon his sins, which is sufferings bring to his
remembrance, but he is also distinctly conscious that he is an object of scorn
and hostility for God’s sake, and from His mercy he looks for help in
accordance with His promises. The waters are said to rush in unto the soul
(�PENE�DJA), when they so press upon the imperilled one that the soul, i.e., the
life of the body, more especially the breath, is threatened; cf. Jon. 2: 6,
Jer. 4:10. Waters are also a figure of calamities that come on like a flood and
drag one into their vortex, Psa. 18:17; 32: 6; 124: 5, cf. 66:12; 88: 8, 18; here,
however, the figure is cut off in such a way that it conveys the impression of
reality expressed in a poetical form, as in Psalm 40, and much the same as in
Jonah’s psalm. The soft, yielding morass is called �W�YF, and the eddying deep
HLFwCMi. The Nomen Hophal. DMF�fMF signifies properly a being placed, then a
standing-place, or firm standing (LXX uÎpoÂstasij), like H«FMU, that which is
stretched out, extension, Isa. 8: 8. TLEbO�I (Ephraimitish TLEbOSI) is a streaming,
a flood, from LB�, Arab. sbl, to stream, flow (cf. note on Psa. 58: 9 a). Bi J�b,
to fall into, as in Psa. 66:12, and ��A�F with an accusative, to overflow, as in
Psa. 124: 4. The complaining one is nearly drowned in consequence of his
sinking down, for he has long cried in vain for help: he is wearied by continual
crying (bI �GAYF, as in Psa. 6: 7, Jer. 45: 3), his throat is parched (RXÁNI from RRÁXF;
LXX and Jerome: it is become hoarse), his eyes have failed (Jer. 14: 6) him,
who waits upon his God. The participle LX�YAMi, equal to a relative clause, is, as
in Psa. 18:51, 1Ki. 14: 6, attached to the suffix of the preceding noun (Hitzig).
Distinct from this use of the participle without the article is the adverbially
qualifying participle in Gen. 3: 8, Son. 5: 2, cf. YXÁ, 2Sa. 12:21; 18:14. There is
no necessity for the correction of the text LX�yAMI (LXX aÏpoÃ touÌ eÏlpiÂzein me).
Concerning the accentuation of wbRÁ vid., on Psa. 38:20. Apart from the words
“more than the hairs of my head” (Psa. 40:13), the complaint of the multitude
of groundless enemies is just the same as in Psa. 38:20; 35:19, cf. 109: 3, both
in substance and expression. Instead of YTAYMICiMÁ, my destroyers, the Syriac
version has the reading YTA�MCiJAM� (more numerous than my bones), which is
approved by Hupfeld; but to reckon the multitude of the enemy by the number
of one’s own bones is both devoid of taste and unheard of. Moreover the
reading of our text finds support, if it need any, in Lam. 3:52 f. The words,
“what I have not taken away, I must then restore,” are intended by way of



example, and perhaps, as also in Jer. 15:10, as a proverbial expression: that
which I have not done wrong, I must suffer for (cf. Jer. 15:10, and the similar
complaint in Psa. 35:11). One is tempted to take ZJF in the sense of
“nevertheless” (Ewald), a meaning, however, which it is by no means intended
to convey. In this passage it takes the place of TJZO (cf. ouÎÂtwj for tauÌta,
Mat. 7:12), inasmuch as it gives prominence to the restitution desired, as an
inference from a false assumption: then, although I took it not away, stole it
not.

The transition from the bewailing of suffering to a confession of sin is like
Psa. 40:13. In the undeserved persecution which he endures at the hand of
man, he is obliged nevertheless to recognise well-merited chastisement from
the side of God. And whilst by Tf�iDAYF HTfJÁ (cf. Psa. 40:10, Jer. 15:15; 17:16;
18:23, and on L as an exponent of the object, Jer. 16:16; 40: 2) he does not
acknowledge himself to be a sinner after the standard of his own
shortsightedness, but of the divine omniscience, he at the same time commends
his sinful need, which with self-accusing modesty he calls TLEwEJI (Psa. 38: 6)
and T�M�FJá (2Ch. 28:10), to the mercy of the omniscient One. Should he, the
sinner, be abandoned by God to destruction, then all those who are faithful in
their intentions towards the Lord would be brought to shame and confusion in
him, inasmuch as they would be taunted with this example. ¦Y�EQ designates
the godly from the side of the piÂstij, and ¦Y�EQiBÁMi from the side of the aÏgaÂph.
The multiplied names of God are so many appeals to God’s honour, to the
truthfulness of His covenant relationship. The person praying here is, it is true,
a sinner, but that is no justification of the conduct of men towards him; he is
suffering for the Lord’s sake, and it is the Lord Himself who is reviled in him.
It is upon this he bases his prayer in v. 8. ¦YLE�F, for thy sake, as in Psa. 44:23,
Jer. 15:15. The reproach that he has to bear, and ignominy that has covered his
face and made it quite unrecognisable (Psa. 44:16, cf. 83:17), have totally
estranged (Psa. 38:12, cf. 88: 9, Job. 19:13-15, Jer. 12: 6) from him even his
own brethren (YXFJE, parallel word YmIJI YN�bI, as in Psa. 50:20; cf. on the other
hand, Gen. 49: 8, where the interchange designedly takes another form of
expression); for the glow of his zeal (hJFNiQI from JN�QF, according to the Arabic,
to be a deep or bright red) for the house of Jahve, viz., for the sanctity of the
sanctuary and of the congregation gathered about it (which is never directly
called “the house of Jahve” in the Old Testament, vid., Köhler on Zec. 9: 8, but
here, as in Num. 12: 7, Hos. 8: 1, is so called in conjunction with the
sanctuary), as also for the honour of His who sits enthroned therein, consumes
him, like a fire burning in his bones which incessantly breaks forth and rages
all through him (Jer. 20: 9; 23: 9), and therefore all the malice of those who are
estranged from God is concentrated upon and against him.



He now goes on to describe how sorrow for the sad condition of the house of
God has brought noting but reproach to him (cf. V109:24 f.). It is doubtful
whether y�IPiNA is an alternating subject to HkEBiJEWF (fut. consec. without being
apocopated), cf. Jer. 13:17, or a more minutely defining accusative as in
Isa. 26: 9 (vid., on 3: 5), or whether, together with ��cbÁ, it forms a
circumstantial clause (et flevi dum in jejunio esset anima mea), or even
whether it is intended to be taken as an accusative of the object in a pregnant
construction (= ��PiNA ¥PA�FWi HKFbF, Psa. 42: 5, 1Sa. 1:15): I wept away my soul
in fasting. Among all these possible renderings, the last is the least probable,
and the first, according to Psa. 44: 3; 83:19, by far the most probable, and also
that which is assumed by the accentuation. f250

The reading of the LXX HnEJAJáWF, kaiÃ suneÂkaya (Olshausen, Hupfeld, and
Böttcher), is a very natural (Psa. 35:13) exchange of the poetically bold
expression for one less choice and less expressive (since �PENE HnF�I is a phrase
of the Pentateuch equivalent to �wC). The garb of mourning, like the fasting, is
an expression of sorrow for public distresses, not, as in Psa. 35:13, of personal
condolence; concerning HNFtiJEWF, vid., on Psa. 3: 6. On account of this
mourning, reproach after reproach comes upon him, and they fling gibes and
raillery at him; everywhere, both in the gate, the place where the judges sit and
where business is transacted, and also at carousals, he is jeered at and traduced
(Lam. 3:14, cf. 5:14, Job. 30: 9). bI XÁYVI signifies in itself fabulari de... without
any bad secondary meaning (cf. Pro. 6:22, confabulabitur tecum); here it is
construed first with a personal and then a neuter subject (cf. Amo. 8: 3), for in
v. 13b neither YTIYYIHF (Job. 30: 9, Lam. 3:14) nor YNIJF (Lam. 3:63) is to be
supplied. V. 14 tells us how he acts in the face of such hatred and scorn; YNIJáWA,
as in Psa. 109: 4, sarcasmis hostium suam opponit in precibus constantiam
(Geier). As for himself, his prayer is directed towards Jahve at the present
time, when his affliction as a witness for God gives him the assurance that He
will be well-pleased to accept it (��CRF T�� = �WCR T�Bi, Isa. 49: 8). It is
addressed to Him who is at the same time Jahve and Elohim,  — the revealed
One in connection with the history of redemption, and the absolute One in His
exaltation above the world, — on the ground of the greatness and fulness of
His mercy: may He then answer him with or in the truth of His salvation, i.e.,
the infallibility with which His purpose of mercy verifies itself in accordance
with the promises given. Thus is v. 14 to be explained in accordance with the
accentuation. According to Isa. 49: 8, it looks as though �WCR T� must be
drawn to YNN� (Hitzig), but Psa. 32: 6 sets us right on this point; and the fact
that �DSX�BRB is joined to v. 14a also finds support from 5: 8. But the
repetition of the divine name perplexes one, and it may be asked whether or



not the accent that divides the verse into its two parts might not more properly
stand beside �WCR, as in Psa. 32: 6 beside JCOMi; so that v. 14b runs: Elohim, by
virtue of the greatness of Thy mercy hear me, by virtue of the truth of Thy
salvation.

Psa. 69:15-22. In this second part the petition by which the first is as it were
encircled, is continued; the peril grows greater the longer it lasts, and with it
the importunity of the cry for help. The figure of sinking in the mire or mud
and in the depths of the pit (RJ�bI, Psa. 55:24, cf. R�b, Psa. 40: 3) is again
taken up, and so studiously wrought out, that the impression forces itself upon
one that the poet is here describing something that has really taken place. The
combination “from those who hate me and from the depths of the waters”
shows that “the depths of the waters” is not a merely rhetorical figure; and the
form of the prayer: let not the pit (the well-pit or covered tank) close (R«AJitE
with Dagesh in the Teth, in order to guard against its being read R�AJåtE; cf. on
the signification of R«�JI, clausus = claudus, scil. manu) its mouth (i.e., its
upper opening) upon me, exceeds the limits of anything that can be allowed to
mere rhetoric. “Let not the water-flood overflow me” is intended to say, since
it has, according to v. 3, already happened, let it not go further to my entire
destruction. The “answer me” in v. 17a is based upon the plea that God’s
loving-kindness is B��, i.e., good, absolutely good (as in the kindred passion-
Psa. 109:21), better than all besides (Psa. 63: 4), the means of healing or
salvation from all evil. On v. 17b cf. Psa. 51: 3, Lam. 3:32. In v. 18 the prayer
is based upon the painful situation of the poet, which urgently calls for speedy
help (RH�MÁ beside the imperative, Psa. 102: 3; 143: 7, Gen. 19:22, Est. 6:10, is
certainly itself not an imperative like BREHE, Psa. 51: 4, but an adverbial
infinitive as in Psa. 79: 8). HBFRiQF, or, in order to ensure the pronunciation
kåorbah in distinction from kåaÝrbah, Deu. 15: 9, HBFRiQf (in Baer f251), is imperat.
Kal; cf. the fulfilment in Lam. 3:57. The reason assigned, “because of mine
enemies,” as in Psa. 5: 9; 27:11, and frequently, is to be understood according
to Psa. 13: 5: the honour of the all-holy One cannot suffer the enemies of the
righteous to triumph over him. f252

The accumulation of synonyms in v. 20 is Jeremiah’s custom, Psa. 13:14;
21: 5, 7; 32:37, and is found also in Psalm 31 (v. 10) and 44 (vv. 4, 17, 25). On
YbILI HRFBi�F HpFRiHE, cf. Psa. 51:19, Jer. 23: 9. The aÎÂpac gegram. H�FwNJFWF
(historical tense), from �wN, is explained by �wNJF from �NAJF, sickly,
dangerously ill, evil-disposed, which is a favourite word in Jeremiah.
Moreover DwN in the signification of manifesting pity, not found elsewhere in
the Psalter, is common in Jeremiah, e.g., Jer. 15: 5; it signifies originally to
nod to any one as a sign of a pity that sympathizes with him and recognises the



magnitude of the evil. “To give wormwood for meat and �JRO�YM� to drink” is
a Jeremianic (Jer. 8:14; 9:14; 23:15) designation for inflicting the extreme of
pain and anguish upon one. �JRO (��R) signifies first of all a poisonous plant
with an umbellated head of flower or a capitate fruit; but then, since bitter and
poisonous are interchangeable notions in the Semitic languages, it signifies
gall as the bitterest of the bitter. The LXX renders: kaiÃ eÏÂdwkan eiÏj toÃ brwÌmaÂ
mou xolhÂn, kaiÃ eiÏj thÃn diÂyan mou eÏpoÂtisaÂn me oÏÂcoj. Certainly bI �TANF can mean
to put something into something, to mix something with it, but the parallel
word YJIMFCiLI (for my thirst, i.e., for the quenching of it, Neh. 9:15, 20) favours
the supposition that the bI of YTIwRBFbI is Beth essentiae, after which Luther
renders: “they give me gall to eat.” The aÎÂpac gegram. TwRbF (Lam. 4:10 T�RbF)
signifies brwÌsij, from HRFbF, bibrwÂskein (root bor, Sanscrit gar, Latin vor-
are).

Psa. 69:23-37. The description of the suffering has reached its climax in v.
22, at which the wrath of the persecuted one flames up and bursts forth in
imprecations. The first imprecation joins itself upon v. 22. They have given the
sufferer gall and vinegar; therefore their table, which was abundantly supplied,
is to be turned into a snare to them, from which they shall not be able to
escape, and that �HEYN�PiLI, in the very midst of their banqueting, whilst the table
stands spread out before them (Eze. 23:41). �YMI�L�i (collateral form of
�YMIL��i) is the name given to them as being carnally secure; the word signifies
the peaceable or secure in a good (Psa. 55:21) and in a bad sense. Destruction
is to overtake them suddenly, “when they say: Peace and safety” (1Th. 5: 3).
The LXX erroneously renders: kaiÃ eiÏj aÏntapoÂdosin = �YMIwl�ILiw. The
association of ideas in v. 24 is transparent. With their eyes they have feasted
themselves upon the sufferer, and in the strength of their loins they have ill-
treated him. These eyes with their bloodthirsty malignant looks are to grow
blind. These loins full of defiant self-confidence are to shake (DJAMiHA, imperat.
Hiph. like QXÁRiHA, Job. 13:21, from DY�IMiHI, for which in Eze. 29: 7, and
perhaps also in Dan. 11:14, we find DYM�H). Further: God is to pour out His
wrath upon them (Psa. 79: 6, Hos. 5:10, Jer. 10:25), i.e., let loose against them
the cosmical forces of destruction existing originally in His nature. ¦mE�iZA has
the Dagesh in order to distinguish it in pronunciation from ¦ME�áZA. In v. 26
HRFY�I (from Rw�, to encircle) is a designation of an encamping or dwelling-
place (LXX eÏÂpaulij) taken from the circular encampments (Arabic så−ÑraÑt, såiraÑt,
and dwaÑr, duaÑr) of the nomads (Gen. 25:16). The laying waste and desolation
of his own house is the most fearful of all misfortunes to the Semite (Job, note
to 18:15). The poet derives the justification of such fearful imprecations from



the fact that they persecute him, who is besides smitten of God. God has
smitten him on account of his sins, and that by having placed him in the midst
of a time in which he must be consumed with zeal and solicitude for the house
of God. The suffering decreed for him by God is therefore at one and the same
time suffering as a chastisement and as a witnessing for God; and they
heighten this suffering by every means in their power, not manifesting any pity
for him or any indulgence, but imputing to him sins that he has not committed,
and requiting him with deadly hatred for benefits for which they owed him
thanks.

There are also some others, although but few, who share this martyrdom with
him. The psalmist calls them, as he looks up to Jahve, ¦YLELFXá, Thy fatally
smitten ones; they are those to whom God has appointed that they should bear
within themselves a pierced or wounded heart (vid., Psa. 109:22, cf. Jer. 8:18)
in the face of such a godless age. Of the deep grief (LJE, as in 2: 7) of these do
they tell, viz., with self-righteous, self-blinded mockery (cf. the Talmudic
phrase �RH �W�LB RPS or �RH �W�L RPS, of evil report or slander). The
LXX and Syriac render wPYSI�Y (proseÂqhkan): they add to the anguish; the
Targum, Aquila, Symmachus, and Jerome follow the traditional text. Let God
therefore, by the complete withdrawal of His grace, suffer them to fall from
one sin into another — this is the meaning of the da culpam super culpam
eorum  — in order that accumulated judgment may correspond to the
accumulated guilt (Jer. 16:18). Let the entrance into God’s righteousness, i.e.,
His justifying and sanctifying grace, be denied to them for ever. Let them be
blotted out of �YyIXÁ RPES� (Exo. 32:32, cf. Isa. 4: 3, Dan. 12: 1), that is to say,
struck out of the list of the living, and that of the living in this present world;
for it is only in the New Testament that we meet with the Book of Life as a list
of the names of the heirs of the zwhÃ aiÏwÂnioj. According to the conception both
of the Old and of the New Testament the �YQIYdICÁ are the heirs of life.
Therefore v. 29b wishes that they may not be written by the side of the
righteous, who, according to Hab. 2: 4, “live,” i.e., are preserved, by their faith.
With YNIJáWA the poet contrasts himself, as in Psa. 40:18, with those deserving of
execration. They are now on high, but in order to be brought low; he is
miserable and full of poignant pain, but in order to be exalted; God’s salvation
will remove him from his enemies on to a height that is too steep for them
(Psa. 59: 2; 91:14). Then will he praise (Ll�HI) and magnify (Ld�gI) the Name of
God with song and thankful confession. And such spiritual HD�Ft, such thank-
offering of the heart, is more pleasing to God than an ox, a bullock, i.e., a
young ox (= R�ªHA RPA, an ox-bullock, Jud. 6:25, according to Ges. § 113), one
having horns and a cloven hoof (Ges. § 53, 2). The attributives do not denote
the rough material animal nature (Hengstenberg), but their legal qualifications



for being sacrificed. �YRIQiMÁ is the name for the young ox as not being under
three years old (cf. 1Sa. 1:24, LXX eÏn moÂsxwÄ trietiÂzonti); SYRIPiMÁ as
belonging to the clean four-footed animals, viz., those that are cloven-footed
and chew the cud, Lev. 11. Even the most stately, full-grown, clean animal that
may be offered as a sacrifice stands in the sight of Jahve very far below the
sacrifice of grateful praise coming from the heart.

When now the patient sufferers (�YWINF�á) united with the poet by community of
affliction shall see how he offers the sacrifice of thankful confession, they will
rejoice. wJRF is a hypothetical preterite; it is neither wJRFWi (perf. consec.), nor
wJRiYI (Psa. 40: 4; 52: 8; 107:42, Job. 22:19). The declaration conveying
information to be expected in v. 33b after the Waw apodoseos changes into an
apostrophe of the “seekers of Elohim:” their heart shall revive, for, as they
have suffered in company with him who is now delivered, they shall now also
refresh themselves with him. We are at once reminded of Psa. 22:27, where
this is as it were the exhortation of the entertainer at the thank-offering meal. It
would be rash to read �MÁ�F in v. 23, after 22:25, instead of JAM��O (Olshausen);
the one object in that passage is here generalized: Jahve is attentive to the
needy, and doth not despise His bound ones (Psa. 107:10), but, on the contrary,
He takes an interest in them and helps them. Starting from this proposition,
which is the clear gain of that which has been experienced, the view of the
poet widens into the prophetic prospect of the bringing back of Israel out of the
Exile into the Land of Promise. In the face of this fact of redemption of the
future he calls upon (cf. Isa. 44:23) all created things to give praise to God,
who will bring about the salvation of Zion, will build again the cities of Judah,
and restore the land, freed from its desolation, to the young God-fearing
generation, the children of the servants of God among the exiles. The feminine
suffixes refer to YR��F (cf. Jer. 2:15; 22: 6 Cheth−Ñb). The tenor of Isa. 65: 9 is
similar. If the Psalm were written by David, the closing turn from v. 23
onwards might be more difficult of comprehension than Psa. 14: 7; 51:20 f. If,
however, it is by Jeremiah, then we do not need to persuade ourselves that it is
to be understood not of restoration and re-peopling, but of continuance and
completion (Hofmann and Kurtz). Jeremiah lived to experience the catastrophe
he foretold; but the nearer it came to the time, the more comforting were the
words with which he predicted the termination of the Exile and the restoration
of Israel. Jer. 34: 7 shows us how natural to him, and to him in particular, was
the distinction between Jerusalem and the cities of Judah. The predictions in
Jer. 32, 33, which sound so in accord with vv. 36 f., belong to the time of the
second siege. Jerusalem was not yet fallen; the strong places of the land,
however, already lay in ruins.



Psalm 70

CRY OF A PERSECUTED ONE FOR HELP

70: 2 ELOHIM, to deliver me  —
Jahve to my help, make haste!

70: 3 Let those be ashamed and confounded who seek my soul,
Let those fall back and be put to shame who desire my misfortune,

70: 4 Let those turn back as a reward of their shame,
Who say: Aha, aha!

70: 5 Let all those heartily rejoice in Thee who seek Thee,
And let those continually say “Elohim be magnified” who love Thy salvation.

70: 6 I, however, am needy and poor  —
Elohim, make haste unto me!

My help and my Deliverer art Thou,
Jahve, make no tarrying!

Psalm 70. This short Psalm, placed after Psalm 69 on account of the kindred
nature of its contents (cf. more especially v. 6 with Psa. 69:30), is, with but
few deviations, a repetition of Psa. 40:14 ff. This portion of the second half of
Psalm 40 is detached from it and converted into the Elohimic style.
Concerning RYkIZiHALi, at the presentation of the memorial portion of the
mincha, vid., Psa. 38: 1. It is obvious that David himself is not the author of
the Psalm in this stunted form. The DWDL is moreover justified, if he composed
the original Psalm which is here modified and appropriated to a special
liturgical use.

Psa. 70: 2-4. We see at once at the very beginning, in the omission of the
HC�Ri (Psa. 40:14), that what we have here before us is a fragment of Psalm 40,
and perhaps a fragment that only accidentally came to have an independent
existence. The YNIL�YcIHALi, which was under the government of HCR, now
belongs to H�FwX, and the construction is without example elsewhere. In v. 3
(=Psa. 40:15) DXÁYA and hT�FpSiLI are given up entirely; the original is more full-
toned and soaring. Instead of wm�OYF, torpescant, v. 4a has wBw�YF, recedant (as
in Psa. 6:11, cf. Psa. 9:18), which is all the more flat for coming after RWXJ
WGSY . In v. 4b, after �YRMJH the YLI, which cannot here (cf. on the contrary,
35:21) be dispensed with, is wanting.

Psa. 70: 5, 6. WRMJYWi instead of WRMJY is unimportant. But since the divine
name Jahve is now for once chosen side by side with Elohim, it certainly had a



strong claim to be retained in v. 5b. Instead of �T�W�ti we have �T�W�Yi
here; instead of YTIRFZi�E, here YRIZi�E. And instead of YLI B�FXáYA YNFDOJá we have
here YlI�H�FwX �YHILOJå, — the hope is turned into petition: make haste unto
me, is an innovation in expression that is caused by the taking over of the YLI.

Psalm 71

PRAYER OF A GREY-HEADED SERVANT OF
GOD FOR FURTHER DIVINE AID

71: 1 IN Thee, Jahve, have I hidden, let me not be ashamed for ever.

71: 2 Through Thy righteousness deliver me and rescue me,
Incline Thou Thine ear unto me and save me.

71: 3 Be Thou to me a rock of habitation to take me up alway;
Thou hast given commandment to save me,

For my rock and my fortress art Thou.

71: 4 My God, rescue me out of the hand of the wicked,
Out of the grasp of the evil-doer and the violent man.

71: 5 For Thou art my hope, O Lord Jahve,
My trust from my youth.

71: 6 Upon Thee have I been supported from the womb,
Thou art He who didst separate me from my mother’s bowels,

Of Thee is my song of praise continually.

71: 7 As a wonder am I to many,
But Thou art my refuge, a strong one.

71: 8 My mouth shall be filled with Thy praise,
All the day long with Thy glorification.

71: 9 Cast me not away in the time of old age;
Now when my strength faileth, forsake me not!

71:10 For mine enemies speak concerning me,
And those who lie in wait for my soul take counsel together,

71:11 Saying: “Elohim hath forsaken him;
Persecute and seize him, for he cannot be rescued.”

71:12 Elohim, be not far from me,
My God, to my help make haste!

71:13 Let be ashamed, let vanish away, the adversaries of my soul;
Let those be covered with reproach and dishonour who seek my hurt.



71:14 But I will hope continually,
And will yet praise Thee more and more.

71:15 My mouth shall tell of Thy righteousness,
Of Thy salvation continually, for I know not the numbers thereof.

71:16 I will come with the mighty deeds of the Lord Jahve,
I will praise Thy righteousness, Thee alone.

71:17 Elohim, Thou hast taught me from my youth up,
And until now do I declare Thy wondrous works.

71:18 Even to old age and white hairs, Elohim, forsake me not,
Till I declare Thine arm to posterity, to all that shall come Thy strength.

71:19 And Thy righteousness, Elohim, reacheth to the sky;
Thou who doest great things  —  Elohim, who is like Thee?!

71:20 Who hast caused us to see distresses many and sore,
Thou wilt quicken us again,

And out of the abysses of the earth Thou wilt bring us up again;

71:21 Thou wilt increase my dignity and turn Thy self to comfort me.

71:22 I will also praise Thee upon the nabla, Thy truth, my God;
I will play to Thee upon the cithern, O Holy One of Israel.

71:23 My lips shall exult, when I shall harp to Thee,
And my soul, which Thou hast redeemed.

71:24 Also my tongue shall continually make known Thy righteousness,
That those are ashamed, that those are put to the blush who seek my hurt.

Psalm 71. The Davidic Psalm 70 is followed by an anonymous Psalm which
begins like Psalm 31 and closes like Psalm 35, in which v. 12, just like
Psa. 70: 2, is an echo of Psa. 40:14. The whole Psalm is an echo of the
language of older Psalms, which is become the mental property, so to speak, of
the author, and is revived in him by experiences of a similar character.
Notwithstanding the entire absence of any thorough originality, it has an
individual, and in fact a Jeremianic, impress.

The following reasons decide us in considering the Psalm as coming from the
pen of Jeremiah: —

(1) Its relationship to Psalms of the time of David and of the earlier times of
the kings, but after David, leads us down to somewhere about the age of
Jeremiah.



(2) This anthological weaving together of men’s own utterances taken from
older original passages, and this skilful variation of them by merely slight
touches of his own, is exactly Jeremiah’s manner.

(3) In solitary instances the style of Psalm 69, slow, loose, only sparingly
adorned with figures, and here and there prosaic, closely resembles Jeremiah;
also to him corresponds the situation of the poet as one who is persecuted; to
him, the retrospect of a life rich in experience and full of miraculous guidings;
to him, whose term of active service extended over a period of more than thirty
years under Zedekiah, the transition to hoary age in which the poet finds
himself; to him, the reference implied in v. 21 to some high office; and to him,
the soft, plaintive strain that pervades the Psalm, from which it is at the same
time clearly seen that the poet has attained a degree of age and experience, in
which he is accustomed to self-control and is not discomposed by personal
misfortune. To all these correspondences there is still to be added an historical
testimony. The LXX inscribes the Psalm twÌÄ DauiÂd, uiÎwÌn IÏwnadaÂb kaiÃ twÌn
prwÂtwn aiÏxmalwtisqeÂntwn. According to this inscription, the twÌÄ DauiÂd of
which is erroneous, but the second part of which is so explicit that it must be
based upon tradition, the Psalm was a favourite song of the Rechabites and of
the first exiles. The Rechabites are that tribe clinging to a homely nomad life in
accordance with the will of their father, which Jeremiah (Jeremiah 35) holds
up before the men of his time as an example of self-denying faithful adherence
to the law of their father which puts them to shame. If the Psalm is by
Jeremiah, it is just as intelligible that the Rechabites, to whom Jeremiah paid
such a high tribute of respect, should appropriate it to their own use, as that the
first exiles should do so. Hitzig infers from v. 20, that at the time of its
composition Jerusalem had already fallen; whereas in Psalm 69 it is only the
cities of Judah that as yet lie in ashes. But after the overthrow of Jerusalem we
find no circumstances in the life of the prophet, who is no more heard of in
Egypt, that will correspond to the complaints of the psalmist of violence and
mockery. Moreover the foe in v. 4 is not the Chaldaean, whose conduct
towards Jeremiah did not merit these names. Nor can v. 20 have been written
at the time of the second siege and in the face of the catastrophe.

Psa. 71: 1-6. Stayed upon Jahve, his ground of trust, from early childhood
up, the poet hopes and prays for deliverance out of the hand of the foe. The
first of these two strophes (vv. 1-3) is taken from 31: 2-4, the second (vv. 4-6,
with the exception of vv. 4 and 6c) from Psa. 22:10, 11; both, however, in
comparison with Psalm 70 exhibit the far more encroaching variations of a
poet who reproduces the language of others with a freer hand. Olshausen
wishes to read Z��MF in v. 3, Psa. 90: 1; 91: 9, instead of ���MF, which he holds
to be an error in writing. But this old Mosaic, Deuteronomial word (vid., on
Psa. 90: 1) — cf. the post-biblical oath �W�MH (by the Temple!) — is



unassailable. Jahve, who is called a rock of refuge in Psa. 31: 3, is here called a
rock of habitation, i.e., a high rock that cannot be stormed or scaled, which
affords a safe abode; and this figure is pursued still further with a bold
remodelling of the text of Psa. 31: 3: DYMITF J�BLF, constantly to go into, i.e.,
which I can constantly, and therefore always, as often as it is needful, betake
myself for refuge. The additional TFYwICI is certainly not equivalent to Hw�CÁ; it
would more likely be equivalent to TYWC R�EJá ; but probably it is an
independent clause: Thou hast (in fact) commanded, i.e., unalterably
determined (Psa. 44: 5; 68:29; 133: 3), to show me salvation, for my rock, etc.
To the words TYWC DYMT JWBL corresponds the expression TWDWCM TYBL in
Psa. 31: 3, which the LXX renders kaiÃ eiÏj oiçkon katafughÌj, whereas instead
of the former three words it has kaiÃ eiÏj toÂpon oÏxuroÂn, and seems to have read
TWRCBM TYBL, cf. Dan. 11:15 (Hitzig). In v. 5, Thou art my hope reminds
one of the divine name LJ�RFViYI HW�QiMI in Jer. 17:13; 50: 7 (cf. hÎ eÏlpiÃj hÎmwÌn
used of Christ in 1 Tim. 1: 1, Col. 1:27). YtIKiMÁSiNI is not less beautiful than
YtIKiLÁ�iHF in Psa. 22:11. In its incipient slumbering state (cf. Psa. 3: 6), and in
its self- conscious continuance. He was and is the upholding prop and the
supporting foundation, so to speak, of my life. And YZI�G instead of YXIgO in
Psa. 22:10, is just such another felicitous modification. It is impracticable to
define the meaning of this YZI�G according to HZFgF = HZFgi, Arab. jz’, retribuere
(prop. to cut up, distribute), because LMÁgF is the representative of this Aramaeo-
Arabic verb in the Hebrew. Still less, however, can it be derived from Zwg,
transire, the participle of which, if it would admit of a transitive meaning =
YJIYCI�M (Targum), ought to be YZIgF. The verb HZFgF, in accordance with its radical
signification of abscindere (root ZG, synon. �Q, DQ, �Q, and the like), denotes
in this instance the separating of the child from the womb of the mother, the
retrospect going back from youth to childhood, and even to his birth. The LXX
skepasthÂj (mou) is an erroneous reading for eÏkspasthÂj, as is clear from
Psa. 22:10, oÎ eÏkspaÂsaj me. bI Ll�HI, Psa. 44: 9 (cf. bI XÁYVI, Psa. 69:13), is at the
bottom of the expression in v. 6c. The God to whom he owes his being, and its
preservation thus far, is the constant, inexhaustible theme of his praise.

Psa. 71: 7-12. Brought safely through dangers of every kind, he is become
TP��Mki, as a wonder, a miracle (Arabic aft from afata, cognate afaka, ¥PAHF, to
bend, distort: a turning round, that which is turned round or wrenched, i.e., that
which is contrary to what is usual and looked for) to many, who gaze upon him
as such with astonishment (Psa. 40: 4). It is his God, however, to whom, as
hitherto so also in time to come, he will look to be thus wonderfully preserved:
Z�O�YSIXáMÁ, as in 2Sa. 22:33. Z�O is a genitive, and the suffix is thrown back



(vid., supra, p 171) in order that what God is to, and does for, the poet may be
brought forward more clearly and independently [lit. unalloyed]. V. 8 tells us
what it is that he firmly expects on the ground of what he possesses in God.
And on this very ground arises the prayer of v. 9 also: Cast me not away (viz.,
from Thy presence, Psa. 51:13, Jer. 7:15, and frequently) in the time (T��Li, as
in Gen. 8:11) of old age — he is therefore already an old man (�Q�ZF), though
only just at the beginning of the HNFQiZI. He supplicates favour for the present
and for the time still to come: now that my vital powers are failing, forsake me
not! Thus he prays because he, who has been often wondrously delivered, is
even now threatened by foes. V. 11, introduced by means of v. 10, tells us
what their thoughts of him are, and what they purpose doing. YLI, v. 10a, does
not belong to YBÁYi�J, as it dies not in Psa. 27: 2 also, and elsewhere. The Li is
that of relation or of reference, as in Psa. 41: 6. The unnecessary RMOJL� betrays
a poet of the later period; cf. Psa. 105:11; 119:82 (where it was less
superfluous), and on the contrary, Psa. 83: 5 f. The later poet also reveals
himself in v. 12, which is an echo of very similar prayers of David in
Psa. 22:12, 20 (Psa. 40:14, cf. 70: 2), Psa. 35:22; 38:22 f. The Davidic style is
to be discerned here throughout in other points also. In place of H�FYXI the Ker−Ñ
substitutes H�FwX, which is the form exclusively found elsewhere.

Psa. 71:13-18. In view of Psa. 40:15 (Psa. 70: 3), Psa. 35: 4, 26; 109:29, and
other passages, the reading of wMLikFYI, with the Syriac, instead of wLKiYI in v.
13a commends itself; but there are also other instances in this Psalm of a
modification of the original passages, and the course of the thoughts is now
climactic: confusion, ruin (cf. Psa. 6:11), and in fact ruin accompanied by
reproach and shame. This is the fate that the poet desires for his deadly foes. In
prospect of this he patiently composes himself, v. 14a (cf. Psa. 31:25); and
when righteous retribution appears, he will find new matter and ground and
motive for the praise of God in addition to all such occasion as he has hitherto
had. The late origin of the Psalm betrays itself again here; for instead of the
praet. Hiph. �YSI�H (which is found only in the Books of Kings and in
Ecclesiastes), the older language made use of the praet. Ka. Without ceasing
shall his mouth tell (Rp�SI, as in Jer. 51:10) of God’s righteousness, of God’s
salvation for he knows not numbers, i.e., the counting over or through of them
(Psa. 139:17 f.); f253 the divine proofs of righteousness or salvation Rp�sAMI
wMCi�F (Psa. 40: 6), they are in themselves endless, and therefore the matter also
which they furnish for praise is inexhaustible. He will tell those things which
cannot be so reckoned up; he will come with the mighty deeds of the Lord
Jahve, and with praise acknowledge His righteousness, Him alone. Since
T�RBUgi, like the New Testament dunaÂmeij, usually signifies the proofs of the



divine HRFwBgi (e.g., Psa. 20: 7), the Beth is the Beth of accompaniment, as e.g.,
in Psa. 40: 8; 66:13. Bi J�b, vernire cum, is like Arab. jÿaÑÿ b (ataÑ), equivalent
to afferre, he will bring the proofs of the divine power, this rich material, with
him. It is evident from vv. 18 f. that TWRBGB does not refer to the poet (in the
fulness of divine strength), but, together with �TQDC, forms a pair of words
that have reference to God. ¦dEBÁLi, according to the sense, joins closely upon
the suffix of ¦TiQFDiCI (cf. Psa. 83:19): Thy righteousness (which has been in
mercy turned towards me), Thine alone (te solum = tui solius). From youth up
God has instructed him, viz., in His ways (Psa. 25: 4), which are worthy of all
praise, and hitherto (HnFH��DJA, found only in this passage in the Psalter, and
elsewhere almost entirely confined to prose) has he, “the taught of Jahve” (`H
DwmLI), had to praise the wonders of His rule and of His leadings. May God,
then, not forsake him even further on HBFYV�Wi HNFQiZI�DJA . The poet is already
old (�Q�ZF), and is drawing ever nearer to HBFYV�, silvery, hoary old age (cf.
1Sa. 12: 2). May God, then, in this stage of life also to which he has attained,
preserve him in life and in His favour, until (DJA = R�EJá�DJA, as in Psa. 132: 5,
Gen. 38:11, and frequently) he shall have declared His arm, i.e., His mighty
interposition in human history, to posterity (R�d), and to all who shall come
(supply R�EJá), i.e., the whole of the future generation, His strength, i.e., the
impossibility of thwarting His purposes. The primary passage for this is
Psa. 22:31 f.

Psa. 71:19-24. The thought of this proclamation so thoroughly absorbs the
poet that he even now enters upon the tone of it; and since to his faith the
deliverance is already a thing of the past, the tender song with its
uncomplaining prayer dies away into a loud song of praise, in which he
pictures it all to himself. Without vv. 19-21 being subordinate to DYGJ�D� in
v. 18, �TQDCW is coupled by close connection with �TRWBGB. V. 19a is an
independent clause; and ��RMF�DJA takes the place of the predicate: the
righteousness of God exceeds all bounds, is infinite (Psa. 36: 6 f., 57:11). The
cry ¦�MKF YMI, as in Psa. 35:10; 69: 9, Jer. 10: 6, refers back to Exo. 15:11.
According to the Cheth−Ñb, the range of the poet’s vision widens in v. 20 from
the proofs of the strength and righteousness of God which he has experienced
in his own case to those which he has experienced in common with others in
the history of his own nation. The Ker−Ñ (cf. on the other hand Psa. 60: 5; 85: 7,
Deu. 31:17) rests upon a failing to discern how the experiences of the writer
are interwoven with those of the nation. Bw�Tf in both instances supplies the
corresponding adverbial notion to the principal verb, as in Psa. 85: 7 (cf.
Psa. 51: 4). ��Hti, prop. a rumbling, commonly used of a deep heaving of



waters, here signifies an abyss. “The abysses of the earth” (LXX eÏk twÌn
aÏbuÂsswn thÌj ghÌj, just as the old Syriac version renders the New Testament
aÏÂbussoj, e.g., in Luke 8:31, by Syr. tehuÝmaÝÿ) are, like the gates of death
(Psa. 9:14), a figure of extreme perils and dangers, in the midst of which one is
as it were half hidden in the abyss of Hades. The past and future are clearly
distinguished in the sequence of the tenses. When God shall again raise His
people out of the depth of the present catastrophe, then will He also magnify
the HlFDUgi of the poet, i.e., in the dignity of his office, by most brilliantly
vindicating him in the face of his foes, and will once more (B�stI, fut. Niph.
like Bw�Tf above) comfort him. He on his part will also (cf. Job. 40:14) be
grateful for this national restoration and this personal vindication: he will
praise God, will praise His truth, i.e., His fidelity to His promises. LBENE�YLIKibI
instead of LBENEbI sounds more circumstantial than in the old poetry. The divine
name “The Holy One of Israel” occurs here for the third time in the Psalter; the
other passages are Psa. 78:41; 89:19, which are older in time, and older also
than Isaiah, who uses it thirty times, and Habakkuk, who uses it once. Jeremiah
has it twice (Jer. 50:29; 51: 5), and that after the example of Isaiah. In vv. 23,
24a the poet means to say that lips and tongue, song and speech, shall act in
concert in the praise of God. HnFnERÁti with Dagesh also in the second Nun, after
the form HnFN��Qti, HnFKO�itI, side by side with which we also find the reading
HnFnERÁti, and the reading HNFn�RÁti, which is in itself admissible, after the form
HNFMÁJFT�, HNFG��FT�, but is here unattested. f254

The cohortative after YkI (LXX oÎÂtan) is intended to convey this meaning: when
I feel myself impelled to harp unto Thee. In the perfects in the closing line that
which is hoped for stands before his soul as though it had already taken place.
YK is repeated with triumphant emphasis.

Psalm 72

PRAYER FOR THE DOMINION OF PEACE
OF THE ANOINTED ONE OF GOD

72: 1 ELOHIM, give Thy rights unto the king,
And Thy righteousness unto the king’s son.

72: 2 May he govern Thy people with uprightness,
And Thine afflicted with justice.

72: 3 May the mountains bring peace to the people,
And the hills by righteousness.



72: 4 May he judge the afflicted among the people,
Save the children of the needy, and crush the oppressor.

72: 5 May they fear Thee as long as the sun,
And before the moon to all generations.

72: 6 May he come down like rain upon the meadow-grass,
As showers, a heavy rain upon the earth.

72: 7 In his days may the righteous flourish,
And abundance of peace, till the moon be no more.

72: 8 And may he have dominion from sea to sea,
And from the river unto the ends of the earth.

72: 9 Before him shall the inhabitants of the wilderness bow,
And his enemies shall lick the dust.

72:10 The kings of Tarshish and of the isles shall bring gifts,
The kings of Saba and Meroë shall offer tribute.

72:11 And all kings shall do homage to him,
All peoples shall serve him.

72:12 For he shall deliver the needy who crieth,
And the afflicted who have no succour.

72:13 He shall deal gently with the poor and needy,
And help the souls of the needy;

72:14 From oppression and violence he shall redeem their soul,
And precious is their blood in his eyes:

72:15 And he shall live, and he will present him with gold of Saba,
And he will pray for him always, bless him continually.

72:16 May there be abundance of corn in the land unto the top of the mountains,
May its fruit wave like Lebanon,

And may they blossom out of cities like the herbs of the earth.

72:17 May his name endure for ever,
Before the sun may his name throw out shoots.

And may they bless themselves in him, may all peoples call him blessed.

72:18 BLESSED BE JAHVE ELOHIM THE GOD OF ISRAEL,
WHO ALONE DOETH WONDROUS THINGS.

72:19 AND BLESSED BE HIS GLORIOUS NAME FOR EVER,
AND LET THE WHOLE EARTH BE FILLED WITH HIS GLORY.

AMEN, AND AMEN.

72:20 Ended are the prayers of David the son of Jesse.



Psalm 72. This last Psalm of the primary collection, united to Psalm 71 by
community of the prominent word �TQDC, appears, as we look to the
superscription, Psa. 72:20, to be said to be a Psalm of David; so that
consequently HMOLO�iLI designates Solomon as the subject, not the author. But
the Lamed of HML�L here and in Psa. 127: 1 cannot have any other meaning
than that which the Lamed always has at the head of the Psalms when it is
joined to proper names; it is then always the expression denoting that the
Psalm belongs to the person named, as its author. Then in style and general
character the Psalm has not the least kinship with the Psalms of David.
Characteristic of Solomon, on the other hand, are the movement proverb-like,
and for the most part distichic, which has less of original freshness and
directness than of an artificial, reflective, and almost sluggish manner, the
geographic range of view, the richness in figures drawn from nature, and the
points of contact with the Book of Job, which belongs incontrovertibly to the
circle of the Salomonic literature: these are coincident signs which are decisive
in favour of Solomon. But if Solomon is the author, the question arises, who is
the subject of the Psalm? According to Hitzig, Ptolemy Philadelphus; but no
true Israelite could celebrate him in this manner, and there is no reliable
example of carmina of this character having found their way into the song-
book of Israel. The subject of the Psalm is either Solomon (LXX eiÏj SalwmwÂn)
or the Messiah (Targum, “O God, give Thy regulations of right to the King
Messiah, JXFY�IMi JkFLiMÁLi “). Both are correct. It is Solomon himself to whom
the intercession and desires of blessing of this Psalm refer. Solomon, just as
David with Psalm 20 and 21, put it into the heart and mouth of the people,
probably very soon after his accession, it being as it were a church-prayer on
behalf of the new, reigning king. But the Psalm is also none the less Messianic,
and with perfect right the church has made it the chief Psalm of the festival of
Epiphany, which has received its name of festum trium regum out of it.

Solomon was in truth a righteous, benign, God-fearing ruler; he established
and also extended the kingdom; he ruled over innumerable people, exalted in
wisdom and riches above all the kings of the earth; his time was the most
happy, the richest in peace and joy that Israel has ever known. The words of
the Psalm were all fulfilled in him, even to the one point of the universal
dominion that is wished for him. But the end of his reign was not like the
beginning and the middle of it. That fair, that glorious, that pure image of the
Messiah which he had represented waxed pale; and with this fading away its
development in relation to the history of redemption took a new turn. In the
time of David and of Solomon the hope of believers, which was attached to the
kingship of David, had not yet fully broken with the present. At that time, with
few exceptions, nothing was known of any other Messiah than the Anointed
One of God, who was David or Solomon himself. When, however, the



kingship in these its two most glorious impersonations had proved itself unable
to bring to full realization the idea of the Messiah or of the Anointed One of
God, and when the line of kings that followed thoroughly disappointed the
hope which clung to the kingship of the present, — a hope which here and
there, as in the reign of Hezekiah, blazed up for a moment and then totally died
out, and men were driven from the present to look onward into the future, —
then, and not until then, did any decided rupture take place between the
Messianic hope and the present. The image of the Messiah is now painted on
the pure ethereal sky of the future (though of the immediate future) in colours
which were furnished by older unfulfilled prophecies, and by the contradiction
between the existing kingship and its idea; it becomes more and more, so to
speak, an image, super-earthly, super-human, belonging to the future, the
invisible refuge and invisible goal of a faith despairing of the present, and
thereby rendered relatively more spiritual and heavenly (cf. the Messianic
image painted in colours borrowed from our Psalm in Isaiah 11, Mic. 5: 3, 6,
Zec. 9: 9 f.). In order rightly to estimate this, we must free ourselves from the
prejudice that the centre of the Old Testament proclamation of salvation [or
gospel] lies in the prophecy of the Messiah. Is the Messiah, then, anywhere set
forth as the Redeemer of the world? The Redeemer of the world if Jahve. The
appearing (parusia) of Jahve is the centre of the Old Testament proclamation
of salvation. An allegory may serve to illustrate the way in which the Old
Testament proclamation of salvation unfolds itself. The Old Testament in
relation to the Day of the New Testament is Night. In this Night there rise in
opposite directions two stars of Promise. The one describes its path from above
downwards: it is the promise of Jahve who is about to come. The other
describes its path from below upwards: it is the hope which rests on the seed of
David, the prophecy of the Son of David, which at the outset assumes a
thoroughly human, and merely earthly character. These two stars meet at last,
they blend together into one star; the Night vanishes and it is Day. This one
Star is Jesus Christ, Jahve and the Son of David in one person, the King of
Israel and at the same time the Redeemer of the world, — in one word, the
God-man.

Psa. 72: 1-4. The name of God, occurring only once, is Elohim; and this is
sufficient to stamp the Psalm as an Elohimic Psalm. ¥LEME (cf. Psa. 21: 2) and
¥LEME��bE are only used without the article according to a poetical usage of the
language. The petition itself, and even the position of the words, show that the
king’s son is present, and that he is king; God is implored to bestow upon him
His �Y�IpF�iMI, i.e., the rights or legal powers belonging to Him, the God of
Israel, and HQFDFCi, i.e., the official gift in order that he may exercise those
rights in accordance with divine righteousness. After the supplicatory �T� the
futures which now follow, without the Waw apodoseos, are manifestly



optatives. Mountains and hills describe synecdochically the whole land of
which they are the high points visible afar off. JVFNF is used in the sense of YRIPi
JVFNF Eze. 17: 8: may ��L�F be the fruit which ripens upon every mountain and
hill; universal prosperity satisfied and contented within itself. The predicate for
v. 3b is to be taken from v. 3a, just as, on the other hand, HQFDFCibI, “in or by
righteousness,” the fruit of which is indeed peace (Isa. 32:17), belongs also to
v. 3a; so that consequently both members supplement one another. The wish of
the poet is this: By righteousness, may there in due season be such peaceful
fruit adorning all the heights of the land. V. 3b, however, always makes one
feel as though a verb were wanting, like HNFXiRÁPitI suggested by Böttcher. In v.
4 the wishes are continued in plain unfigurative language. JAY�I�H in the
signification to save, to obtain salvation for, has, as is frequently the case, a
dative of the object. ��YBiJE�YN�bI are those who are born to poverty, just like
¥LEME��bE, one who is born a king. Those who are born to poverty are more or
less regarded, by an unrighteous government, as having no rights.

Psa. 72: 5-8. The invocation of v. 1 is continued in the form of a wish: may
they fear Thee, Elohim, �ME�E���I, with the sun, i.e., during its whole duration
(��I in the sense of contemporary existence, as in Dan. 3:33). XÁR�YF�YN�PiLI, in the
moonlight (cf. Job. 8:16, �M��YNPL, in the sunshine), i.e., so long as the moon
shines. �YRI�d R�d (accusative of the duration of time, cf. Psa. 102:25), into
the uttermost generation which outlasts the other generations (like �YIMÁªFHA
YM��i of the furthest heavens which surround the other heavens). The first two
periphrastic expressions for unlimited time recur in Psa. 89:37 f., a Psalm
composed after the time of Solomon; cf. the unfigurative expression in
Solomon’s prayer at the dedication of the Temple in 1Ki. 8:40. The
continuance of the kingship, from the operation of which such continuance of
the fear of God is expected, is not asserted until v. 17. It is capricious to refer
the language of address in v. 5 to the king (as Hupfeld and Hitzig do), who is
not directly addressed either in v. 4, or in v. 6, or anywhere in the Psalm. With
respect to God the desire is expressed that the righteous and benign rule of the
king may result in the extension of the fear of God from generation to
generation into endless ages. The poet in v. 6 delights in a heaping up of
synonyms in order to give intensity to the expression of the thoughts, just as in
v. 5; the last two expressions stand side by side one another without any bond
of connection as in v. 5. �YBIYBIRi (from BBÁRF, Arab. rbb, densum, spissum esse,
and then, starting from this signification, sometimes multum and sometimes
magnum esse) is the shower of rain pouring down in drops that are close
together; nor is �YZIRiZA a synonym of Zg�, but (formed from �RÁZF, Arab. dÜrf, to
flow, by means of a rare reduplication of the first two letters of the root, Ew. §



157, d) properly the water running from a roof (cf. B. Joma 87a: “when the
maid above poured out water, JYMD YPYZRZ came upon his head”). Zg�,
however, is not the meadow-shearing, equivalent to a shorn, mown meadow,
any more than Zg�, HzFgI, Arabic geÈizza, signifies a shorn hide, but, on the
contrary, a hide with the wool or feathers (e.g., ostrich feathers) still upon it,
rather a meadow, i.e., grassy plain, that is intended to be mown. The closing
word �REJF (accus. loci as in Psa. 147:15) unites itself with the opening word
DR�Y�: descendat in terram. In his last words (2Sa. 23) David had compared the
effects of the dominion of his successor, whom he beheld as by vision, to the
fertilizing effects of the sun and of the rain upon the earth. The idea of v. 6 is
that Solomon’s rule may prove itself thus beneficial for the country. The figure
of the rain in v. 7 gives birth to another: under his rule may the righteous
blossom (expanding himself unhindered and under the most favourable
circumsntaces), and (may there arise) salvation in all fulness XÁR�YF YLIbI�DJA,
until there is no more moon (cf. the similar expression in Job. 14:12). To this
desire for the uninterrupted prosperity and happiness of the righteous under the
reign of this king succeeds the desire for an unlimited extension of his
dominion, v. 8. The sea (the Mediterranean) and the river (the Euphrates) are
geographically defined points of issue, whence the definition of boundary is
extended into the unbounded. Solomon even at his accession ruled over all
kingdoms from the Euphrates as far as the borders of Egypt; the wishes
expressed here are of wider compass, and Zechariah repeats them predictively
(Zec. 9:10) with reference to the King Messiah.

Psa. 72: 9-11. This third strophe contains prospects, the ground of which is
laid down in the fourth. The position of the futures here becomes a different
one. The contemplation passes from the home relations of the new government
to its foreign relations, and at the same time the wishes are changed into hopes.
The awe-commanding dominion of the king shall stretch even into the most
distant corners of the desert. �YyICI is used both for the animals and the men
who inhabit the desert, to be determined in each instance by the context; here
they are men beyond all dispute, but in Psa. 74:14, Isa. 23:13, it is matter of
controversy whether men or beasts are meant. Since the LXX, Aquila,
Symmachus, and Jerome here, and the LXX and Jerome in Psa. 74:14, render
AiÏqiÂopej, the nomadic tribes right and left of the Arabian Gulf seem
traditionally to have been associated in the mind with this word, more
particularly the so-called Ichthyophagi. These shall bend the knee reverentially
before him, and those who contend against him shall be compelled at last to
veil their face before him in the dust. The remotest west and south become
subject and tributary to him, viz., the kings of Tartessus in the south of Spain,
rich in silver, and of the islands of the Mediterranean and the countries on its



coasts, that is to say, the kings of the Polynesian portion of Europe, and the
kings of the Cushitish or of the Joktanitish JBF�i and of the Cushitish JBFSi, as,
according to Josephus, the chief city of Meroë was called (vid., Genesis, S.
206). It was a queen of that Joktanitish, and therefore South Arabian Sheba,
— perhaps, however, more correctly (vid., Wetzstein in my Isaiah, ii. 529) of
the Cushitish (Nubian) Sheba,  — whom the fame of Solomon’s wisdom drew
towards him, 1Ki. 10. The idea of their wealth in gold and in other precious
things is associated with both peoples. In the expression HXFNiMI BY�IH� (to pay
tribute, 2Ki. 17: 3, cf. 3: 4) the tribute is not conceived of as rendered in return
for protection afforded (Maurer, Hengstenberg, and Olshausen), nor as an act
repeated periodically (Rödiger, who refers to 2Ch. 27: 5), but as a bringing
back, i.e., repayment of a debt, referre s. reddere debitum (Hupfeld), after the
same idea according to which obligatory incomings are called reditus
(revenues). In the synonymous expression RkF�iJE BYRIQiHI the presentation
appears as an act of sacrifice. RkF�iJE signifies in Eze. 27:15 a payment made in
merchandise, here a rent or tribute due, from RKAVF, which in blending with the
Aleph prostheticum has passed over into RKA�F by means of a shifting of the
sound after the Arabic manner, just as in LKO�iJE the verb LKAVF, to interweave,
passes over into LKA�F (Rödiger in Gesenius’ Thesaurus). In v. 11 hope breaks
through every bound: everything shall submit to his world-subduing sceptre.

Psa. 72:12-15. The confirmation of these prospects is now given.
Voluntative forms are intermingled because the prospect extending into the
future is nevertheless more lyrical than prophetic in its character. The elevation
of the king to the dominion of the world is the reward of his condescension; he
shows himself to be the helper and protecting lord of the poor and the
oppressed, who are the especial object upon which God’s eye is set. He looks
upon it as his task to deal most sympathizingly and most considerately (SXOYF)
just with those of reduced circumstances and with the poor, and their blood is
precious in his eyes. V. 12 is re-echoed in Job. 29:12. The meaning of v. 14b is
the same as Psa. 116:15. Instead of RQAY�, by a retention of the Jod of the stem it
is written RQAYY�. Just as in Psa. 49:10, RQYY here also is followed by YXIYWI. The
assertion is individualized: and he (who was threatened with death) shall live
(voluntative, having reference to the will of the king). But who is now the
subject to ��tEYIWi? Not the rescued one (Hitzig), for after the foregoing
designations (vv. 11 f.) we cannot expect to find “the gold of Sheba” (gold
from Jeman or Aethiopia) in his possession. Therefore it is the king, and in fact
Solomon, of whom the disposal of the gold of Sheba (Saba) is characteristic.
The king’s thought and endeavour are directed to this, that the poor man who
has almost fallen a victim shall live or revive, and not only will he maintain his



cause, he will also bestow gifts upon him with a liberal hand, and he (the poor
one who has been rescued and endowed from the riches of the king) shall pray
unceasingly for him (the king) and bless him at all times. The poor one is he
who is restored to life and endowed with gifts, and who intercedes and blesses;
the king, however, is the beneficent giver. It is left for the reader to supply the
right subjects in thought to the separate verbs. That clearly marked precision
which we require in rhetorical recital is alien to the Oriental style (vid., my
Geschichte der jüdischen Poesie, S. 189). Maurer and Hofmann also give the
same interpretation as we have done.

Psa. 72:16, 17. Here, where the futures again stand at the head of the
clauses, they are also again to be understood as optatives. As the blessing of
such a dominion after God’s heart, not merely fertility but extraordinary
fruitfulness may be confidently desired for the land HsFpI (aÎp. leg.), rendered
by the Syriac version sugo, abundance, is correctly derived by the Jewish
lexicographers from SSApF = HVFpF (in the law relating to leprosy), Mishnic
HSFpF, Aramaic JSFpi, Arabic fsÔaÑ, but also fsÔsÔ (vid., Job, at Psa. 35:14-16), to
extend, expandere; so that it signifies an abundance that occupies a broad
space. �JRObI, unto the summit, as in Psa. 36: 6; 19: 5. The idea thus obtained
is the same as when Hofmann (Weissagung und Erfüllung, i. 180 f.) takes HsFPi
(from SSApF = SP�JF) in the signification of a boundary line: “close upon the
summit of the mountain shall the last corn stand,” with reference to the terrace-
like structure of the heights. �YRipI does not refer back to �RJB (Hitzig, who
misleads one by referring to Joe. 2: 3), but to RbÁ: may the corn stand so high
and thick that the fields, being moved by the wind, shall shake, i.e., wave up
and down, like the lofty thick forest of Lebanon. The LXX, which renders
uÎperarqhÂsetai, takes ��RY for �JRY, as Ewald does: may its fruit rise to a
summit, i.e., rise high, like Lebanon. But a verb �JÁRF is unknown; and how
bombastic is this figure in comparison with that grand, but beautiful figure,
which we would not willingly exchange even for the conjecture R�A�iYE (may it
be rich)! The other wish refers to a rapid, joyful increase of the population:
may men blossom out of this city and out of that city as the herb of the earth
(cf. Job. 5:25, where ¦YJECFJåCE also accords in sound with wCYCIYF), i.e., fresh,
beautiful, and abundant as it. Israel actually became under Solomon’s sceptre
as numerous “as the sand by the sea” (1Ki. 4:20), but increase of population is
also a settled feature in the picture of the Messianic time (Psa. 110: 3, Isa. 9: 2;
49:20, Zec. 2: 8 [4]; cf. Sir. 44:21). If, however, under the just and benign rule
of the king, both land and people are thus blessed, eternal duration may be
desired for his name. May this name, is the wish of the poet, ever send forth
new shoots (�YNIYF Chethib), or receive new shoots (��nYI Kerî, from Niph. ��NNF),



as long as the sun turns its face towards us, inasmuch as the happy and blessed
results of the dominion of the king ever afford new occasion for glorifying his
name. May they bless themselves in him, may all nations call him blessed, and
that, as �B wKRibFTiYIWi f255 implies, so blessed that his abundance of blessing
appears to them to be the highest that they can desire for themselves. To et
benedicant sibi in eo we have to supply in thought the most universal, as yet
undefined subject, which is then more exactly defined as omnes gentes with
the second synonymous predicate. The accentuation (Athnach, Mugrash,
Silluk) is blameless.

Psa. 72:18, 19. Closing Beracha of the Second Book of the Psalter. It is
more full-toned than that of the First Book, and God is intentionally here
called Jahve Elohim the God of Israel because the Second Book contains none
but Elohim-Psalms, and not, as there, Jahve the God of Israel. “Who alone
doeth wonders” is a customary praise of God, Psa. 86:10; 136: 4, cf. Job. 9: 8.
�D�Bki ��� is a favourite word in the language of divine worship in the period
after the Exile (Neh. 9: 5); it is equivalent to the �TwKLiMÁ D�Bki ��� in the
liturgical Beracha, God’s glorious name, the name that bears the impress of
His glory. The closing words: and let the whole earth be full, etc., are taken
from Num. 14:21. Here, as there, the construction of the active with a double
accusative of that which fills and that which is to be filled is retained in
connection with the passive; for �D�BKi is also accusative: let be filled with His
glory the whole earth (let one make it full of it). The �M�JF coupled by means of
Waw is, in the Old Testament, exclusively peculiar to these doxologies of the
Psalter.

Psa. 72:20. Superscription of the primary collection. The origin of this
superscription cannot be the same as that of the doxology, which is only
inserted between it and the Psalm, because it was intended to be read with the
Psalm at the reading in the course of the service (Symbolae, p. 19). wlkF = wlkU,
like wXdO in Psa. 36:13, wskF, Psa. 80:11, all being Pual forms, as is manifest in
the accented ultima. A parallel with this verse is the superscription “are ended
the words of Job” in Job. 31:40, which separates the controversial speeches
and Job’s monologue from the speeches of God. No one taking a survey of the
whole Psalter, with the many Psalms of David that follow beyond Psalm 72,
could possibly have placed this key-stone here. If, however, it is more ancient
than the doxological division into five books, it is a significant indication in
relation to the history of the rise of the collection. It proves that the collection
of the whole as it now lies before us was at least preceded by one smaller
collection, of which we may say that it extended to Psalm 72, without thereby
meaning to maintain that it contained all the Psalms up to that one, since



several of them may have been inserted into it when the redaction of the whole
took place. But it is possible for it to have contained Psalm 72, wince at the
earliest it was only compiled in the time of Solomon. The fact that the
superscription following directly upon a Psalm of Solomon is thus worded, is
based on the same ground as the fact that the whole Psalter is quoted in the
New Testament as Davidic. David is the father of the `H RY�I, 2Ch. 29:27, and
hence all Psalms may be called Davidic, just as all �YLI�FMi may be called
Salomonic, without meaning thereby that they are all composed by David
himself.

Third Book of the Psalter

PSALMS 73-89

Psalm 73

TEMPTATION TO APOSTASY OVERCOME

73: 1 VERILY good to Israel is Elohim,
To those who are of a clean heart.

73: 2 But as for me  —  my feet had almost tottered,
My steps had well-nigh slipped.

73: 3 For I was incensed at the boastful,
When I saw the prosperity of the wicked.

73: 4 For they suffer no pangs,
Healthy and fat is their belly.

73: 5 In the trouble of men they are not,
And not as other men are they plagued.

73: 6 Therefore pride encircleth their neck,
Violence covereth them round about as a garment.

73: 7 Their eyes stand out with fat,
The imaginations of the heart appear outwardly.

73: 8 They mock and speak oppression in wickedness,
They speak from on high.

73: 9 They set their mouth in the heavens,
And their tongue stalketh along upon the earth.

73:10 Therefore their people turn hither,
And water in abundance is swallowed down by them.



73:11 And they say: “How should God know,
And knowledge dwell in the Most High?!

73:12 Behold those are godless,
And always reckless have they attained to great power!

73:13 Only in vain have I cleansed my heart,
And washed my hands in innocence,

73:14 And yet was plagued all the day long,
And my chastisement was present every morning.”  —

73:15 Had I thought: I will speak thus,
Behold, I should have dealt faithlessly with the generation of Thy children.

73:16 Yet when I mused in order to solve the riddle,
It was too difficult in mine eyes  —

73:17 Until I went into the sanctuary of God,
Until I gave good heed unto their end:

73:18 Surely in slippery places dost Thou set them,
Thou castest them down to ruins.

73:19 How are they become a desolation as in a moment,
Brought to an end, gone by reason of terrors!

73:20 As a dream, as soon as one awaketh,
O Lord, being aroused, Thou dost get rid of their image.

73:21 If my heart should grow bitter,
And I should be pricked in my reins:

73:22 Then I should be a stupid one and without understanding,
A beheÝmoÑth should I be in comparison with Thee.

73:23 But I remain continually with Thee,
Thou hast taken hold of my right hand.

73:24 According to Thy counsel wilt Thou lead me,
And afterward receive me to honour.

73:25 Whom have I in the heavens?
And if Thou art mine, the earth doth not delight me!

73:26 My flesh and my heart may fail  —
The refuge of my heart and my portion is Elohim for ever.

73:27 For, lo, those who are estranged from Thee shall perish,
Thou destroyest all those who wantonly forsake Thee.



73:28 But as for me  —  to be united to Elohim is my happiness,
I make in the Lord, Jahve, my refuge,

That I may declare all Thy works.

Psalm 73. After the one Asaph Psalm of the Second Book, Psalm 50, follow
eleven more of them from Psalm 73 to 83. They are all Elohimic, whereas the
Korah Psalms divide into an Elohimic and a Jehovic group. Psalm 84 forms the
transition from the one to the other. The Elohim-Psalms extend from Psalm 42-
84, and are fenced in on both sides by Jahve-Psalms.

In contents Psalm 73 is the counterpart of pendant of Psalm 50. As in that
Psalm the semblance of a sanctity based upon works is traced back to its
nothingness, so here the seeming good fortune of the ungodly, by which the
poet felt himself tempted to fall away, not into heathenism (Hitzig), but into
that free-thinking which in the heathen world does not less cast off the
deisidaimoniÂa than it does the belief in Jahve within the pale of Israel.
Nowhere does there come to light in the national history any back ground that
should contradict the �SFJFLi, and the doubts respecting the moral order of the
world are set at rest in exactly the same way as in Psalm 37, 49, and in the
Book of Job. Theodicy, or the vindication of God’s ways, does not as yet rise
from the indication of the retribution in this present time which the ungodly do
not escape, to a future solution of all the contradictions of this present world;
and the transcendent glory which infinitely outweighs the suffering of this
present time, still remains outside the range of vision. The stedfast faith which,
gladly renouncing everything, holds fast to God, and the pure love to which
this possession is more than heaven and earth, is all the more worthy of
admiration in connection with such defective knowledge.

The strophe schema of the Psalm is predominantly octastichic: 4. 8. 8. 8; 8. 8.
5. Its two halves are vv. 1-14, 15-28.

Psa. 73: 1, 2. ¥JÁ, belonging to the favourite words of the faith that bids
defiance to assault, signifies originally “thus = not otherwise,” and therefore
combines an affirmative and restrictive, or, according to circumstances, even
an adversative signification (vid., on Psa. 39: 6). It may therefore be rendered:
yea good, assuredly good, or: only good, nothing but good; both renderings are
an assertion of a sure, infallible relation of things. God appears to be angry
with the godly, but in reality He is kindly disposed towards them, though He
send affliction after affliction upon them (Lam. 3:25). The words �YHLJ
LJRVY are not to be taken together, after Gal. 6:16 (toÃn IÏsrahÃl touÌ QeouÌ);
not, “only good is it with the Israel of Elohim,” but “only good to Israel is
Elohim,” is the right apprehension of the truth or reality that is opposed to
what seems to be the case. The Israel which in every relationship has a good



and loving God is limited in v. 1b to the pure in heart (Psa. 24: 4, Mat. 5: 8).
Israel in truth are not all those who are descended from Jacob, but those who
have put away all impurity of disposition and all uncleanness of sin out of their
heart, i.e., out of their innermost life, and by a constant striving after
sanctification (v. 13) maintain themselves in such purity. In relation to this,
which is the real church of God, God is pure love, nothing but love. This it is
that has been confirmed to the poet as he passed through the conflict of
temptation, but it was through conflict, for he almost fell by reason of the
semblance of the opposite. The Cheth−Ñb YLÁGiRÁ Yw�Ni (cf. Num. 24: 4) or Yw�NF (cf.
2Sa. 15:32) is erroneous. The narration of that which is past cannot begin with
a participial clause like this, and �JAMikI, in such a sense (non multum abfuit
quin, like �YIJÁki, nihil abfuit quin), always has the perfect after it, e.g.,
Psa. 94:17; 119:87. It is therefore to be read wY�FNF (according to the fuller form
for w�NF, which is used not merely with great distinctives, as in Psa. 36: 8;
122: 6, Num. 24: 6, but also with conjunctives out of pause, e.g., Psa. 57: 2, cf.
36: 9, Deu. 32:37, Job. 12: 6): my feet had almost inclined towards, had almost
slipped backwards and towards the side. On the other hand the Cheth−Ñb HKFpi�U
is unassailable; the feminine singular is frequently found as predicate both of a
plural subject that has preceded (Psa. 18:35, cf. Deu. 21: 7, Job. 16:16) and
also more especially of one that is placed after it, e.g., Psa. 37:31, Job. 14:19.
The footsteps are said to be poured out when one “flies out or slips” and falls
to the ground.

Psa. 73: 3-6. Now follows the occasion of the conflict of temptation: the
good fortune of those who are estranged from God. In accordance with the
gloominess of the theme, the style is also gloomy, and piles up the full-toned
suffixes amo and emo (vid., Psa. 78:66; 80: 7; 83:12, 14); both are after the
example set by David. Jn�QI with Beth of the object ion which the zeal or
warmth of feeling is kindled (Psa. 37: 1, Pro. 3:31) here refers to the warmth of
envious ill-feeling. Concerning LL��X vid., 5: 6. V. 3b tells under what
circumsntaces the envy was excited; cf. so far as the syntax is concerned,
Psa. 49: 6; 76:11. In v. 4 T�bCURiXÁ (from BCORiXÁ = BcOXÁ from BCÁXF, cognate
BCÁ�F, whence BCE�E, pain, Arabic ÿasåaÑbe, a snare, cf. LBEX�, wÏdiÂj, and LBEXE
sxoiniÂon), in the same sense as the Latin tormenta (from torquere), is intended
of pains that produce convulsive contractions. But in order to give the meaning
“they have no pangs (to suffer) till their death,” �HELF (�MLF) could not be
omitted (that is, assuming also that Li, which is sometimes used for DJA, vid.,
Psa. 59:14, could in such an exclusive sense signify the terminus ad quem).
Also “there are no pangs for their death, i.e., that bring death to them,” ought
to be expressed by TWEmFLÁ �HELF . The clause as it stands affirms that their dying



has no pangs, i.e., it is a painless death; but not merely does this assertion not
harmonize with vv. 18 f., but it is also introduced too early here, since the poet
cannot surely begin the description of the good fortune of the ungodly with the
painlessness of their death, and then for the first time come to speak of their
healthy condition. We may therefore read, with Ewald, Hitzig, Böttcher, and
Olshausen:

�MLF TWBCRX �YJ Y�
 �LWJ JYRBW �Tf

i.e., they have (suffer) no pangs, vigorous (�Tf like �tO, Job. 21:23, �YMITf,
Pro. 1:12) and well-nourished is their belly; by which means the difficult
�T�FMLi is got rid of, and the gloomy picture is enriched by another form
ending with mo. LwJ, here in a derisive sense, signifies the body, like the
Arabic allun, aÑlun (from aÑl, coaluit, cohaesit, to condense inwardly, to gain
consistency). f256

The observation of v. 4a is pursued further in v. 5: whilst one would have
thought that the godly formed an exception to the common wretchedness of
mankind, it is just the wicked who are exempt from all trouble and calamity. It
is also here to be written �MN�YJ�, as in Psa. 59:14, not �MYN�YJ�. Therefore is
haughtiness their neck-chain, and brutishness their mantle. QNA�F is a
denominative from QNE�O = auÏxhÂn: to hang round the neck; the neck is the seat
of pride (auÏxeiÌn): haughtiness hangs around their neck (like QNF�á, a neck-
ornament). Accordingly in v. 6b SMFHF is the subject, although the interpunction
construes it differently, viz., “they wrap round as a garment the injustice
belonging to them,” in order, that is, to avoid the construction of ���Y (vid.,
Psa. 65:14) with �MLF; but active verbs can take a dative of the object (e.g., Li
HsFkI, Li BH�JF, Li JPFRF) in the sense: to be or to grant to any one that which the
primary notion of the verb asserts. It may therefore be rendered: they put on
the garment of violence (SMFXF TY�I like �QFNF YD�GibI, Isa. 59:17), or even by
avoiding every enallage numeri: violence covers them as a garment; so that
TY�I is an apposition which is put forth in advance.

Psa. 73: 7-10. The reading �MN�WO�á, hÎ aÏdikiÂa auÏtwÌn (LXX (cf. in Zec. 5: 6 the
�NY�, which is rendered by the LXX in exactly the same way), in favour of
which Hitzig, Böttcher, and Olshausen decide, “their iniquity presses forth out
of a fat heart, out of a fat inward part,” is favoured by Psa. 17:10, where BLEX�
obtains just this signification by combination with RGASF, which it would obtain
here as being the place whence sin issues; cf. eÏceÂrxesqai eÏk thÌj kardiÂaj,



Mat. 15:18 f.; and the parallelism decides its superiority. Nevertheless the
traditional reading also gives a suitable sense; not (since the fat tends to make
the eyes appear to be deeper in) “their eyes come forward prae adipe,” but,
“they stare forth ex adipe, out of the fat of their bloated visage,” BLEX�M� being
equivalent to �HEYN�pi BLXM, Job. 15:27. This is a feature of the character
faithfully drawn after nature. Further, just as in general toÃ periÂsseuma thÌj
kardiÂaj wells over in the gestures and language (Mat. 12:34), so is it also with
their “views or images of the heart” (from HKFVF, like YWIKiVE, the cock with its
gift of divination as speculator): the illusions of their unbounded self-
confidence come forth outwardly, they overflow after the manner of a river, f257

viz., as v. 8 says, in words that are proud beyond measure (Jer. 5:28). Luther:
“they destroy everything” (synon. they make it as or into rottenness, from
QQAMF). But QYMIH� is here equivalent to the Aramaic Qy�MÁ (mwkaÌsqai): they
mock and openly speak �RFbI (with aÝ in connection with Munach transformed
from Dech−Ñ), with evil disposition (cf. Exo. 32:12), oppression; i.e., they
openly express their resolve which aims at oppression. Their fellow-man is the
sport of their caprice; they speak or dictate ��RmFMI, down from an eminence,
upon which they imagine themselves to be raised high above others. Even in
the heavens above do they set (wt�A as in Psa. 49:15 instead of wT�F, — there,
in accordance with tradition, Milel; here at the commencement of the verse
Milra) their mouth; even these do not remain untouched by their scandalous
language (cf. Jude 1:16); the Most High and Holy One, too, is blasphemed by
them, and their tongue runs officiously and imperiously through the earth
below, everywhere disparaging that which exists and giving new laws. ¥LÁHátI,
as in Exo. 9:23, a Kal sounding much like Hithpa., in the signification
grassari. In v. 10 the Cheth−Ñb BY�IYF (therefore he, this class of man, turns a
people subject to him hither, i.e., to himself) is to be rejected, because �LOHá is
not appropriate to it. �mJA is the subject, and the suffix refers not to God (Stier),
whose name has not been previously mentioned, but to the kind of men
hitherto described: what is meant is the people which, in order that it may turn
itself hither (Bw�, not: to turn back, but to turn one’s self towards, as e.g., in
Jer. 15:19 f258), becomes his, i.e., this class’s people (cf. for this sense of the
suffix as describing the issue or event, Psa. 18:24; 49: 6; 65:12). They gain
adherents (Psa. 49:14) from those who leave the fear of God and turn to them;
and JL�MF YM�, water of fulness, i.e., of full measure (cf. Psa. 74:15, streams of
duration = that do not dry up), which is here an emblem of their corrupt
principles (cf. Job. 15:16), is quaffed or sucked in (HCFMF, root �M, whence first
of all �CÁMF, Arab. msåså, to suck) by these befooled ones (�MLF, auÏtoiÌj = uÎp�
auÏtwÌn). This is what is meant to be further said, and not that this band of



servile followers is in fulness absorbed by them (Sachs). Around the proud
free-thinkers there gathers a rabble submissive to them, which eagerly drinks
in everything that proceeds from them as though it were the true water of life.
Even in David’s time (Psa. 10: 4; 14: 1; 36: 2) there were already such stout
spirits (Isa. 46:12) with a servuÑm imitatorum pecus. A still far more favourable
soil for these �YCIL� was the worldly age of Solomon.

Psa. 73:11-14. The persons speaking are now those apostates who, deluded
by the good fortune and free-thinking of the ungodly, give themselves up to
them as slaves. concerning the modal sense of �DAYF, quomodo sciverit, vid.,
Psa. 11: 3, cf. Job. 22:13. With �Y�Wi the doubting question is continued.
Böttcher renders thus: nevertheless knowledge is in the Most High (a
circumstantial clause like Pro. 3:28, Mal. 1:14, Jud. 6:13); but first of all they
deny God’s actual knowledge, and then His attributive omniscience. It is not to
be interpreted: behold, such are (according to their moral nature) the ungodly
(HlEJ�, tales, like HZE, 48:15, Deu. 5:26, cf. HmFH�, Isa. 56:11); nor, as is more in
accordance with the parallel member v. 12b and the drift of the Psalm: behold,
thus it befalleth the ungodly (such as they according to their lot, as in
Job. 18:21, cf. Isa. 20: 6); but, what forms a better connection as a statement of
the ground of the scepticism in v. 11, either, in harmony with the accentuation:
behold, the ungodly, etc., or, since it is not �Y��RH: behold, these are
ungodly, and, ever reckless (Jer. 12: 1), they have acquired great power. With
the bitter Hn�HI, as Stier correctly observes, they bring forward the obvious
proof to the contrary. How can God be said to be the omniscient Ruler of the
world? — the ungodly in their carnal security become very powerful and
mighty, but piety, very far from being rewarded, is joined with nothing but
misfortune. My striving after sanctity (cf. Pro. 20: 9), my abstinence from all
moral pollution (cf. Pro. 26: 6), says he who has been led astray, has been
absolutely (¥JÁ as in 1Sa. 25:21) in vain; I was notwithstanding (Ew. § 345, a)
incessantly tormented (cf. v. 5), and with every morning’s dawn (�YRQbLÁ, as
in Psa. 101: 8, cf. �YRQBiLI in Job. 7:18) my chastitive suffering was renewed.
We may now supply the conclusion in thought in accordance with v. 10:
Therefore have I joined myself to those who never concern themselves about
God and at the same time get on better.

Psa. 73:15-18. To such, doubt is become the transition to apostasy. The poet
has resolved the riddle of such an unequal distribution of the fortunes of men
in a totally different way. Instead of �Mki in v. 15, to read �H�EMkI (Böttcher),
or better, by taking up the following HNH, which even Saadia allows himself to
do, contrary to the accents (Arab. mtÜl hdÜaÑ), HnFH� �Mki (Ewald), is unnecessary,



since prepositions are sometimes used elliptically (LJAki, Isa. 59:18), or even
without anything further (Hos 7:16; 11: 7) as adverbs, which must therefore be
regarded as possible also in the case of �Mki (Aramaic, Arabic JMFki, Aethiopic
kem). The poet means to say, If I had made up my mind to the same course of
reasoning, I should have faithlessly forsaken the fellowship of the children of
God, and should consequently also have forfeited their blessings. The
subjunctive signification of the perfects in the hypothetical protasis and
apodosis, v. 15 (cf. Jer. 23:22), follows solely from the context; futures instead
of perfects would signify si dicerem...perfide agerem. ¦YNEbF R�d is the totality
of those, in whom the filial relationship in which God has placed Isreal in
relation to Himself is become an inward or spiritual reality, the true Israel, v. 1,
the “righteous generation,” Psa. 14: 5. It is an appellative, as in Deu. 14: 1,
Hos. 2: 1. For on the point of the uiÎoqesiÂa the New Testament differs from the
Old Testament in this way, viz., that in the Old Testament it is always only as a
people that Israel is called �B, or as a whole �YNB, but that the individual, and
that in his direct relationship to God, dared not as yet call himself “child of
God.” The individual character is not as yet freed from its absorption in the
species, it is not as yet independent; it is the time of the minor’s nhpioÂthj, and
the adoption is as yet only effected nationally, salvation is as yet within the
limits of the nationality, its common human form has not as yet appeared. The
verb DGAbF with bI signifies to deal faithlessly with any one, and more especially
(whether God, a friend, or a spouse) faithlessly to forsake him; here, in this
sense of malicious desertion, it contents itself with the simple accusative.

On the one side, by joining in the speech of the free-thinkers he would have
placed himself outside the circle of the children of God, of the truly pious; on
the other side, however, when by meditation he sought to penetrate it (TJADALF),
the doubt-provoking phenomenon (TJZO) still continued to be to him LMF�F,
trouble, i.e., something that troubled him without any result, an unsolvable
riddle (cf. Ecc. 8:17). Whether we read JwH or JYHI, the sense remains the
same; the Ker−Ñ JwH prefers, as in Job. 31:11, the attractional gender. Neither
here nor in Job. 30:26 and elsewhere is it to be supposed that HB�XJWA is
equivalent to HB�XJWF (Ewald, Hupfeld). The cohortative from of the future
here, as frequently (Ges. § 128, 1), with or without a conditional particle
(Psa. 139: 8, 2Sa. 22:38, Job. 16: 6; 11:17; 19:18; 30:26), forms a hypothetical
protasis: and (yet) when I meditated; Symmachus (according to Montfaucon),
eiÏ eÏlogizoÂmhn. As Vaihinger aptly observes, “thinking alone will give neither
the right light nor true happiness.” Both are found only in faith. The poet at last
struck upon the way of faith, and there he found light and peace. The future
after DJA frequently has the signification of the imperfect subjunctive,



Job. 32:11, Ecc. 2: 3, cf. Pro. 12:19 (donec nutem = only a moment); also in an
historical connection like Jos. 10:13, 2Ch. 29:34, it is conceived of as
subjunctive (donec ulciseretur, se sanctificarent), sometimes, however, as
indicative, as in Exo. 15:16 (donec transibat) and in our passage, where D�
introduces the objective goal at which the riddle found its solution: until I went
into the sanctuary of God, (purposely) attended to (Li as in the primary passage
Deu. 32:29, cf. Job. 14:21) their life’s end. The cohortative is used here exactly
as in HNFYBIJFWF, but with the collateral notion of that which is intentional, which
here fully accords with the connection. He went into God’s dread sanctuary
(plural as in Psa. 68:36, cf. �dFQiMI in the Psalms of Asaph, Psa. 67: 7; 78:69);
here he prayed for light in the darkness of his conflict, here were his eyes
opened to the holy plans and ways of God (Psa. 77:14), here the sight of the
sad end of the evil-doers was presented to him. By “God’s sanctuaries” Ewald
and Hitzig understand His secrets; but this meaning is without support in the
usage of the language. And is it not a thought perfectly in harmony with the
context and with experience, that a light arose upon him when he withdrew
from the bustle of the world into the quiet of God’s dwelling-place, and there
devoutly gave his mind to the matter?

The strophe closes with a summary confession of the explanation received
there. TY�I is construed with Lamed inasmuch as collocare is equivalent to
locum assignare (vid., v. 6b). God makes the evil-doers to stand on smooth,
slippery places, where one may easily lose one’s footing (cf. 35: 6, Jer. 23:12).
There, then, they also inevitably fall; God casts them down T�JwªMÁLi, into
ruins, fragores = ruinae, from J�� = HJF�F, to be confused, desolate, to
rumble. The word only has the appearance of being from J�FNF: ensnarings,
sudden attacks (Hitzig), which is still more ill suited to 74: 3 than to this
passage; desolation and ruin can be said even of persons, as SRÁHF, 28: 5,
wRbF�iNIWi, Isa. 8:15, �p�NI, Jer. 51:21-23. The poet knows no other theodicy but
this, nor was any other known generally in the pre-exilic literature of Israel
(vid., Psalm 37, 39, Jeremiah 12, and the Book of Job). The later prophecy and
the Chokma were much in advance of this, inasmuch as they point to a last
universal judgment (vid., more particularly Mal. 3:13 ff.), but not one that
breaks off this present state; the present state and the future state, time and
eternity, are even there not as yet thoroughly separated.

Psa. 73:19-22. The poet calms himself with the solution of the riddle that
has come to him; and it would be beneath his dignity as a man to allow himself
any further to be tempted by doubting thoughts. Placing himself upon the
standpoint of the end, he sees how the ungodly come to terrible destruction in a
moment: they come to an end (wPSF from �wS, not HPFSF), it is all over with



them (wmtÁ) in consequence of (�MI as in Psa. 76: 7, and unconnected as in
Psa. 18: 4; 30: 4, 2Sa. 22:14) frightful occurrences (T�HlFbÁ, a favourite word,
especially in the Book of Job), which clear them out of the way. It is with them
as with a dream, after (�MI as in 1Ch. 8: 8) one is awoke. One forgets the vision
on account of its nothingness (Job. 20: 8). So the evil-doers who boast
themselves metaÃ pollhÌj fantasiÂaj (Act. 25:23) are before God a �LECE, a
phantom or unsubstantial shadow. When He, the sovereign Lord, shall awake,
i.e., arouse Himself to judgment after He has looked on with forbearance, then
He will despise their shadowy image, will cast it contemptuously from Him.
Luther renders, So machstu Herr jr Bilde in der Stad verschmecht (So dost
Thou, Lord, make their image despised in the city). But neither has the Kal
HZFbF this double transitive signification, “to give over to contempt,” nor is the
mention of the city in place here. In Hos. 11: 9 also RY�IbI in the signification
in urbem gives no right sense; it signifies heat of anger or fury, as in Jer. 15: 8,
heat of anguish, and Schröder maintains the former signification (vid., on
Psa. 139:20), in fervore (irae), here also; but the pointing RY�IbF is against it.
Therefore RY�IbF is to be regarded, with the Targum, as syncopated from
RY�IHFbI (cf. JYBILF, Jer. 39: 7, 2Ch. 31:10; �L�ikFbI, Pro. 24:17, and the like);
not, however, to be explained, “when they awake,” viz., from the sleep of
death (Targum f259), or after Psa. 78:38, “when Thou awakest them,” viz., out
of their sleep of security (De Wette, Kurtz), but after Psa. 35:23, “when Thou
awakest,” viz., to sit in judgment.

Thus far we have the divine answer, which is reproduced by the poet after the
manner of prayer. Hengstenberg now goes on by rendering it, “for my heart
was incensed;” but we cannot take �m�XÁTiYI according to the sequence of tenses
as an imperfect, nor understand YkI as a particle expression the reason. On the
contrary, the poet, from the standpoint of the explanation he has received,
speaks of a possible return (YkI seq. fut. = eÏaÂn) of his temptation, and condemns
it beforehand: si exacerbaretur animus meus atque in renibus meis pungerer.
�m�XÁTiHI, to become sour, bitter, passionate; �N��t�iHI, with the more exactly
defining accusative YTA�YLikI, to be pricked, piqued, irritated. With YNIJáWA begins
the apodosis: then should I be... I should have become (perfect as in v. 15,
according to Ges. § 126, 5). Concerning �DAYF JLO, non sapere, vid., Psa. 14: 4.
T�MH�bI can be taken as compar. decurtata for TWMHBkA; nevertheless, as
apparently follows from Job. 40:15, the poet surely has the p-ehe-mou, the
water ox, i.e., the hippopotamus, in his mind, which being Hebraized is
T�MH�bI, f260 and, as a plump colossus of flesh, is at once an emblem of colossal
stupidity (Maurer, Hitzig). The meaning of the poet is, that he would not be a



man in relation to God, over against God (��I, as in Psa. 78:37, Job. 9: 2, cf.
Arab. ma’a, in comparison with), if he should again give way to the same
doubts, but would be like the most stupid animal, which stands before God
incapable of such knowledge as He willingly imparts to earnestly inquiring
man.

Psa. 73:23-26. But he does not thus deeply degrade himself: after God has
once taken him by the right hand and rescued him from the danger of falling
(v. 2), he clings all the more firmly to Him, and will not suffer his perpetual
fellowship with Him to be again broken through by such seizures which
estrange him from God. confidently does he yield up himself to the divine
guidance, though he may not see through the mystery of the plan (HCÁ��) of this
guidance. He knows that afterwards (RXÁJÁ with Mugrash: adverb as in
Psa. 68:26), i.e., after this dark way of faith, God will D�BkF receive him, i.e.,
take him to Himself, and take him from all suffering (XQALF as in Psa. 49:16,
and of Enoch, Gen. 5:24). The comparison of Zec. 2:12 [8] is misleading; there
RXÁJÁ is rightly accented as a preposition: after glory hath He sent me forth
(vid., Köhler), and here as an adverb; for although the adverbial sense of RXJ
would more readily lead one to look for the arrangement of the words DWBK
YNXQT RXJW, still “to receive after glory” (cf. the reverse Isa. 58: 8) is an
awkward thought. DWBK, which as an adjective “glorious” (Hofmann) is alien
to the language, is either accusative of the goal (Hupfeld), or, which yields a
form of expression that is more like the style of the Old Testament, accusative
of the manner (Luther, “with honour”). In RXÁJÁ the poet comprehends in one
summary view what he looks for at the goal of the present divine guidance.
The future is dark to him, but lighted up by the one hope that the end of his
earthly existence will be a glorious solution of the riddle. Here, as elsewhere, it
is faith which breaks through not only the darkness of this present life, but also
the night of Hades. At that time there was as yet no divine utterance
concerning any heavenly triumph of the church, militant in the present world,
but to faith the Jahve-Name had already a transparent depth which penetrated
beyond Hades into an eternal life. The heaven of blessedness and glory also is
nothing without God; but he who can in love call God his, possesses heaven
upon earth, and he who cannot in love call God his, would possess not heaven,
but hell, in the midst of heaven. In this sense the poet says in v. 25: whom have
I in heaven? i.e., who there without Thee would be the object of my desire, the
stilling of my longing? without Thee heaven with all its glory is a vast waste
and void, which makes me indifferent to everything, and with Thee, i.e.,
possessing Thee, I have no delight in the earth, because to call Thee mine
infinitely surpasses every possession and every desire of earth. If we take



�REJFbF still more exactly as parallel to �YIMÁªFbÁ, without making it dependent
upon YtICiPAXF: and possessing Thee I have no desire upon the earth, then the
sense remains essentially the same; but if we allow �RJB to be governed by
YTCPX in accordance with the general usage of the language, we arrive at this
meaning by the most natural way. Heaven and earth, together with angels and
men, afford him no satisfaction — his only friend, his sole desire and love, is
God. The love for God which David expresses in 16: 2 in the brief utterance,
“Thou art my Lord, Thou art my highest good,” is here expanded with
incomparable mystical profoundness and beauty. Luther’s version shows his
master-hand. The church follows it in its “Herzlich lieb hab’ ich dich” when it
sings —

“The whole wide world delights me not,
For heaven and earth, Lord, care I not,

 If I may but have Thee;”

and following it, goes on in perfect harmony with the text of our Psalm —

“Yea, though my heart be like to break,
Thou art my trust that nought can shake;” f261

or with Paul Gerhard, [in his Passion-hymn “Ein Lämmlein geht und trägt die
Schuld der Welt und ihrer Kinder,” ]

“Light of my heart, that shalt Thou be;
And when my heart in pieces breaks,

Thou shalt my heart remain.”

For the hypothetical perfect HLFkF expresses something in spite of which he
upon whom it may come calls God his God: licet defecerit. Though his
outward and inward man perish, nevertheless God remains ever the rock of his
heart as the firm ground upon which he, with his ego, remains standing when
everything else totters; He remains his portion, i.e., the possession that cannot
be taken from him, if he loses all, even his spirit-life pertaining to the body, —
and God remains to him this portion �L�F�Li, he survives with the life which he
has in God the death of the old life. The poet supposes an extreme case, —
one, that is, it is true, impossible, but yet conceivable, — that his outward and
inward being should sink away; even then with the merus actus of his ego he
will continue to cling to God. In the midst of the natural life of perishableness
and of sin, a new, individual life which is resigned to God has begun within
him, and in this he has the pledge that he cannot perish, so truly as God, with
whom it is closely united, cannot perish. It is just this that is also the nerve of
the proof of the resurrection of the dead which Jesus advances in opposition to
the Sadducees (Mat. 22:32).



Psa. 73:27, 28. The poet here once more gives expression to the great
opposites into which good fortune and misfortune are seemingly, but only
seemingly, divided in a manner so contradictory to the divine justice. The
central point of the confirmation that is introduced with YkI lies in v. 28. “Thy
far removing ones” was to be expressed with QX�RF, which is distinct from
Q�XRF. HNFZF has �MI instead of TXÁtÁMI or YR�XáJÁM� after it. Those who remove
themselves far from the primary fountain of life fall a prey to ruin; those who
faithlessly abandon God, and choose the world with its idols rather than His
love, fall a prey to destruction. Not so the poet; the nearness of God, i.e., a
state of union with God, is good to him, i.e., (cf. Psa. 119:71 f.) he regards as
his good fortune. HBFRiQI is nom. act. after the form HHFQiYI, Arab. waqhat,
obedience, and HRFciNI, a watch, Psa. 141: 3, and of essentially the same
signification with kåurba (HBFRiQF), the Arabic designation of the unio mystica;
cf. Jam. 4: 8, eÏggiÂsate twÌÄ QewÌÄ kaiÃ eÏggieiÌ uÎmiÌn. Just as �YHLJ TBRQ stands in
antithesis to �YQXR, so B�� YLI stands in antithesis to WDBJY and HTMCH. To
the former their alienation from God brings destruction; he finds in fellowship
with God that which is good to him for the present time and for the future.
Putting his confidence (YsIXiMÁ, not YSIXáMÁ) in Him, he will declare, and will one
day be able to declare, all His T�KJáLiMÁ, i.e., the manifestations or
achievements of His righteous, gracious, and wise government. The language
of assertion is quickly changed into that of address. The Psalm closes with an
upward look of grateful adoration to God beforehand, who leads His own
people, ofttimes wondrously indeed, but always happily, viz., through
suffering to glory.

Psalm 74

APPEAL TO GOD AGAINST RELIGIOUS PERSECUTION, IN
WHICH THE TEMPLE IS VIOLATED

74: 1 WHY, Elohim, hast Thou cast off for ever,
Why doth Thine anger smoke against the flock of Thy pasture?

74: 2 Remember Thy congregation which Thou hast purchased of old,
Which Thou hast ransomed for the tribe of Thy possession  —

Of Mount Zion whereon Thou dwellest.

74: 3 Oh lift up Thy footsteps unto the perpetual ruins,
Everything hath the enemy destroyed in the sanctuary.

74: 4 Thine adversaries roared in the midst of Thy place of assembly,
They set up their signs as signs.



74: 5 It looked as when one lifteth up on high
Axes in the thicket of the wood:

74: 6 And now  —  at its carved work altogether
With hatchet and mattocks they hewed right and left;

74: 7 They have set on fire Thy Temple,
To the earth they have defiled the dwelling-place of Thy name;

74: 8 They said in their hearts: we will crush them altogether;
They have burnt up all the houses of God in the land.

74: 9 Our signs we see not.
There is no longer any prophet,

And among us there is no one who knoweth: until when?  —

74:10 How long, Elohim, shall the oppressor blaspheme?
Shall the enemy scoff at Thy name for ever?

74:11 Why dost Thou draw back Thy hand and Thy right hand?
Out of the midst of Thy bosom bring it forth, destroy!  —

74:12 And yet Elohim is my King from the days of old,
Working deliverances in the midst of the earth.

74:13 THOU hast divided the sea by Thy power,
Thou hast broken the heads of the dragons upon the waters.

74:14 THOU hast broken in pieces the heads of leviathan,
Thou gavest him as food to a people: to the creatures of the desert.

74:15 THOU hast cleft fountains and brooks,
THOU hast dried up never-failing rivers.

74:16 Thine is the day, also Thine the night,
THOU hast prepared the star of night and the sun.

74:17 THOU hast established all the borders of the earth,
Summer and winter hast THOU formed.

74:18 Remember this: the enemy revileth Jahve,
And a foolish people scoffeth at Thy name.

74:19 Give not over to the wild beast the soul of Thy turtle-dove,
Thy poor creatures forget not for ever.

74:20 Look upon the covenant,
For the corners of the land are full of the habitations of violence.

74:21 Let not the disheartened turn back ashamed,
Let the afflicted and the needy praise Thy name.



74:22 Arise, Elohim, fight out Thy cause,
Remember Thy reproach from the foolish continually!

74:23 Forget not the cry of Thine adversaries,
The tumult of those who rise up against Thee which ascendeth ever!!

Psalm 74. The RWMZM 73 is here followed by a Mask−Ñl (vid., Psa. 32: 1)
which, in common with the former, has the prominent, rare word T�JwªMÁ
(Psa. 74: 3; 73:18), but also the old Asaphic impress. We here meet with the
favourite Asaphic contemplation of Israel as a flock, and the predilection of the
Asaphic Psalms for retrospective references to Israel’s early history
(Psa. 74:13-15). We also find the former of these two characteristic features in
Psalm 79, which reflects the same circumstances of the times.

Moreover Jeremiah stands in the same relationship to both Psalms. In
Jer. 10:25, Psa. 79: 6 f. is repeated almost word for word. And one is reminded
of Psalm 74 by Lam. 2: 2 (cf. Psa. 74: 7), 2: 7 (cf. Psa. 74: 4), and other
passages. The lament “there is no prophet any more” (Psa. 74: 9) sounds very
much like Lam. 2: 9. In connection with Jeremiah’s reproductive manner, and
his habit of allowing himself to be prompted to new thoughts by the original
passages by means of the association of ideas (cf. D���M ��Yki, Lam. 2: 7, with
¦DE�á�M BREQEbI of the Psalm), it is natural to assign the priority in age to the
two Asaphic national lamentation Psalms.

But the substance of both Psalms, which apparently brings us down not merely
into the Chaldaean, but even into the Maccabaean age, rises up in opposition to
it. After his return from the second Egyptian expedition (170 B.C.) Antiochus
Epiphanes chastised Jerusalem, which had been led into revolt by Jason, in the
most cruel manner, entered the Temple accompanied by the court high priest
Menalaus, and carried away the most costly vessels, and even the gold of the
walls and doors, with him. Myriads of the Jews were at that time massacred or
sold as slaves. Then during the fourth Egyptian expedition (168) of Antiochus,
when a party favourably disposed towards the Ptolemies again arose in
Jerusalem, he sent Apollonius to punish the offenders (167), and his troops laid
the city waste with fire and sword, destroyed houses and walls, burnt down
several of the Temple-gates and razed many of its apartments. Also on this
occasion thousands were slain and led away captive. Then began the attempt of
Antiochus to Hellenize the Jewish nation. An aged Athenian was entrusted
with the carrying out of this measure. Force was used to compel the Jews to
accept the heathen religion, and in fact to serve Olympian Zeus (Jupiter): on
the 15th of Chislev a smaller altar was erected upon the altar of burnt-offering
in the Temple, and on the 25th of Chislev the first sacrifice was offered to
Olympian Zeus in the Temple of Jahve, now dedicated to him. Such was the



position of affairs when a band of faithful confessors rallied around the
Asmonaean (Hasmonaean) priest Mattathias.

How strikingly does much in both Psalms, more particularly in Psalm 74,
harmonize with this position of affairs! At that time it was felt more painfully
than ever that prophecy had become dumb, 1 Macc. 4:46; 9:27; 14:41. The
confessors and martyrs who bravely declared themselves were called, as in
Psa. 79: 2, �YDYSX, AÏsidaiÌoi. At that time “they saw,” as 1 Macc. 4:38 says,
“the sanctuary desolate, and the altar profaned, and the gates burnt up, and
shrubs growing in the courts as in a forest, or as in one of the mountains, yea,
and the priests’ chambers pulled down.” the doors of the Temple-gates were
burned to ashes (cf. 2 Macc. 8:33; 1: 8). The religious TWTWJ (Psa. 74: 4) of
the heathen filled the place where Jahve was wont to reveal Himself. Upon the
altar of the court stood the bdeÂlugma eÏrhmwÂsewj; in the courts they had
planted trees, and likewise the “signs” of heathendom; and the T�K�FLi
(pastofoÂria) lay in ruins. When later on, under Demetrius Stoer (161),
Alcimus (an apostate whom Antiochus had appointed high priest) and
Bacchides advanced with promises of peace, but with an army at the same
time, a band of scribes, the foremost of the AÏsidaiÌoi of Israel, went forth to
meet them to intercede for their nation. Alcimus, however, seized sixty of
them, slaughtered them in one day, and that, as it is added in 1 Macc. 7:16 f.,
“according to the word which he wrote: The flesh of Thy saints and their blood
have they shed round about Jerusalem, and there was none to bury them.” The
formula of citation kataÃ toÃn loÂgon oÎÃn (touÃj loÂgouj ouÎÃj) eÏÂgraye, and more
particularly the eÏÂgraye, — which as being the aorist cannot have the Scripture
(hÎ grafhÂ), and, since the citation is a prayer to god, not God, but only the
anonymous psalmist, as its subject (vid., however, the various readings in
Grimm on this passage), — sounds as though the historian were himself
conscious that he was quoting a portion of Scripture that had taken its rise
among the calamities of that time. In fact, no age could be regarded as better
warranted in incorporating some of its songs in the Psalter than the
Maccabaean, the sixty-third week predicted by Daniel, the week of suffering
bearing in itself the character of the time of the end, this strictly martyr age of
the Old Covenant, to which the Book of Daniel awards a high typical
significance in relation to the history of redemption.

But unbiassed as we are in the presence of the question whether there are
Maccabaean Psalms, still there is, on the other hand, much, too, that is against
the referring of the two Psalms to the Maccabaean age. In Psalm 79 there is
nothing that militates against referring it to the Chaldaean age, and Psa. 79:11
(cf. Psa. 102:21; 69:34) is even favourable to this. And in Psalm 74, in which
vv. 4b, 8b, 9b are the most satisfactorily explained from the Maccabaean age,



there are, again, other parts which are better explained from the Chaldaean. For
what is said in v. 7a, “they have set Thy Temple on fire,” applies just as
unconditionally as it runs to the Chaldaeans, but not to the Syrians. And the
cry of prayer, Psa. 74: 3, “lift up Thy footsteps to the eternal ruins,” appears to
assume a laying waste that has taken place within the last few years at least,
such as the Maccabaean age cannot exhibit, although at the exaltation of the
Maccabees Jerusalem was aÏoiÂkhtoj wÎj eÏÂrhmoj (1 Macc. 3:45). Hitzig, it is
true, renders: raise Thy footsteps for sudden attacks without end; but both the
passages in which T�JwªMÁ occurs mutually secure to this word the
signification “desolations” (Targum, Symmachus, Jerome, and Saadia). If,
however, the Chaldaean catastrophe were meant, then the author of both
Psalms, on the ground of Ezr. 2:41, Neh. 7:44 (cf. 11:22), might be regarded as
an Asaphite of the time of the Exile, although they might also be composed by
any one in the Asaphic style. And as regards their relation to Jeremiah, we
ought to be contented with the fact that Jeremiah, whose peculiarity as a writer
is otherwise so thoroughly reproductive, is, notwithstanding, also reproduced
by later writers, and in this instance by the psalmist.

Nothing is more certain than that the physiognomy of these Psalms does not
correspond to any national misfortune prior to the Chaldaean catastrophe.
Vaihinger’s attempt to comprehend them from the time of Athaliah’s reign of
terror, is at issue with itself. In the history of Israel instances of the sacking of
Jerusalem and of the Temple are not unknown even prior to the time of
Zedekiah, as in the reign of Jehoram, but there is no instance of the city being
reduced to ashes. Since even the profanation of the Temple by the Persian
general Bagoses (Josephus, Ant. xi. 7), to which Ewald formerly referred this
Psalm, was not accompanied by any injury of the building itself, much less its
reduction to ashes, there remains only the choice between the laying waste of
Jerusalem and of the Temple in the year 588 and in the year 167. We have
reserved to ourselves the liberty of acknowledging some insertions from the
time of the Maccabees in the Psalter; supra, pp. 6-8. Now since in both Psalms,
apart from the XCN TWJ�M, everything accords with the Maccabaean age,
whilst when we refer them to the Chaldaean period the scientific conscience is
oppressed by many difficulties (more especially in connection with Psa. 74: 4,
8, 9; 79: 2, 3), we yield to the force of the impression and base both Psalms
upon the situation of the Jewish nation under Antiochus and Demetrius. Their
contents coincide with the prayer of Judas Maccabaeus in 2 Macc. 8: 1-4.

Psa. 74: 1-3. The poet begins with the earnest prayer that God would again
have compassion upon His church, upon which His judgment of anger has
fallen, and would again set up the ruins of Zion. Why for ever (v. 10,
Psa. 79: 5; 89:47, cf. 13: 2)? is equivalent to, why so continually and, as it
seems, without end? The preterite denotes the act of casting off, the future, v.



1b, that lasting condition of this casting off. HML, when the initial of the
following word is a guttural, and particularly if it has a merely half-vowel
(although in other instances also, Gen. 12:19; 27:45, Son. 1: 7), is deprived of
its Dagesh and accented on the ultima, in order (as Mose ha-Nakdan expressly
observes) to guard against the swallowing up of the ah; cf. on Psa. 10: 1.
Concerning the smoking of anger, vid., Psa. 18: 9. The characteristically
Asaphic expression �TY�IRiMÁ �JCO is not less Jeremianic, Jer. 23: 1. In v. 2 God
is reminded of what He has once done for the congregation of His people.
�DEQE, as in Psa. 44: 2, points back into the Mosaic time of old, to the
redemption out of Egypt, which is represented in HNQ (Exo. 15:17) as a
purchasing, and in LJG (Psa. 77:16; 78:35, Exo. 15:13) as a ransoming
(redemptio). ¦TELFXáNA �BE�� is a factitive object; �BE�� is the name given to the
whole nation in its distinctness of race from other peoples, as in Jer. 10:16;
51:19, cf. Isa. 63:17. HZE (v. 2b) is rightly separated from �WYC�RH (Mugrash);
it stands directly for R�EJá, as in Psa. 104: 8, 26, Pro. 23:22, Job. 15:17 (Ges. §
122, 2). The congregation of the people and its central abode are, as though
forgotten of God, in a condition which sadly contrasts with their election. XCÁNE
T�JªUMÁ are ruins (vid., Psa. 73:18) in a state of such total destruction, that all
hope of their restoration vanishes before it; XCÁNE here looks forward, just as
�L�F� (TWBRX), Isa. 63:12; 61: 4, looks backwards. May God then lift His feet
up high (�YMI�Fpi poetical for �YILÁGiRÁ, cf. Psa. 58:11 with Psa. 68:24), i.e., with
long hurried steps, without stopping, move towards His dwelling-lace that now
lies in ruins, that by virtue of His interposition it may rise again. Hath the
enemy made merciless havoc — he hath ill-treated (�RÁH�, as in Psa. 44: 3)
everything (LKO, as in Psa. 8: 7, Zep. 1: 2, for LKOHA or LKO�TJE) in the sanctuary
— how is it possible that this sacrilegious vandalism should remain
unpunished!

Psa. 74: 4-8. The poet now more minutely describes how the enemy has
gone on. Since �DEQO in v. 3 is the Temple, ¦YDE�á�M in v. 4 ought likewise to
mean the Temple with reference to the several courts; but the plural would
here (cf. v. 8b) be misleading, and is, too, only a various reading. Baer has
rightly decided in favour of �DE�WM; f262 D���M, as in Lam. 2: 6 f., is the
instituted (Num. 17:19 [4]) place of God’s intercourse with His congregation
(cf. Arab. m−ÑÿaÑd, a rendezvous). What Jeremiah says in Lam. 2: 7 (cf. GJ�,
Jer. 2:15) is here more briefly expressed. By �TFTO�J (v. 4b) we must not
understand military insignia; the scene of the Temple and the supplanting of
the Israelitish national insignia to be found there, by the substitution of other
insignia, requires that the word should have the religious reference in which it



is used of circumcision and of the Sabbath (Exo. 31:13); such heathen T�TJO,
which were thrust upon the Temple and the congregation of Jahve as
henceforth the lawful ones, were those which are set forth in 1 Macc. 1:45-49,
and more particularly the so-called abomination of desolation mentioned in v.
54 of the same chapter. With �DAwFYI (v. 5) the terrible scene which was at that
time taking place before their eyes (Psa. 79:10) is introduced. JYBIM�ki is the
subject; it became visible, tangible, noticeable, i.e., it looked, and one
experienced it, as if a man caused the axe to enter into the thicket of the wood,
i.e., struck into or at it right and left. The plural T�mDURiQA forces itself into the
simile because it is the many heathen warriors who are, as in Jer. 46:22 f.,
likened to these hewers of wood. Norzi calls the Kametz of ���¥BFSB Kametz
chatuph; the combining form would then be a contraction of ¥BOSi (Ewald,
Olshausen), for the long aÝ of ¥BFSi does not admit of any contraction.
According to another view it is to be read bi-sbaÝch-etz, as in Est. 4: 8 kêthaÝb-
hadaÝth with counter-tone Metheg beside the long vowel, as e.g., �gFHA����,
Gen. 2:16). The poet follows the work of destruction up to the destroying
stroke, which is introduced by the T�W (perhaps T��Wi, Ker−Ñ HTfJAWi), which
arrests one’s attention. In v. 5 the usual, unbroken quiet is depicted, as is the
heavy Cyclopean labour in the Virgilian illi inter sese, etc.; in jahalomuÑn, v. 6b
(now and then pointed jahlomuÑn), we hear the stroke of the uplifted axes,
which break in pieces the costly carved work of the Temple. The suffix of
HFYXEwtpI (the carved works thereof) refers, according to the sense, to �D�WM.
The LXX, favouring the Maccabaean interpretation, renders: eÏceÂkoyan taÃj
quÂraj auÏthÌj (HFYXETFpi). This shattering of the panelling is followed in v. 7 by
the burning, first of all, as we may suppose, of this panelling itself so far as it
consists of wood. The guaranteed reading here is ¥�EDQM, not ¥Y�EDQM. �J�bF
XlÁ�I signifies to set on fire, immittere igni, differing from bI �J� XlÁ�I, to set
fire to, immittere ignem. On wLliXI �REJFLF, cf. Lam. 2: 2, Jer. 19:13. Hitzig,
following the LXX, Targum, and Jerome, derives the exclamation of the
enemies �NFYNI from �YNI: their whole generation (viz., we will root out)! But �YN
is posterity, descendants; why therefore only the young and not the aged? And
why is it an expression of the object and not rather of the action, the object of
which would be self-evident? �NFYNI is fut. Kal of HNFYF, here = Hiph. HN�FH, to
force, oppress, tyrannize over, and like SNAJF, to compel by violence, in later
Hebrew. �N�YNI (from HNEYYI, like HPEYYI) is changed in pause into �NFYNI; cf. the
future forms in Num. 21:30, Exo. 34:19, and also in Psa. 118:10-12. Now, after
mention has been made of the burning of the Temple framework, LJ��YD��á�M
cannot denote the place of the divine manifestation after its divisions
(Hengstenberg), still less the festive assemblies (Böttcher), which the enemy



could only have burnt up by setting fire to the Temple over their heads, and LK
does not at all suit this. The expression apparently has reference to synagogues
(and this ought not to be disputed), as Aquila and Symmachus render the word.
For there is no room for thinking of the separate services conducted by the
prophets in the northern kingdom (2Ki. 4:23), because this kingdom no longer
existed at the time this Psalm was written; nor of the T�MbF, the burning down
of which no pious Israelite would have bewailed; nor of the sacred places
memorable from the early history of Israel, which are nowhere called �YD�WM,
and after the founding of the central sanctuary appear only as the seats of false
religious rites. The expression points (like DJAWA TYb�, Sota ix. 15) to places of
assembly for religious purposes, to houses for prayer and teaching, that is to
say, to synagogues — a weighty instance in favour of the Maccabaean origin
of the Psalm.

Psa. 74: 9-11. The worst thing the poet has to complain of is that God has
not acknowledged His people during this time of suffering as at other times.
“Our signs” is the direct antithesis to “their sings” (v. 4), hence they are not to
be understood, after Psa. 86:17, as signs which God works. The suffix
demands, besides, something of a perpetual character; they are the instituted
ordinances of divine worship by means of which God is pleased to stand in
fellowship with His people, and which are now no longer to be seen because
the enemies have set them aside. The complaint “there is not prophet any
more” would seem strange in the period immediately after the destruction of
Jerusalem, for Jeremiah’s term of active service lasted beyond this. Moreover,
a year before (in the tenth year of Zedekiah’s reign) he had predicted that the
Babylonian domination, and relatively the Exile, would last seventy years;
besides, six years before the destruction Ezekiel appeared, who was in
communication with those who remained behind in the land. The reference to
Lam. 2: 9 (cf. Eze. 7:26) does not satisfy one; for there it is assumed that there
were prophets, a fact which is here denied. Only perhaps as a voice coming out
of the Exile, the middle of which (cf. Hos. 3: 4, 2Ch. 15: 3, and besides
Canticum trium puerorum, v. 14: kaiÃ ouÏk eÏÂstin eÏn twÌÄ kairwÌÄ touÂtwÄ aÏÂrxwn kaiÃ
profhÂthj kaiÃ hÎgouÂmenoj) was truly thus devoid of signs or miracles, and
devoid of the prophetic word of consolation, can v. 9 be comprehended. The
seventy years of Jeremiah were then still a riddle without any generally known
solution (Daniel 9). If, however, synagogues are meant in v. 8b, v. 9 now too
accords with the like-sounding lament in the calamitous times of Antiochus (1
Macc. 4:46; 9:27; 14:41). In v. 10 the poet turns to God Himself with the
question “How long?” how long is this (apparently) endless blaspheming of
the enemy to last? Why dost Thou draw back (viz., wnmEMI, from us, not wNYL��F,
Psa. 81:15) Thy hand and Thy right hand? The conjunction of synonyms “Thy
hand and Thy right hand” is, as in Psa. 44: 4, Sirach 33: 7, a fuller expression



for God’s omnipotent energy. This is now at rest; v. 11b calls upon it to give
help by an act of judgment. “Out of the midst of Thy bosom, destroy,” is a
pregnant expression for, “drawing forth out of Thy bosom the hand that rests
inactive there, do Thou destroy.” The Cheth−Ñb �QWX has perhaps the same
meaning; for Q�X, Arab. håawq, signifies, like QYX�, Arab. håayq, the act of
encompassing, then that which encompasses. Instead of ¦QiYX�M� (Exo. 4: 7) the
expression is �QYX BREQEMI, because there, within the realm of the bosom, the
punitive justice of God for a time as it were slumbers. On the Hl�KA, which
outwardly is without any object, cf. Psa. 59:14.

Psa. 74:12-17. With this prayer for the destruction of the enemies by God’s
interposition closes the first half of the Psalm, which has for its subject-matter
the crying contradiction between the present state of things and God’s
relationship to Israel. The poet now draws comfort by looking back into the
time when God as Israel’s King unfolded the rich fulness of His salvation
everywhere upon the earth, where Israel’s existence was imperilled. �REJFHF
BREQEbI, not only within the circumference of the Holy Land, but, e.g., also
within that of Egypt (Exo. 8:18 [22]). The poet has Egypt directly in his mind,
for there now follows first of all a glance at the historical (vv. 13-15), and then
at the natural displays of God’s power (vv. 16, 17). Hengstenberg is of opinion
that vv. 13-15 also are to be understood in the latter sense, and appeals to
Job. 26:11-13. But just as Isaiah (Isa. 51: 9, cf. 27: 1) transfers these emblems
of the omnipotence of God in the natural world to His proofs of power in
connection with the history of redemption which were exhibited in the case of
a worldly power, so does the poet here also in vv. 13-15. The �ynItÁ (the
extended saurian) is in Isaiah, as in Ezekiel (�YnItÁHA, Eze. 29: 3; 32: 2), an
emblem of Pharaoh and of his kingdom; in like manner here the leviathan is
the proper natural wonder of Egypt. As a water-snake or a crocodile, when it
comes up with its head above the water, is killed by a powerful stroke, did God
break the heads of the Egyptians, so that the sea cast up their dead bodies
(Exo. 14:30). The �YyICI, the dwellers in the steppe, to whom these became
food, are not the Aethiopians (LXX, Jerome), or rather the Ichthyophagi
(Bocahrt, Hengstenberg), who according to Agatharcides fed eÏk twÌn
eÏkriptomeÂnwn eiÏj thÃn xeÂrson khtwÌn, but were no cannibals, but the wild beasts
of the desert, which are called ��, as in Pro. 30:25 f. the ants and the rock-
badgers. �YYCL is a permutative of the notion ��L, which was not completed:
to a (singular) people, viz., to the wild animals of the steppe. V. 15 also still
refers not to miracles of creation, but to miracles wrought in the course of the
history of redemption; v. 15a refers to the giving of water out of the rock
(Psa. 78:15), and v. 15b to the passage through the Jordan, which was



miraculously dried up (Tf�iBÁ�H, as in Jos. 2:10; 4:23; 5: 1). The object LXÁNAWF
�YF�iMÁ is intended as referring to the result: so that the water flowed out of the
cleft after the manner of a fountain and a brook. T�RHáNA are the several streams
of the one Jordan; the attributive genitive �TYJ� describe them as streams
having an abundance that does not dry up, streams of perennial fulness. The
God of Israel who has thus marvellously made Himself known in history is,
however, the Creator and Lord of all created things. Day and night and the
stars alike are His creatures. In close connection with the night, which is
mentioned second, the moon, the R�JMF of the night, precedes the sun; cf.
Psa. 8: 4, where �N��k is the same as �YKIH� in this passage. It is an error to
render thus: bodies of light, and more particularly the sun; which would have
made one expect T�R�JMi before the specializing Waw. T�LwBgi are not merely
the bounds of the land towards the sea, Jer. 5:22, but, according to Deu. 32: 8,
Act. 17:26, even the boundaries of the land in themselves, that is to say, the
natural boundaries of the inland country. �REXOWF �YIQA are the two halves of the
year: summer including spring (BYBIJF), which begins in Nisan, the spring-
month, about the time of the vernal equinox, and autumn including winter
(WTFSi), after the termination of which the strictly spring vegetation begins
(Son. 2:11). The seasons are personified, and are called God’s formations or
works, as it were the angels of summer and of winter.

Psa. 74:18-23. The poet, after he has thus consoled himself by the
contemplation of the power of God which He has displayed for His people’s
good as their Redeemer, and for the good of the whole of mankind as the
Creator, rises anew to prayer, but all the more cheerfully and boldly. Since
ever present facts of creation have been referred to just now, and the historical
mighty deeds of God only further back, TJZO refers rather forwards to the
blaspheming of the enemies which He suffers now to go on unpunished, as
though He took no cognizance of it. �R�X� has Pasek after it in order to separate
the word, which signifies reviling, from the most holy Name. The epithet
LBFNF��JA reminds one of Deu. 32:21. In v. 19a according to the accents TyAXÁ is
the absolute state (the primary form of HyFXÁ, vid., on Psa. 61: 1): give not over,
abandon not to the wild beast (beasts), the soul of Thy turtle-dove. This is
probably correct, since �PENE TyAXÁLi, “to the eager wild beast,” this inversion of
the well-known expression HyFXÁ �PENE, which on the contrary yields the sense of
vita animae, is an improbable and exampleless expression. If �PN were
intended to be thus understood, the poet might have written �RWT HyFXÁ �PNL
�TT�LJ, “give not Thy turtle-dove over to the desire of the wild beast.”
Hupfeld thinks that the “old, stupid reading” may be set right at one stroke,



inasmuch as he reads �RWT TYX §PNL �TT LJ, and renders it “give not to
rage the life Thy turtle-dove;” but where is any support to be found for this
�PNL, “to rage,” or rather (Psychology, S. 202; tr. p. 239) “to eager desire?”
The word cannot signify this in such an isolated position. Israel, which is also
compared to a dove in Psa. 68:14, is called a turtle-dove (R�t). In v. 19b TyAXÁ
has the same signification as in v. 19a, and the same sense as Psa. 68:11 (cf.
Psa. 69:37): the creatures of Thy miserable ones, i.e., Thy poor, miserable
creatures — a figurative designation of the ecclesia pressa. The church, which
it is the custom of the Asaphic Psalms to designate with emblematical names
taken from the animal world, finds itself now like sheep among wolves, and
seems to itself as if it were forgotten by God. The cry of prayer TYRIbILÁ �b�HA
comes forth out of circumstances such as were those of the Maccabaean age.
TYRIbI is the covenant of circumcision (Genesis 17); the persecution of the age
of the Seleucidae put faith to the severe test, that circumcision, this sign which
was the pledge to Israel of God’s gracious protection, became just the sign by
which the Syrians knew their victims. In the Book of Daniel, Dan. 11:28, 30,
cf. Psa. 22:32, TYRB is used directly of the religion of Israel and its band of
confessors. The confirmatory clause v. 20b also corresponds to the
Maccabaean age, when the persecuted confessors hid themselves far away in
the mountains (1 Macc. 2:26 ff., 2 Macc. 6:11), but were tracked by the enemy
and slain, — at that time the hiding-places (kruÂfoi, 1 Macc. 1:53) of the land
were in reality full of the habitations of violence. The combination SMFXF T�JNi
is like ��LªFHA T�JNi, Jer. 25:37, cf. Gen. 6:11. From this point the Psalm draws
to a close in more familiar Psalm-strains. B�OYF�LJÁ, v. 21, viz., from drawing
near to Thee with their supplications. “The reproach of the foolish all the day”
is that which incessantly goes forth from them. DYMITF HLE�O, “going up
(1Sa. 5:12, not: increasing, 1Ki. 22:35) perpetually,” although without the
article, is not a predicate, but attributive (vid., on Psa. 57: 3). The tone of the
prayer is throughout temperate; this the ground upon which it bases itself is
therefore all the more forcible.

Psalm 75

THE NEARNESS OF THE JUDGE WITH THE CUP OF WRATH

75: 2 WE give thanks unto Thee, Elohim, we give thanks,
And near is Thy Name:

Men declare Thy wondrous works.

75: 3 For “I will seize the moment,
I, in uprightness will I judge.



75: 4 If the earth and all its inhabitants are dissolving  —
I, even I set up its pillars.” (Sela)

75: 5 “I say to the boastful: Boast not!
And to the evil-doers: Lift not up the horn!

75: 6 Lift not up on high your horn,
Speak not impudence with a stiff neck!”

75: 7 For not from the rising and not from the setting,
And not from the desert of the mountain-heights  —

75: 8 Nay, Elohim judgeth the cause,
He putteth down one, and setteth up another.

75: 9 For a cup is in the hand of Jahve,
And it foameth with wine, it is full of mixture;

And He poureth out from it, yea the dregs thereof
Must all the wicked of the earth sip, drink up.

75:10 And I, even I will proclaim for ever,
I will sing praises to the God of Jacob;

75:11 And all the horns of the wicked will I smite down,
The horns of the righteous shall be exalted.

Psalm 75. That for which Psalm 74 prays: Arise, Jahve, plead Thine own
cause (vv. 22 f.), Psalm 75 beholds; the judgment of God upon the proud
sinners becomes a source of praise and of a triumphant spirit to the psalmist.
The prophetic picture stands upon a lyrical groundwork of gold; it emerges out
of the depth of feeling, and it is drawn back again into it. The inscription: To
the Precentor, (after the measure:) Destroy not (vid., on Psa. 57: 1), a Psalm
by Asaph, a Song, is fully borne out. The Sela shows that the Psalm, as RY�
RWMZM says, is appointed to be sung with musical accompaniment; and to the
�SJL corresponds its thoroughly Asaphic character, which calls Psalm 50 to
mind with especial force. But from this Psalm Psalm 75 differs, however, in
this particular, viz., that a more clearly defined situation of affairs manifests
itself through the hope of the judicial interposition of God which is expressed
in it with prophetic certainty. According to appearances it is the time of the
judgment of the nations in the person of Assyria; not, however, the time
immediately following the great catastrophe, but prior to this, when Isaiah’s
prophecy concerning the shattering of the Assyrian power against Jerusalem
had gone forth, just as Hengstenberg also regards this Psalm as the lyrical
companion of the prophecies which Isaiah uttered in the presence of the ruin
which threatened from Assyria, and as a testimony to the living faith with
which the church at that time received the word of God. Hitzig, however,
assigns both Psalm 75 and 76 to Judas Maccabaeus, who celebrates the victory



over Apollonius in the one, and the victory over Seron in the other: “we may
imagine that he utters the words of Psa. 75:11 whilst he brandishes the
captured sword of the fallen Apollonius.” But the probability that it refers to
the Assyrian period is at least equally balanced with the probability that it
refers to the Maccabaean (vid., Psa. 75: 7; 76: 5-7); and if the time of Hezekiah
were to be given up, then we might sooner go back to the time of Jehoshaphat,
for both songs are too original to appear as echoes and not much rather as
models of the later prophecy. The only influence that is noticeable in Psalm 75
is that of the Song of Hannah.

Psa. 75: 2-6. The church in anticipation gives thanks for the judicial
revelation of its God, the near approach of which He Himself asserts to it. The
connection with Wi in ¦ME�i B�RQFWi presents a difficulty. Neither here nor
anywhere else is it to be supposed that Wi is synonymous with YkI; but at any rate
even YK might stand instead of it. For Hupfeld’s attempt to explain it: and
“near is Thy name” Thy wonders have declared; and Hitzig’s: and Thou whose
Name is near, they declare Thy wondrous works, — are past remedy. Such a
personification of wonders does not belong to the spirit of Hebrew poetry, and
such a relative clause lies altogether beyond the bounds of syntax. If we would,
however, take �M� BWRQW, after Psa. 50:23, as a result of the thanksgiving
(Campensis), then that for which thanks are rendered would remain undefined;
neither will it do to take BWRQ as referring to the being inwardly present
(Hengstenberg), since this, according to Jer. 12: 2 (cf. Deu. 30:14), would
require some addition, which should give to the nearness this reference to the
mouth or to the heart. Thus, therefore, nothing remains for us but to connect
the nearness of the Name of God as an outward fact with the earnest giving of
thanks. The church has received the promise of an approaching judicial,
redemptive revelation of God, and now says, “We give Thee thanks, we give
thanks and near is Thy Name;” it welcomes the future act of God with heartfelt
thanksgiving, all those who belong to it declare beforehand the wonders of
God. Such was really the position of matters when in Hezekiah’s time the
oppression of the Assyrians had reached its highest point — Isaiah’s promises
of a miraculous divine deliverance were at that time before them, and the
believing ones saluted beforehand, with thanksgiving, the “coming Name of
Jahve” (Isa. 30:27). The YkI which was to be expected after WNYDWH (cf. e.g.,
Psa. 100: 4 f.) does not follow until v. 3. God Himself undertakes the
confirmation of the forthcoming thanksgiving and praise by a direct
announcement of the help that is hailed and near at hand (Psa. 85:10). It is not
to be rendered, “when I shall seize,” etc., for v. 3b has not the structure of an
apodosis. YkI is confirmatory, and whatever interpretation we may give to it,
the words of the church suddenly change into the words of God. D���M in the



language of prophecy, more especially of the apocalyptic character, is a
standing expression fore the appointed time of the final judgment (vid., on
Hab. 2: 3). When this moment or juncture in the lapse of time shall have
arrived, then God will seize or take possession of it (XQALF in the unweakened
original sense of taking hold of with energy, cf. Psa. 18:17, Gen. 2:15): He
Himself will then interpose and hold judgment according to the strictly
observed rule of right (�YRI�FYM�, adverbial accusative, cf. �YR�YMB, Psa. 9: 9,
and frequently). If it even should come to pass that the earth and all its
inhabitants are melting away (cf. Isa. 14:31, Exo. 15:15, Jos. 2: 9), i.e., under
the pressure of injustice (as is to be inferred from v. 3b), are disheartened,
scattered asunder, and are as it were in the act of dissolution, then He (the
absolute I, YKINOJF) will restrain this melting away: He setteth in their places the
pillars, i.e., the internal shafts (Job. 9: 6), of the earth, or without any figure:
He again asserts the laws which lie at the foundation of its stability. YtINikATI is a
mood of certainty, and v. 4a is a circumstantial clause placed first, after the
manner of the Latin ablative absolute. Hitzig appropriately compares
Pro. 29: 9; Isa. 23:15 may also be understood according to this bearing of the
case.

The utterance of God is also continued after the Sela. It is not the people of
God who turn to the enemies with the language of warning on the ground of
the divine promise (Hengstenberg); the poet would then have said wNRiMÁJF, or
must at least have said YtIRiMÁJF �k��LJA . God Himself speaks, and His words
are not yet peremptorily condemning, as in Psa. 50:16 ff., cf. 46:11, but
admonitory and threatening, because it is not He who has already appeared for
the final judgment who speaks, but He who announces His appearing. With
YtIRiMÁJF He tells the braggarts who are captivated with the madness of
supposed greatness, and the evil-doers who lift up the horn or the head, f263

what He will have once for all said to them, and what they are to suffer to be
said to them for the short space of time till the judgment. The poet, if we have
assigned the right date to the Psalm, has Rabshakeh and his colleagues before
his mind, cf. Isa. 37:23. The Li, as in that passage, and like LJE in Zec. 2: 4
(vid., Köhler), has the idea of a hostile tendency. LJÁ rules also over v. 6b:
“speak not insolence with a raised neck.” It is not to be construed QTF�F
RJwFCÁBi, with a stiff neck. Parallel passages like Psa. 31:19; 94: 4, and more
especially the primary passage 1Sa. 5: 3, show that QTF�F is an object-notion,
and that RJwFCÁBi by itself (with which, too, the accentuation harmonizes, since
Munach here is the vicarius of a distinctive), according to Job. 15:26, has the
sense of traxhliwÌtej or uÎperauxouÌntej.



Psa. 75: 7-9. The church here takes up the words of God, again beginning
with the YkI of v. 3 (cf. the YkI in 1Sa. 2: 3). A passage of the Midrash says HZM
�WX �YRH JRQMB� �YRH LK (everywhere where harim is found in
Scripture it signifies harim, mountains, with the exception of this passage), and
accordingly it is explained by Rashi, Kimchi, AlsheÑch, and others, that man,
whithersoever he may turn, cannot by strength and skill attain great exaltation
and prosperity. f264

Thus it is according to the reading RbFDimIMI, although Kimchi maintains that it
can also be so explained with the reading RbÁDimIMI, by pointing to SMÁRiMI
(Isa. 10: 6) and the like. It is, however, difficult to see why, in order to express
the idea “from anywhere,” three quarters of the heavens should be used and the
north left out. These three quarters of the heavens which are said to represent
the earthly sources of power (Hupfeld), are a frame without the picture, and the
thought, “from no side (viz., of the earth) cometh promotion” — in itself
whimsical in expression — offers a wrong confirmation for the dissuasive that
has gone before. That, however, which the church longs for is first of all not
promotion, but redemption. On the other hand, the LXX, Targum, Syriac, and
Vulgate render: a deserto montium (desertis montibus); and even Aben-Ezra
rightly takes it as a Palestinian designation of the south, when he supplements
the aposiopesis by means of ��Y�WY� YM (more biblically wNR�Zi�E JBOYF, cf.
Psa. 121: 1 f.). The fact that the north is not mentioned at all shows that it is a
northern power which arrogantly, even to blasphemy, threatens the small
Israelitish nation with destruction, and against which it looks for help neither
from the east and west, nor from the reed-staff of Egypt (Isa. 36: 6) beyond the
desert of the mountains of Arabia Petraea, but from Jahve alone, according to
the watchword of Isaiah: wN��Pi�O `H (Isa. 33:22). The negative thought is left
unfinished, the discourse hurrying on to the opposite affirmative thought. The
close connection of the two thoughts is strikingly expressed by the rhymes
�YRIHF and �YRIYF. The YkI of v. 8 gives the confirmation of the negation from the
opposite, that which is denied; the YkI of v. 9 confirms this confirmation. If it
were to be rendered, “and the wine foams,” it would then have been �YIyAHA;
¥SEME, which is undoubtedly accusative, also shows that �YIYA is also not
considered as anything else: and it (the cup) foams (RMÁXF like Arab. ‘chtmr, to
ferment, effervesce) with wine, is full of mixture. According to the ancient
usage of the language, which is also followed by the Arabic, this is wine mixed
with water in distinction from merum, Arabic chamr memzuÑgÿe. Wine was
mixed with water not merely to dilute it, but also to make it more pleasant;
hence ¥SAMF signifies directly as much as to pour out (vid., Hitzig on Isa. 5:22).
It is therefore unnecessary to understand spiced wine (Talmudic �W�YDNWQ,



conditum), since the collateral idea of weakening is also not necessarily
associated with the admixture of water. HzEMI refers to S�k, which is used as
masculine, as in Jer. 25:15; the word is feminine elsewhere, and changes its
gender even here in HFYREMF�i (cf. Eze. 23:34). In the fut. consec. Rg�yAWA the
historical signification of the consecutive is softened down, as is frequently the
case. ¥JÁ affirms the whole assertion that follows. The dregs of the cup — a
dira necessitas  — all the wicked of the earth shall be compelled to sip
(Isa. 51:17), to drink out: they shall not be allowed to drink and make a pause,
but, compelled by Jahve, who has appeared as Judge, they shall be obliged to
drink it out with involuntary eagerness even to the very last (Eze. 23:34). We
have here the primary passage of a figure, which has been already hinted at in
Psa. 60: 5, and is filled in on a more and more magnificent and terrible scale in
the prophets. Whilst Obadiah (Oba. 1:16, cf. Job. 21:20) contents himself with
a mere outline sketch, it is found again, in manifold applications, in Isaiah,
Habakkuk, and Ezekiel, and most frequently in Jeremiah (Jer. 25:27 f., 48:26;
49:12), where in Jer. 25:15 ff. it is embodied into a symbolical act. Jahve’s cup
of intoxication (inasmuch as HMFX� and RMEXE, the burning of anger and
intoxicating, fiery wine, are put on an equality) is the judgment of wrath which
is meted out to sinners and given them to endure to the end.

Psa. 75:10, 11. The poet now turns back thankfully and cheerfully from the
prophetically presented future to his own actual present. With YNIJáWA he contrasts
himself as a member of the now still oppressed church with its proud
oppressors: he will be a perpetual herald of the ever memorable deed of
redemption. �L�F�Li, says he, for, when he gives himself up so entirely to God
the Redeemer, for him there is no dying. If he is a member of the ecclesia
pressa, then he will also be a member of the ecclesia triumphans; for ei�
uÎpomeÂnomen, kaiÃ sumbasileuÂsomen (2Ti. 2:12). In the certainty of this
sumbasileuÂein, and in the strength of God, which is even now mighty in the
weak one, he measures himself in v. 11 by the standard of what he expresses in
v. 8 as God’s own work. On the figure compare Deu. 33:17, Lam. 2: 3, and
more especially the four horns in the second vision of Zechariah, Zec. 2: 1 f.
[1:18 f.]. The plural is both T�NRiQA and YN�RiQA, because horns that do not consist
of horn are meant. Horns are powers for offence and defence. The spiritual
horns maintain the sovereignty over the natural. The Psalm closes as
subjectively as it began. The prophetic picture is set in a lyric frame.



Psalm 76

PRAISE OF GOD AFTER HIS JUDGMENT HAS GONE FORTH

76: 2 IN Judah is Elohim become known,
In Israel is His name great.

76: 3 He pitched His tabernacle in Salem,
And His dwelling-place in Zion.

76: 4 There brake He the lightnings of the bow,
Shield and sword and weapons of war. (Sela)

76: 5 Brilliant art Thou, glorious before the mountains of prey!

76: 6 Spoiled were the stout-hearted;
They fell asleep in their sleep,

And none of the valiant ones found their hands.

76: 7 Before Thy rebuke, O God of Jacob,
Both chariot and horse became deeply stupefied.

76: 8 Thou, terrible art Thou,
And who can stand before Thee when Thy wrath beginneth?

76: 9 From heaven didst Thou cause judgment to sound forth  —
The earth feared and became silent,

76:10 At the rising of Elohim to judgment,
To save all the afflicted of the land. (Sela)

76:11 For the wrath of man is to Thee as praise,
Seeing Thou with the remainder of the fulness of wrath dost gird Thyself.

76:12 Vow and pay unto Jahve, your God,
Let all who are round about Him bring offerings to the terrible One.

76:13 He cutteth down the snorting of despots,
He is terrible to the kings of the earth.

Psalm 76. No Psalm has a greater right to follow Psalm 75 than this, which is
inscribed To the Precentor, with accompaniment of stringed instruments (vid.,
Psa. 4: 1), a Psalm by Asaph, a song. Similar expressions (God of Jacob,
Psa. 75:10; 76: 7; saints, wicked of the earth, Psa. 75: 9; 76:10) and the same
impress throughout speak in favour of unity of authorship. In other respects,
too, they form a pair: Psalm 75 prepares the way for the divine deed of
judgment as imminent, which Psalm 76 celebrates as having taken place. For it
is hardly possible for there to be a Psalm the contents of which so exactly
coincide with an historical situation of which more is known from other
sources, as the contents of this Psalm confessedly (LXX proÃj toÃn AÏssuÂrion)



does with the overthrow of the army of Assyria before Jerusalem and its
results. The Psalter contains very similar Psalms which refer to a similar event
in the reign of Jehoshaphat, viz., to the defeat at that time of the allied
neighbouring peoples by a mutual massacre, which was predicted by the
Asaphite Jahaziel (vid., on Psalm 46 and 83). Moreover in Psalm 76 the
“mountains of prey,” understood of the mountains of Seir with their mounted
robbers, would point to this incident. But just as in Psalm 75 the reference to
the catastrophe of Assyria in the reign of Hezekiah was indicated by the
absence of any mention of the north, so in Psalm 76 both the HmF�F in v. 4 and
the description of the catastrophe itself make this reference and no other
natural. The points of contact with Isaiah, and in part with Hosea (cf. v. 4 with
Hos. 2:20) and Nahum, are explicable from the fact that the lyric went hand in
hand with the prophecy of that period, as Isaiah predicts for the time when
Jahve shall discharge His fury over Assyria, Isa. 30:29, “Your song shall re-
echo as in the night, in which the feast is celebrated.”

The Psalm is hexastichic, and a model of symmetrical strophe-structure.

Psa. 76: 2-4. In all Israel, and more especially in Judah, is Elohim known
(here, according to v. 2b, participle, whereas in 9:17 it is the finite verb),
inasmuch as He has made Himself known (cf. w�di, Isa. 33:13). His Name is
great in Israel, inasmuch as He has proved Himself to be a great One and is
praised as a great One. In Judah more especially, for in Jerusalem, and that
upon Zion, the citadel with the primeval gates (Psa. 24: 7), He has His
dwelling-place upon earth within the borders of Israel. �L��F is the ancient
name of Jerusalem; for the Salem of Melchizedek is one and the same city with
the Jerusalem of Adonizedek, Jos. 10: 1. In this primeval Salem God has �kwS,
His tabernacle (= �kVU, Lam. 2: 6, = �TkFSU, as in Psa. 27: 5), there �TN�F�Mi, His
dwelling-place, — a word elsewhere used of the lair of the lion (Psa. 104:22,
Amo. 3: 4); cf. on the choice of words, Isa. 31: 9. The future of the result YHIYiWA
is an expression of the fact which is evident from God’s being known in Judah
and His Name great in Israel. V. 4 tells what it is by which He has made
Himself known and glorified His Name. HmF�F, thitherwards, in that same place
(as in fact the accusative, in general, is used both in answer to the question
where? and whither?), is only a fuller form for ��F, as in Isa. 22:18; 65: 9,
2Ki. 23: 8, and frequently; Arab. tamma (tumma) and �mFtÁ (from HmFtÁ)
confirm the accusative value of the ah. T�EQF�YP��iRI (with Phe raphatum, cf. on
the other hand, Son. 8: 6 f265) are the arrows swift as lightning that go forth
(Job. 41:20 [28]) from the bow; side by side with these, two other weapons are
also mentioned, and finally everything that pertains to war is gathered up in the
word HMFXFLiMI (cf. Hos. 2:20 [18]). God has broken in pieces the weapons of



the worldly power directed against Judah, and therewith this power itself
(Isa. 14:25), and consequently (in accordance with the prediction Hos. 1: 7,
and Isa. 10, 14, 17, 29, 31, 33, 37, and more particularly 31: 8) has rescued His
people by direct interposition, without their doing anything in the matter.

Psa. 76: 5-7. The “mountains of prey,” for which the LXX has oÏreÂwn
aiÏwniÂwn (�RE�E?), is an emblematical appellation for the haughty possessors of
power who also plunder every one that comes near them, f266 or the proud and
despoiling worldly powers. Far aloft beyond these towers the glory of God. He
is R�JNF, illustris, prop. illumined; said of God: light-encircled, fortified in
light, in the sense of Dan. 2:22, 1Ti. 6:16. He is the RYdIJÁ, to whom the
Lebanon of the hostile army of the nations must succumb (Isa. 10:34).
According to Solinus (ed. Mommsen, p. 124) the Moors call Atlas Addirim.
This succumbing is described in vv. 6 f. The strong of heart or stout-hearted,
the lion-hearted, have been despoiled, disarmed, exuti; wLLá�t�iJE f267 is an
Aramaizing praet. Hithpo. (like RbÁXÁTiJE, 2Ch. 20:35, cf. Dan. 4:16, Isa. 63: 3)
with a passive signification. From v. 6ac we see that the beginning of the
catastrophe is described, and therefore wMNF (perhaps on that account accented
on the ult.) is meant inchoatively: they have fallen into their sleep, viz., the
eternal sleep (Jer. 51:39, 57), as Nah. says (Nah. 3:18): thy shepherds sleep, O
king of Assyria, thy valiant ones rest. In v. 6c we see them lying in the last
throes of death, and making a last effort to spring up again. But they cannot
find their hands, which they have lifted up threateningly against Jerusalem:
these are lamed, motionless, rigid and dead; cf. the phrases in Jos. 8:20,
2Sa. 7:27, and the Talmudic phrase, “he did not find his hands and feet in the
school-house,” i.e., he was entirely disconcerted and stupefied. f268

This field of corpses is the effect of the omnipotent energy of the word of the
God of Jacob; cf. �b RJAGFWi, Isa. 17:13. Before His threatening both war-chariot
and horse (Wi — Wi) are sunk into motionlessness and unconsciousness — an
allusion to Exodus 15, as in Isa. 43:17: who bringeth out chariot and horse,
army and heroes — together they faint away, they shall never rise; they have
flickered out, like a wick they are extinguished.

Psa. 76: 8-10. Nah. also (Nah. 1: 6) draws the same inference from the
defeat of Sennacherib as the psalmist does in v. 8. ¦pEJÁ ZJFM� (cf. Rut. 2: 7,
Jer. 44:18), from the decisive turning-point onwards, from the ZJF in 2: 5, when
Thine anger breaks forth. God sent forth His judiciary word from heaven into
the midst of the din of war of the hostile world: immediately (cf. on the
sequence of the tenses Psa. 48: 6, and on Hab. 3:10) it was silenced, the earth
was seized with fear, and its tumult was obliged to cease, when, namely, God



arose on behalf of His disquieted, suffering people, when He spoke as we read
in Isa. 33:10, and fulfilled the prayer offered in extreme need in Isa. 33: 2.

Psa. 76:11-13. The fact that has just been experienced is substantiated in v.
11 from a universal truth, which has therein become outwardly manifest. The
rage of men shall praise Thee, i.e., must ultimately redound to Thy glory,
inasmuch as to Thee, namely (v. 1b as to syntax like 73: 3b), there always
remains a TYRIJ��i, i.e., a still unexhausted remainder, and that not merely of
HMFX�, but of TMOX�, with which Thou canst gird, i.e., arm, Thyself against such
human rage, in order to quench it. TMOX� TYRIJ��i is the infinite store of wrath
still available to God after human rage has done its utmost. Or perhaps still
better, and more fully answering to the notion of TYRIJ��i: it is the store of the
infinite fulness of wrath which still remains on the side of God after human
rage (HMFX�) has spent itself, when God calmly, and laughing (Psa. 2: 4), allows
the Titans to do as they please, and which is now being poured out. In
connection with the interpretation: with the remainder of the fury (of hostile
men) wilt Thou gird Thyself, i.e., it serves Thee only as an ornament
(Hupfeld), the alternation of HMFX� and TMOX� is left unexplained, and RgOXitÁ is
alienated from its martial sense (Isa. 59:17; 51: 9, Wisd. 5:21 [20]), which is
required by the context. Ewald, like the LXX, reads ¦GEXFti, eÎortaÂsei soi, in
connection with which, apart from the high-sounding expression, TMX TYRJ�
(eÏgkataÂleimma eÏnqumiÂou) must denote the remainder of malignity that is
suddenly converted into its opposite; and one does not see why what v. 11a
says concerning rage is here limited to its remainder. Such an inexhaustiveness
in the divine wrath-power has been shown in what has just recently been
experienced. Thus, then, are those who belong to the people of God to vow and
pay, i.e., (inasmuch as the preponderance falls upon the second imperative) to
pay their vows; and all who are round about Him, i.e., all the peoples dwelling
round about Him and His people (WYBFYBISi�LkF, the subject to what follows, in
accordance with which it is also accented), are to bring offerings (Psa. 68:30)
to God, who is JR�FM, i.e., the sum of all that is awe-inspiring. Thus is He
called in Isa. 8:13; the summons accords with Isaiah’s prediction, according to
which, in consequence of Jahve’s deed of judgment upon Assyria, Aethiopia
presents himself to Him as an offering (Psalm 18), and with the fulfilment in
2Ch. 32:23. Just so does v. 13a resemble the language of Isaiah; cf. Isa. 25: 1-
15; 33: 1; 18: 5: God treats the snorting of the princes, i.e., despots, as the
vine-dresser does the wild shoots or branches of the vine-stock: He lops it, He
cuts it off, so that it is altogether ineffectual. It is the figure that is sketched by
Joe. 4 [3]:13, then filled in by Isaiah, and embodied as a vision in Rev. 14:17-
20, which is here indicated. God puts an end to the defiant, arrogant bearing of



the tyrants of the earth, and becomes at last the feared of all the kings of the
earth — all kingdoms finally becomes God’s and His Christ’s.

Psalm 77

COMFORT DERIVED FROM THE HISTORY OF THE PAST DURING
YEARS OF AFFLICTION

77: 2 I CALL unto Elohim, and will cry,
I call unto Elohim, that He may hearken unto me.

77: 3 In the day of my distress do I seek the Lord;
My hand is stretched out in the night without ceasing,

My soul refuseth to be comforted.

77: 4 If I remember Elohim, I must groan;
If I muse, my spirit languisheth. (Sela)

77: 5 Thou holdest mine eyelids open,
I am tossed to and fro, and I am speechless.

77: 6 I consider the days of old,
The years of ancient times;

77: 7 I will remember my music in the night,
I will commune with my own heart, and my spirit maketh diligent search.

77: 8 Will the Lord cast off for ever,
And will He be favourable no more?

77: 9 Is, then, His mercy passed away for ever,
Is it at an end with His promise to all generations?

77:10 Hath God forgotten to be gracious,
Or hath He drawn in in anger His tender mercies?! (Sela)

77:11 Thereupon say I to myself: my decree of affliction is this,
The years of the right hand of the Most High.

77:12 With praise do I remember the deeds of JaÝh,
Yea, I will call to mind Thy wondrous doing from olden times,

77:13 And meditate on all Thy work,
And will muse over Thy doings.

77:14 Elohim, in holiness is Thy way:
Where is there a God, great as Elohim?

77:15 Thou art God alone, doing wonders,
Thou hast revealed Thy might among the peoples.



77:16 Thou hast with uplifted arm redeemed Thy people,
The sons of Jacob and Joseph. (Sela)

77:17 The waters saw Thee, Elohim,
The waters saw Thee, they writhed,

The depths also trembled.

77:18 The clouds poured out waters,
The skies rumbled,

Thine arrows also went to and fro.

77:19 Thy thunder resounded in the whirlwind,
The lightnings lightened the world,

The earth trembled and shook.

77:20 In the sea was Thy way,
And Thy path in great waters,

And Thy footsteps were not to be discerned.

77:21 Thou hast led Thy people like a flock
By the hand of Moses and Aaron.

Psalm 77. “The earth feared and became still,” says Psa. 76: 9; the earth
trembled and shook, says Psa. 77:19: this common thought is the string on
which these two Psalms are strung. In a general way it may be said of
Psalm 77, that the poet flees from the sorrowful present away into the memory
of the years of olden times, and consoles himself more especially with the
deliverance out of Egypt, so rich in wonders. As to the rest, however, it
remains obscure what kind of national affliction it is which drives him to find
his refuge from the God who is now hidden in the God who was formerly
manifest. At any rate it is not a purely personal affliction, but, as is shown by
the consolation sought in the earlier revelations of power and mercy in
connection with the national history, an affliction shared in company with the
whole of his people. In the midst of this hymnic retrospect the Psalm suddenly
breaks off, so that Olshausen is of opinion that it is mutilated, and Tholuck that
the author never completed it. But as Psalm 77 and 81 show, it is the Asaphic
manner thus to close with an historical picture without the line of thought
recurring to its commencement. Where our Psalm leaves off, Habakkuk 3 goes
on, taking it up from that point like a continuation. For the prophet begins with
the prayer to revive that deed of redemption of the Mosaic days of old, and in
the midst of wrath to remember mercy; and in expression and figures which
are borrowed from our Psalm, he then beholds a fresh deed of redemption by
which that of old is eclipsed. Thus much, at least, is therefore very clear, that
Psalm 77 is older than Habakkuk. Hitzig certainly calls the psalmist the reader
and imitator of Habakkuk 3; and Philippson considers even the mutual
relationship to be accidental and confined to a general similarity of certain



expressions. We, however, believe that we have proved in our Commentary on
Habakkuk (1843), S. 118-125, that the mutual relationship is one that is deeply
grounded in the prophetic type of Habakkuk, and that the Psalm is heard to re-
echo in Habakkuk, not Habakkuk in the language of the psalmist; just as in
general the Asaphic Psalms are full of boldly sketched outlines to be filled in
by later prophetic writers. We also now further put this question: how was it
possible for the gloomy complaint of Psalm 77, which is turned back to the
history of the past, to mould itself after Habakkuk 3, that joyous looking
forward into a bright and blessed future? Is not the prospect in Habakkuk 3
rather the result of that retrospect in Psalm 77, the confidence in being heard
which is kindled by this Psalm, the realizing as present, in the certainty of
being heard, of a new deed of God in which the deliverances in the days of
Moses are antitypically revived?

More than this, viz., that the Psalm is older than Habakkuk, who entered upon
public life in the reign of Josiah, or even as early as in the reign of Manasseh,
cannot be maintained. For it cannot be inferred from v. 16 and v. 3, compared
with Gen. 37:35, that one chief matter of pain to the psalmist was the fall of the
kingdom of the ten tribes which took place in his time. Nothing more, perhaps,
than the division of the kingdom which had already taken place seems to be
indicated in these passages. The bringing of the tribes of Joseph prominently
forward is, however, peculiar to the Asaphic circle of songs.

The task of the precentor is assigned by the inscription to Jeduthun (Cheth−Ñb:
Jeduthun), for L (Psa. 39: 1) alternates with L� (Psa. 62: 1); and the idea that
�WTWDY denotes the whole of the Jeduthunites (“overseer over...”) might be
possible, but is without example.

The strophe schema of the Psalm is 7. 12. 12. 12. 2. The first three strophes or
groups of stichs close with Sela.

Psa. 77: 2-4. The poet is resolved to pray without intermission, and he prays;
fore his soul is comfortless and sorely tempted by the vast distance between
the former days and the present times. According to the pointing, �YZIJáHAWi
appears to be meant to be imperative after the form LY�IQiHA, which occurs
instead of L��QiHA and HLFYTIQiHA, cf. Psa. 94: 1, Isa. 43: 8, Jer. 17:18, and the
mode of writing LY��QiHA, Psa. 142: 5, 2Ki. 8: 6, and frequently; therefore et
audi = ut audias (cf. 2Sa. 21: 3). But such an isolated form of address is not to
be tolerated; �YZIJáHAWi has been regarded as perf. consec. in the sense of ut
audiat, although this modification of �YZIJåHE into �YZIJáHA in connection with the
appearing of the Waw consec. cannot be supported in any other instance (Ew. §
234, e), and Kimchi on this account tries to persuade himself to that which is



impossible, viz., that �YZIJáHAWi in respect of sound stands for �YZEJáYAWi. The
preterites in v. 3 express that which has commenced and which will go on. The
poet labours in his present time of affliction to press forward to the Lord, who
has withdrawn from him; his hand is diffused, i.e., stretched out (not: poured
out, for the radical meaning of RGN, as the Syriac shows, is protrahere), in the
night-time without wearying and leaving off; it is fixedly and stedfastly
(HNFwMJå, as it is expressed in Exo. 17:12) stretched out towards heaven. His
soul is comfortless, and all comfort up to the present rebounds as it were from
it (cf. Gen. 37:35, Jer. 31:15). If he remembers God, who was once near to
him, then he is compelled to groan (cf. Psa. 55:18, 3; and on the cohortative
form of a Lamed He verb, cf. Ges. § 75, 6), because He has hidden Himself
from him; if he muses, in order to find Him again, then his spirit veils itself,
i.e., it sinks into night and feebleness (�«�JATiHI as in Psa. 107: 5; 142: 4;
143: 4). Each of the two members of v. 4 are protasis and apodosis; concerning
this emotional kind of structure of a sentence, vid., Ewald, § 357, b.

Psa. 77: 5-10. He calls his eyelids the “guards of my eyes.” He who holds
these so that they remain open when they want to shut together for sleep, is
God; for his looking up to Him keeps the poet awake in spite of all
overstraining of his powers. Hupfeld and others render thus: “Thou hast held,
i.e., caused to last, the night-watches of mine eyes,” — which is affected in
thought and expression. The preterites state what has been hitherto and has not
yet come to a close. He still endures, as formerly, such thumps and blows
within him, as though he lay upon an anvil (�JAPA), and his voice fails him.
Then silent soliloquy takes the place of audible prayer; he throws himself back
in thought to the days of old (Psa. 143: 5), the years of past periods (Isa. 51: 9),
which were so rich in the proofs of the power and loving-kindness of the God
who was then manifest, but is now hidden. He remembers the happier past of
his people and his own, inasmuch as he now in the night purposely calls back
to himself in his mind the time when joyful thankfulness impelled him to the
song of praise accompanied by the music of the harp (HLFYilÁbÁ belongs
according to the accents to the verb, not to YTNYGN, although that construction
certainly is strongly commended by parallel passages like Psa. 16: 7; 42: 9;
92: 3, cf. Job. 35:10), in place of which, crying and sighing and gloomy silence
have now entered. He gives himself up to musing “with his heart,” i.e., in the
retirement of his inmost nature, inasmuch as he allows his thoughts incessantly
to hover to and fro between the present and the former days, and in
consequence of this (fut. consec. as in Psa. 42: 6) his spirit betakes itself to
scrupulizing (what the LXX reproduces with skaÂllein, Aquila with
skaleuÂein) — his conflict of temptation grows fiercer. Now follow the two
doubting questions of the tempted one: he asks in different applications, vv. 8-



10 (cf. Psa. 85: 6), whether it is then all at an end with God’s loving-kindness
and promise, at the same time saying to himself, that this nevertheless is at
variance with the unchangeableness of His nature (Mal. 3: 6) and the
inviolability of His covenant. SP�JF (only occurring as a 3. praet.) alternates
with RMÁgF (Psa. 12: 2). T�nXÁ is an infinitive construct formed after the manner
of the Lamed He verbs, which, however, does also occur as infinitive absolute
(T�m�A, Eze. 36: 3, cf. on 17: 3); Gesenius and Olshausen (who doubts this
infinitive form, § 245, f) explain it, as do Aben-Ezra and Kimchi, as the plural
of a substantive HnFXÁ, but in the passage cited from Ezekiel (vid., Hitzig) such a
substantival plural is syntactically impossible. �YMIXáRÁ �PAQF is to draw together
or contract and draw back one’s compassion, so that it does not manifest itself
outwardly, just as he who will not give shuts (�pOQiYI) his hand (Deu. 15: 7; cf.
supra, 17:10).

Psa. 77:11-16. With RMÁJOWF the poet introduces the self-encouragement with
which he has hitherto calmed himself when such questions of temptation were
wont to intrude themselves upon him, and with which he still soothes himself.
In the rendering of YTI�lXÁ (with the tone regularly drawn back before the
following monosyllable) even the Targum wavers between YTIw�RiMÁ (my
affliction) and YTIw�bF (my supplication); and just in the same way, in the
rendering of v. 11b, between WYNIti�iJI (have changed) and �YNI�i (years). T�N�i
cannot possibly signify “change” in an active sense, as Luther renders: “The
right hand of the Most High can change everything,” but only a having become
different (LXX and the Quinta aÏlloiÂwsij, Symmachus eÏpideuteÂrwsij), after
which Maurer, Hupfeld, and Hitzig render thus: my affliction is this, that the
right hand of the Most High has changed. But after we have read TWN� in v. 6
as a poetical plural of HNF�F, a year, we have first of all to see whether it may
not have the same signification here. And many possible interpretations
present themselves. It can be interpreted: “my supplication is this: years of the
right hand of the Most High” (viz., that years like to the former ones may be
renewed); but this thought is not suited to the introduction with RMÁJOWF. We
must either interpret it: my sickness, viz., from the side of God, i.e., the
temptation which befalls me from Him, the affliction ordained by Him for me
(Aquila aÏrÏrÎwstiÂa mou), is this (cf. Jer. 10:19); or, since in this case the
unambiguous YTI�LXá would have been used instead of the Piel: my being
pierced, my wounding, my sorrow is this (Symmachus trwÌsiÂj mou, inf. Kal
from LLÁXF, Psa. 109:22, after the form T�nXÁ from �NAXF) — they are years of the
right hand of the Most High, i.e., those which God’s mighty hand, under which
I have to humble myself (1Pe. 5: 6), has formed and measured out to me. In
connection with this way of taking v. 11b, v. 12a is now suitably and easily



attached to what has gone before. The poet says to himself that the affliction
allotted to him has its time, and will not last for ever. Therein lies a hope
which makes the retrospective glance into the happier past a source of
consolation to him. In v. 12a the Cheth−Ñb RYKZJ is to be retained, for the YK in
v. 12b is thus best explained: “I bring to remembrance, i.e., make known with
praise or celebrate (Isa. 63: 7), the deeds of JaÝh, for I will remember Thy
wondrous doing from days of old.” His sorrow over the distance between the
present and the past is now mitigated by the hope that God’s right hand, which
now casts down, will also again in His own time raise up. Therefore he will
now, as the advance from the indicative to the cohortative (cf. Psa. 17:15)
imports, thoroughly console and refresh himself with God’s work of salvation
in all its miraculous manifestations from the earliest times. hYF is the most
concise and comprehensive appellation for the God of the history of
redemption, who, as Habakkuk prays, will revive His work of redemption in
the midst of the years to come, and bring it to a glorious issue. To Him who
then was and who will yet come the poet now brings praise and celebration.
The way of God is His historical rule, and more especially, as in Hab. 3: 6,
T�KYLIHá, His redemptive rule. The primary passage Exo. 15:11 (cf. Psa. 68:25)
shows that �DEqObÁ is not to be rendered “in the sanctuary” (LXX eÏn twÌÄ aÎgiÂwÄ),
but “in holiness” (Symmachus eÏn aÎgiasmwÌÄ). Holy and glorious in love and in
anger. God goes through history, and shows Himself there as the incomparable
One, with whose greatness no being, and least of all any one of the beingless
gods, can be measured. He is LJ�HF, the God, God absolutely and exclusively, a
miracle-working (JLEPE HV��O, not JLEpE HVE�O cf. Gen. 1:11 f269) God, and a God
who by these very means reveals Himself as the living and supra-mundane
God. He has made His omnipotence known among the peoples, viz., as v. 16
says, by the redemption of His people, the tribes of Jacob and the double tribe
of Joseph, out of Egypt, — a deed of His arm, i.e., the work of His own might,
by which He has proved Himself to all peoples and to the whole earth to be the
Lord of the world and the God of salvation (Exo. 9:16; 15:14). JA�RZibI, brachio
scil. extenso (Exo. 6: 6, Deu. 4:34, and frequently), just as in 75: 6, RJwFCÁbI,
collo scil. erecto. The music here strikes in; the whole strophe is an overture to
the following hymn in celebration of God, the Redeemer out of Egypt.

Psa. 77:17-20. When He directed His lance towards the Red Sea, which
stood in the way of His redeemed, the waters immediately fell as it were into
pangs of travail (wLYXIYF, as in Hab. 3:10, not WLYXyWA), also the billows of the
deep trembled; for before the omnipotence of God the Redeemer, which
creates a new thing in the midst of the old creation, the rules of the ordinary
course of nature become unhinged. There now follow in vv. 18, 19 lines taken
from the picture of a thunder-storm. The poet wishes to describe how all the



powers of nature became the servants of the majestic revelation of Jahve, when
He executed judgment on Egypt and delivered Israel. �R�ZO, Poel of �RÁZF
(cognate BRÁZF, �RÁZF, Aethiopic �NZ, to rain), signifies intensively: to stream
forth in full torrents. Instead of this line, Habakkuk, with a change of the letters
of the primary passage, which is usual in Jeremiah more especially, has RBF�F
�YIMÁ �REZE. The rumbling which the �YQIXF�i f270 cause to sound forth (wNTiNF, cf.
Psa. 68:34) is the thunder. The arrows of God (¦YCECFXá, in Habakkuk ¦YcEXI)
are the lightnings. The Hithpa. (instead of which Habakkuk has wKl�HAYi) depicts
their busy darting hither and thither in the service of the omnipotence that
sends them forth. It is open to question whether LgALigA denotes the roll of the
thunder (Aben-Ezra, Maurer, Böttcher): the sound of Thy thunder went rolling
forth (cf. Psa. 29: 4), — or the whirlwind accompanying the thunder-storm
(Hitzig); the usage of the language (Psa. 83:14, also Eze. 10:13, Syriac
golgolo) is in favour of the latter. On v. 19bc cf. the echo in Psa. 97: 4. Amidst
such commotions in nature above and below Jahve strode along through the
sea, and made a passage for His redeemed. His person and His working were
invisible, but the result which attested His active presence was visible. He took
His way through the sea, and cut His path (Cheth−Ñb plural, ¦YLEYBI�i, as in
Jer. 18:15) through great waters (or, according to Habakkuk, caused His horses
to go through), without the footprints (T�Bqi�I with Dag. dirimens) of Him
who passes and passed through being left behind to show it.

Psa. 77:21. If we have divided the strophes correctly, then this is the refrain-
like close. Like a flock God led His people by Moses and Aaron (Num. 33: 1)
to the promised goal. At this favourite figure, which is as it were the
monogram of the Psalms of Asaph and of his school, the poet stops, losing
himself in the old history of redemption, which affords him comfort in
abundance, and is to him a prophecy of the future lying behind the afflictive
years of the present.

Psalm 78

THE WARNING-MIRROR OF HISTORY FROM MOSES TO DAVID

78: 1 GIVE ear, O my people, to my teaching,
Incline your ear to the utterances of my mouth.

78: 2 I will open my mouth with a parable,
I will pour forth riddles out of the days of old.

78: 3 What we have heard, and become conscious of,
And our fathers have told us,



78: 4 We will not hide from their children;
Telling to the generation to come the glorious deeds of Jahve,

And His proof of power and His wonders, which He hath done.

78: 5 He hath established a testimony in Jacob
And laid down a law in Israel,

Which He hath commanded our fathers
To make it known unto their children;

78: 6 In order that the generation to come might know it,
the children born afterwards,

That they might arise and tell it again to their children,

78: 7 And might place their confidence in Elohim,
And might not forget the deeds of God,
And might keep His commandments  —

78: 8 And might not become as their fathers a stubborn and rebellious generation,
A generation that set not its heart aright,

And whose spirit was not faithful towards God.

78: 9 The sons of Ephraim, the bow-equipped archers,
Turned back in the day of battle.

78:10 They kept not the covenant of Elohim,
And in His law they refused to walk.

78:11 And they forgot His works
And His wonders, which He showed them.

78:12 In the sight of their fathers He proved Himself to be a miracle-worker,
In the land of Egypt, in the field of Zoan.

78:13 He divided the sea, and led them through,
And piled the waters up as a heap;

78:14 And led them in the cloud by day,
And the whole night in a fiery light.

78:15 He clave rocks in the desert,
And gave them as it were the floods of the sea to drink abundantly,

78:16 And brought forth streams out of the rock,
And caused the waters to flow down like rivers.

78:17 They, however, continued further to sin against Him,
To act rebelliously towards the Most High in a parched land.

78:18 They tempted God in their heart
To desire food for their soul,



78:19 And spake against Elohim, they said:
“Will God be able to prepare a table in the desert?

78:20 Behold He smote rock, and waters gushed out,
And streams dashed along  —

Will He also be able to give bread,
Or to provide flesh for His people?”

78:21 Therefore, hearing this, Jahve was wroth,
And fire kindled in Jacob,

And anger also ascended against Israel

78:22 For they believed not in Elohim,
And trusted not in His salvation.

78:23 Nevertheless He commanded the clouds above,
And the doors of heaven He opened;

78:24 He rained upon them manna to eat,
And corn of heaven gave He unto them.

78:25 Bread of angels did man eat,
Meat He sent them in superabundance.

78:26 He caused the east wind to blow in the heaven,
And by His power brought on the south wind,

78:27 And rained flesh upon them like the dust,
And winged fowls as the sand of the seas.

78:28 And it fell within the circuit of its camp,
Round about its tents.

78:29 Then they did eat and were well filled,
And their desire He fulfilled to them.

78:30 Still they were not estranged from their desire,
The food was still in their mouth,

78:31 Then the anger of Elohim went up against them,
And slew among their fat ones,

And smote down the young men of Israel.

78:32 For all this they sinned still more,
And believed not in His wonders.

78:33 Then He made their days vanish in a breath,
And their years in sudden haste.

78:34 When He slew them, they inquired after Him,
They turned back and sought God diligently,



78:35 And remembered that Elohim was their rock,
And God the Most High their Redeemer.

78:36 They appeased Him with their mouth,
And with their tongue they lied unto Him;

78:37 But their heart was not stedfast with Him,
And they did not prove faithful in His covenant.

78:38 Nevertheless He is full of compassion  —
He forgiveth iniquity and doth not destroy,

And hath ofttimes restrained His anger,
And stirred not up all His fury.

78:39 He remembered that they were flesh,
A breath of wind that passeth by and returneth not.

78:40 How oft did they provoke Him in the desert,
Did they grieve Him in the wilderness!

78:41 And again and again they sought God,
And vexed the Holy One of Israel.

78:42 They remembered not His hand,
The day when He delivered them from the oppressor,

78:43 When He set His signs in Egypt
And His remarkable deeds in the field of Zoan.

78:44 He turned their Niles into blood,
And their running waters they could not drink.

78:45 He sent gad-flies against them, which devoured them,
And frogs, which brought destruction upon them.

78:46 He gave the fruit of their field to the cricket,
And their labour to the locust;

78:47 He smote down their vine with hail,
And their sycamore-trees with hail-stones;

78:48 And He gave over their cattle to the hail,
And their flocks to the lightnings.

78:49 He let loose upon them the burning of His anger,
Indignation and fury and distress,

An embassy of angels of misfortune;

78:50 He made plain a way for His anger,
He spared not their soul from death,

And their life He gave over to the pestilence.



78:51 He smote all the first-born in Egypt,
The firstlings of manly strength in the tents of Ham.

78:52 Then He made His own people to go forth like sheep,
And guided them like a flock in the desert;

78:53 And He led them safely without fear,
But their enemies the sea covered.

78:54 He brought them to His holy border,
To the mountain, which His right hand had acquired;

78:55 He drove out nations before them,
And allotted them as a marked out inheritance,

And settled the tribes of Israel in their tents.

78:56 Nevertheless they tempted and provoked Elohim the Most High,
And His testimonies they kept not.

78:57 They turned back and fell away like their fathers,
They turned aside like a deceitful bow.

78:58 They incensed Him by their high places,
And by their idols they excited His jealousy.

78:59 Elohim heard and was wroth,
And became greatly wearied with Israel.

78:60 Then He cast off the tabernacle of Shiloh,
The tent which He had pitched among men;

78:61 He gave His might into captivity,
And His glory into the oppressor’s hand.

78:62 He gave over His people to the sword,
And was wroth concerning His inheritance.

78:63 Their young men fire devoured,
And for their maidens they sang no bridal song.

78:64 Their priests, by the sword they fell,
And their widows could not mourn.

78:65 Then the Lord awaked as one sleeping,
As a hero, shouting from wine,

78:66 And smote their oppressors behind,
Eternal reproach did He put upon them  —

78:67 And He despised the tent of Joseph,
And the tribe of Ephraim He chose not.



78:68 He chose the tribe of Judah,
The mount Zion, which He hath loved.

78:69 And He built, as the heights of heaven, His sanctuary,
Like the earth which He hath founded for ever.

78:70 And He chose David His servant,
And took him from the sheep-folds;

78:71 Following the ewes that gave suck He took him away
To pasture Jacob His people,
And Israel His inheritance.

78:72 And he pastured them according to the integrity of his heart,
And with judicious hands he led them.

Psalm 78. In the last verse of Psalm 77 Israel appears as a flock which is led
by Moses and Aaron; in the last verse of Psalm 78 as a flock which is led by
David, of a pure heart, with judicious hands. Both Psalms also meet in
thoughts and expressions, just as the �SFJFLi of both leads one to expect.
Psalm 78 is called Mask−Ñl, a meditation. The word would also be appropriate
here in the signification “a didactic poem.” For the history of Israel is
recapitulated here from the leading forth out of Egypt through the time of the
Judges down to David, and that with the practical application for the present
age that they should cleave faithfully to Jahve, more faithfully than the
rebellious generation of the fathers. After the manner of the Psalms of Asaph
the Ephraimites are made specially prominent out of the whole body of the
people, their disobedience as well as the rejection of Shiloh and the election of
David, by which it was for ever at an end with the supremacy of Ephraim and
also of his brother-tribe of Benjamin.

The old Asaphic origin of the Psalm has been contested: —

(1) Because v. 9 may be referred to the apostasy of Ephraim and of the other
tribes, that is to say, to the division of the kingdom. But this reference is
capriciously imagined to be read in v. 9.

(2) Because the Psalm betrays a malice, indeed a national hatred against
Ephraim, such as is only explicable after the apostasy of the ten tribes. But the
alienation and jealousy between Ephraim and Judah is older than the rupture of
the kingdom. The northern tribes, in consequence of their position, which was
more exposed to contact with the heathen world, had already assumed a
different character from that of Judah living in patriarchal seclusion. They
could boast of a more excited, more martial history, one richer in exploit; in
the time of the Judges especially, there is scarcely any mention of Judah.
Hence Judah was little thought of by them, especially by powerful Ephraim,



which regarded itself as the foremost tribe of all the tribes. From the beginning
of Saul’s persecution of David, however, when the stricter principle of the
south came first of all into decisive conflict for the mastery with the more lax
principle of the Ephraimites, until the rebellion of Jeroboam against Solomon,
there runs through the history of Israel a series of acts which reveal a deep reft
between Judah and the other tribes, more especially Benjamin and Ephraim.
Though, therefore, it were true that a tone hostile to Ephraim is expressed in
the Psalm, this would not be any evidence against its old Asaphic origin, since
the psalmist rests upon facts, and, without basing the preference of Judah upon
merit, he everywhere contemplates the sin of Ephraim, without any Judaean
boasting, in a connection with the sin of the whole nation, which involves all
in the responsibility. Nor is v. 69 against Asaph the contemporary of David;
for Asaph may certainly have seen the building of the Temple of Solomon as it
towered upwards to the skies, and Caspari in his Essay on the Holy One of
Israel (Luther. Zeitschrift, 1844, 3) has shown that even the divine name
LJ�RFViYI ��DQi does not militate against him. We have seen in connection with
Psalm 76 how deeply imbued Isaiah’s language is with that of the Psalms of
Asaph. It cannot surprise us of Asaph is Isaiah’s predecessor in the use of the
name “the Holy One of Isreal.” The fact, however, that the writer of the Psalm
takes the words and colours of his narration from all five books of the
Pentateuch, with the exception of Leviticus, is not opposed to our view of the
origin of the Pentateuch, but favourable to it. The author of the Book of Job,
with whom in v. 64 he verbally coincides, is regarded by us as younger; and
the points of contact with other Psalms inscribed “by David,” “by the sons of
Korah,” and “by Asaph,” do not admit of being employed for ascertaining his
time, since the poet is by no means an unindependent imitator.

The manner of representation which characterizes the Psalm becomes epical in
its extension, but is at the same time concise after the sententious style. The
separate historical statements have a gnome-like finish, and a gem-like
elegance. The whole falls into two principal parts, vv. 1-37, 38-72; the second
part passes over from the God-tempting unthankfulness of the Israel of the
desert to that of the Israel of Canaan. Every three strophes form one group.

Psa. 78: 1-11. The poet begins very similarly to the poet of Psalm 49. He
comes forward among the people as a preacher, and demands for his toÑra a
willing, attentive hearing. HR�Ft is the word for every human doctrine or
instruction, especially for the prophetic discourse which sets forth and
propagates the substance of the divine teaching. Asaph is a prophet, hence v. 2
is quoted in Mat. 13:34 f. as rÎhqeÃn diaÃ touÌ profhÂtou. f271

He here recounts to the people their history �DEQE�YnIMI, from that Egyptaeo-
Sinaitic age of yore to which Israel’s national independence and specific



position in relation to the rest of the world goes back. It is not, however, with
the external aspect of the history that he has to do, but with its internal
teachings. L�FMF is an allegory or parable, parabolhÂ, more particularly the
apophthegm as the characteristic species of poetry belonging to the Chokma,
and then in general a discourse of an elevated style, full of figures, thoughtful,
pithy, and rounded. HDFYXI is that which is entangled, knotted, involved, perlexe
dictum. The poet, however, does not mean to say that he will literally discourse
gnomic sentences and propound riddles, but that he will set forth the history of
the fathers after the manner of a parable and riddle, so that it may become as a
parable, i.e., a didactic history, and its events as marks of interrogation and
nota-bene’s to the present age. The LXX renders thus: aÏnoiÂcw eÏn parabolaiÌj
toÃ stoÂma mou, fqeÂgcomai problhÂmata aÏp� aÏrxhÌj. Instead of this the Gospel by
Matthew has: aÏnoiÂcw eÏn parabolaiÌj toÃ stoÂma mou, eÏreuÂcomai kekrummeÂna
aÏpoÃ katabolhÌj (koÂsmou), and recognises in this language of the Psalm a
prophecy of Christ; because it is moulded so appropriately for the mouth of
Him who is the Fulfiller not only of the Law and of Prophecy, but also of the
vocation of the prophet. It is the object-clause to DX�KANi, and not a relative
clause belonging to the “riddles out of the age of yore,” that follows in v. 3
with R�EJá, for that which has been heard only becomes riddles by the
appropriation and turn the poet gives to it. V. 3 begins a new period (cf.
Psa. 69:27, Jer. 14: 1, and frequently): What we have heard, and in
consequence thereof known, and what our fathers have told us (word for word,
like Psa. 44: 2, Jud. 6:13), that will we not hide from their children (cf.
Job. 15:18). The accentuation is perfectly correct. The Reb−Ña by �HYNBM has a
greater distinctive force than the Reb−Ña by �WRXJ (RWDL); it is therefore to be
rendered: telling to the later generation (which is just what is intended by the
offspring of the fathers) the glorious deeds of Jahve, etc. The fut. consec. �QEyFWA
joins on to HVF�F R�EJá . Glorious deeds, proofs of power, miracles hath He
wrought, and in connection therewith set up an admonition in Jacob, and laid
down an order in Israel, which He commanded our fathers, viz., to propagate
by tradition the remembrance of those mighty deeds (Exo. 13: 8, 14, Deu. 4: 9,
and other passages). ��FYDI�HLi has the same object as �Tf�iDA�HWi in Deu. 4: 9,
Jos. 4:22. The matter in question is not the giving of the Law in general, as the
purpose of which, the keeping of the laws, ought then to have been mentioned
before anything else, but a precept, the purpose of which was the further
proclamation of the magnalia Dei, and indirectly the promotion of trust in god
and fidelity to the Law; cf. Psa. 81: 5 f., where the special precept concerning
the celebration of the Feast of the Passover is described as a TwD�� laid down
in Joseph. The following generation, the children, which shall be born in the
course of the ages, were to know concerning His deeds, and also themselves to



rise up (wMwQYF, not: come into being, like the wJBOYF of the older model-passage
Psa. 22:32) and to tell them further to their children, in order that these might
place their confidence in god (LSEkE �YVI, like HSEXáMÁ TY�I in Psa. 73:28), and
might not forget the mighty deeds of God (Psa. 87:12), and might keep His
commandments, being warned by the disobedience of the fathers. The
generation of the latter is called HREMOw RR��S, just as the degenerate son that is
to be stoned is called in Deu. 21:18. �bLI �YKIH�, to direct one’s heart, i.e., to
give it the right direction or tendency, to put it into the right state, is to be
understood after v. 37, 2Ch. 20:33, Sir. 2:17.

Psa. 78: 9. Ver. 9, which comes in now in the midst of this description, is
awkward and unintelligible. The supposition that “the sons of Ephraim” is an
appellation for the whole of Israel is refuted by vv. 67 f. The rejection of
Ephraim and the election of Judah is the point into which the historical
retrospect runs out; how then can “the sons of Ephraim” denote Israel as a
whole? And yet what is here said of the Ephraimites also holds good of the
Israelites in general, as v. 57 shows. The fact, however, that the Ephraimites
are made specially conspicuous out of the “generation” of all Israel, is
intelligible from the special interest which the Psalms of Asaph take in the
tribes of Joseph, and here particularly from the purpose of practically
preparing the way for the rejection of Shiloh and Ephraim related further on. In
vv. 10 and 11 the Ephraimites are also still spoken of; and it is not until v. 12,
with the words “in sight of their fathers,” that we come back again to the
nation at large. The Ephraimites are called T�EQF�YM��R YQ��i�N in the sense of
T�Q YMWR T�Q YQ�WN ; the two participial construct forms do not stand in
subordination but in co-ordination, as in Jer. 46: 9, Deu. 33:19, 2Sa. 20:19, just
as in other instances also two substantives, of which one is the explanation of
the other, are combined by means of the construct, Job. 20:17, cf. 2Ki. 17:13
Ker−Ñ. It is therefore: those who prepare the bow, i.e., those arming themselves
therewith (Q�ANF as in 1Ch. 12: 2, 2Ch. 17:17), those who cast the vow, i.e.,
those shooting arrows from the bow (Jer. 4:29), cf. Böttcher, § 728. What is
predicated of them, viz., “they turned round” (¥PAHF as in Jud. 20:39, 41),
stands in contrast with this their ability to bear arms and to defend themselves,
as a disappointed expectation. Is what is meant thereby, that the powerful
warlike tribe of Ephraim grew weary in the work of the conquest of Canaan
(Jud. 1), and did not render the services which might have been expected from
it? Since the historical retrospect does not enter into details until v. 12
onwards, this especial historical reference would come too early here; the
statement consequently must be understood more generally and, according to
v. 57, figuratively: Ephraim proved itself unstable and faint-hearted in
defending and in conducting the cause of God, it gave it up, it abandoned it.



They did not act as the covenant of God required of them, they refused to walk
(TKELELF, cf. TKELFLF, Ecc. 1: 7) within the limit and track of His ToÑra, and forgot
the deeds of God of which they had been eye-witnesses under Moses and
under Joshua, their comrades of the same family.

Psa. 78:12-25. It is now related how wonderfully God led the fathers of
these Ephraimites, who behaved themselves so badly as the leading tribe of
Israel, in the desert; how they again and again ever indulged sinful murmuring,
and still He continued to give proofs of His power and of His loving-kindness.
The (according to Num. 13:22) very ancient Zoan (Tanis), ancient Egyptian
Zane, Coptic G’ane, on the east bank of the Tanitic arm of the Nile, so called
therefrom — according to the researches to which the Turin Papyrus No. 112
has led, identical with Avaris (vid., on Isa. 19:11) f272 — was the seat of the
Hyksos dynasties that ruled in the eastern Delta, where after their overthrow
Rameses II, the Pharaoh of the bondage, in order to propitiate the enraged
mass of the Semitic population of Lower Egypt, embraced the worship of Baal
instituted by King Apophis. The colossal sitting figure of Rameses II in the
pillared court of the Royal Museum in Berlin, says Brugsch (Aus dem Orient
ii. 45), is the figure which Rameses himself dedicated to the temple of Baal in
Tanis and set up before its entrance. This mighty colossus is a contemporary of
Moses, who certainly once looked upon this monument, when, as Psalm 78
says, he “wrought wonders in the land of Egypt, in the field of Zoan.” The
psalmist, moreover, keeps very close to the ToÑra in his reproduction of the
history of the Exodus, and in fact so close that he must have had it before him
in the entirety of its several parts, the Deuteronomic, Elohimistic, and
Jehovistic. Concerning the rule by which it is appointed ÿaÝÿsa pheÈle, vid., on
Psa. 52: 5. The primary passage to v. 13b (cf. �YLIZi�N v. 16) is Exo. 15: 8. DN� is
a pile, i.e., a piled up heap or mass, as in 33: 7. And v. 14 is the abbreviation of
Exo. 13:21. In vv. 15 f. the writer condenses into one the two instances of the
giving of water from the rock, in the first year of the Exodus (Exodus 17) and
in the fortieth year (Numbers 20). The Piel �qABÁYi and the plural �YRICU
correspond to this compression. HbFRÁ is not an adjective (after the analogy of
HbFRÁ ��Hti), but an adverb as in Psa. 62: 3; for the giving to drink needs a
qualificative, but TWMHT does not need any enhancement. JCI�yWA has −Ñ instead
of eÝ as in Psa. 105:43.

The fact that the subject is continued in v. 17 with wPYSI�yWA without mention
having been made of any sinning on the part of the generation of the desert, is
explicable from the consideration that the remembrance of that murmuring is
closely connected with the giving of water from the rock to which the names
Massah u-Mer−Ñbah and Mer−Ñbath-Kadesh (cf. Num. 20:13 with 27:14,



Deu. 32:51) point back: they went on (D��) winning against Him, in spite of
the miracles they experienced. T�RMiLÁ is syncopated from T�RMiHALi as in
Isa. 3: 8. The poet in v. 18 condenses the account of the manifestations of
discontent which preceded the giving of the quails and manna (Exodus 16),
and the second giving of quails (Num. 11), as he has done the two cases of the
giving of water from the rock in v. 15. They tempted God by unbelievingly and
defiantly demanding (LJO�iLI, postulando, Ew. § 280, d) instead of trustfully
hoping and praying. �BFBFLibI points to the evil fountain of the heart, and
��FPiNALi describes their longing as a sensual eagerness, a lusting after it. Instead
of allowing the miracles hitherto wrought to work faith in them, they made the
miracles themselves the starting-point of fresh doubts. The poet here clothes
what we read in Exo. 16: 3, Num. 11: 4 ff., 21: 5, in a poetic dress. In �mJALi
the unbelief reaches it climax, it sounds like self-irony. On the co-ordinating
construction “therefore Jahve heard it and was wroth,” cf. Isa. 5: 4; 12: 1;
50: 2, Rom. 6:17. The allusion is to the wrath-burning at Taberah (TabÿeÝra),
Num. 11: 1-3, which preceded the giving of the quails in the second year of the
Exodus. For it is obvious that v. 21 and Num. 11: 1 coincide, �JW RB�TYW
here being suggested by the �J �B�R�BTW of that passage, and HL� �J
being the opposite of �JH �Q�TW in v. 2. A conflagration broke out at that
time in the camp, at the same time, however, with the breaking out of God’s
anger. The nexus between the anger and the fire is here an outward one,
whereas in Num. 11: 1 it is an internal one. The ground upon which the
wrathful decree is based, which is only hinted at there, is here more minutely
given in v. 22: they believed not in Elohim (vid., Num. 14:11), i.e., did not rest
with believing confidence in Him, and trusted not in His salvation, viz., that
which they had experienced in the redemption out of Egypt (Exo. 14:13;
15: 2), and which was thereby guaranteed for time to come. Now, however,
when Taberah is here followed first by the giving of the manna, vv. 23-25,
then by the giving of the quails, vv. 26-29, the course of the events is
deranged, since the giving of the manna had preceded that burning, and it was
only the giving of the quails that followed it. This putting together of the two
givings out of order was rendered necessary by the preceding condensation (in
vv. 18-20) of the clamorous desire for a more abundant supply of food before
each of these events. Notwithstanding Israel’s unbelief, He still remained
faithful: He caused manna to rain down out of the opened gates of heaven (cf.
“the windows of heaven,” Gen. 7:11, 2Ki. 7: 2, Mal. 3:10), that is to say, in
richest abundance. The manna is called corn (as in 105:40, after Exo. 16: 4, it
is called bread) of heaven, because it descended in the form of grains of corn,
and supplied the place of bread-corn during the forty years. �YRIYbIJÁ �XELE the
LXX correctly renders aÏÂrton aÏggeÂlwn (�YRIYbIJÁ = XÁKO YR�bOgI, 103:20). The



manna is called “bread of angels” (Wisd. 16:20) as being bread from heaven
(v. 24, 105:40), the dwelling-place of angels, as being mann es-semaÑ, heaven’s
gift, its Arabic name, — a name which also belongs to the vegetable manna
which flows out of the Tamarix mannifera in consequence of the puncture of
the Coccus manniparus, and is even at the present day invaluable to the
inhabitants of the desert of Sinai. �YJI is the antithesis to �YRYBJ; for if it
signified “every one,” wLKiJF would have been said (Hitzig). HDFYC� as in
Exo. 12:39; �BÁVLF as in Exo. 16: 3, cf. 8.

Psa. 78:26-37. Passing over to the giving of the quails, the poet is thinking
chiefly of the first occasion mentioned in Exodus 16, which directly preceded
the giving of the manna. But the description follows the second: �sAYA (He
caused to depart, set out) after Num. 11:31. “East” and “south” belong
together: it was a south-east wind from the Aelanitic Gulf. “To rain down” is a
figurative expression for a plentiful giving of dispensing from above. “Its
camp, its tents,” are those of Israel, Num. 11:31, cf. Exo. 16:13. The HWFJátÁ,
occurring twice, vv. 29, 30 (of the object of strong desire, as in 21: 3), points to
Kibroth-hattaavah, the scene of this carnal lusting; JYBIH� is the transitive of
the J�b in Pro. 13:12. In vv. 30, 31 even in the construction the poet closely
follows Num. 11:33 (cf. also wRZF with JRFZFLi, aversion, loathing, Num. 11:20).
The Waw unites what takes place simultaneously; a construction which
presents the advantage of being able to give special prominence to the subject.
The wrath of God consisted in the breaking out of a sickness which was the
result of immoderate indulgence, and to which even the best-nourished and
most youthfully vigorous fell a prey. When the poet goes on in v. 32 to say that
in spite of these visitations (TJZO�LKFbI) they went on sinning, he has chiefly
before his mind the outbreak of “fat” rebelliousness after the return of the
spies, cf. v. 32b with Num. 14:11. And v. 33 refers to the judgment of death in
the wilderness threatened at that time to all who had come out of Egypt from
twenty years old and upward (Num. 14:28-34). Their life devoted to death
vanished from that time onwards LBEHEbÁ, in breath-like instability, and
HLFHFbEbÁ, in undurable precipitancy; the mode of expression in 31:11, Job. 36: 1
suggests to the poet an expressive play of words. When now a special
judgment suddenly and violently thinned the generation that otherwise was
dying off, as in Num. 21: 6 ff., then they inquired after Him, they again sought
His favour, those who were still preserved in the midst of this dying again
remembered the God who had proved Himself to be a “Rock” (Deu. 32:15, 18,
37) and to be a “Redeemer” (Gen. 48:16) to them. And what next? Vv. 36, f273

37 tell us what effect they gave to this disposition to return to God. They
appeased Him with their mouth, is meant to say: they sought to win Him over



to themselves by fair speeches, inasmuch as they thus anthropopathically
conceived of God, and with their tongue they played the hypocrite to Him;
their heart, however, was not sincere towards Him (��I like TJ� in v. 8), i.e.,
not directed straight towards Him, and they proved themselves not stedfast
(pistoiÃ, or properly beÂbaioi) in their covenant-relationship to Him.

Psa. 78:38-48. The second part of the Psalm now begins. God,
notwithstanding, in His compassion restrains His anger; but Israel’s God-
tempting conduct was continued, even after the journey through the desert, in
Canaan, and the miracles of judgment amidst which the deliverance out of
Egypt had been effected were forgotten. With JwHWi in v. 38 f274 begins an
adversative clause, which is of universal import as far as TYXI�iYA, and then
becomes historical. V. 38b expands what lies in �wXRÁ: He expiates iniquity
and, by letting mercy instead of right take its course, arrests the destruction of
the sinner. With HbFRiHIWi (Ges. § § 142, 2) this universal truth is supported out
of the history of Israel. As this history shows, He has many a time called back
His anger, i.e., checked it in its course, and not stirred up all His blowing anger
(cf. Isa. 42:13), i.e., His anger in all its fulness and intensity. We see that v.
38cd refers to His conduct towards Israel, then v. 39 follows with the ground
of the determination, and that in the form of an inference drawn from such
conduct towards Israel. He moderated His anger against Israel, and
consequently took human frailty and perishableness into consideration. The
fact that man is flesh (which not merely affirms his physical fragility, but also
his moral weakness, Gen. 6: 3, cf. 8:21), and that, after a short life, he falls a
prey to death, determines God to be long-suffering and kind; it was in fact
sensuous desire and loathing by which Israel was beguiled time after time. The
exclamation “how oft!” v. 40, calls attention to the praiseworthiness of this
undeserved forbearance.

But with v. 41 the record of sins begins anew. There is nothing by which any
reference of this v. 41 to the last example of insubordination recorded in the
Pentateuch, Num. 35: 1-9 (Hitzig), is indicated. The poet comes back one more
to the provocations of God by the Israel of the wilderness in order to expose
the impious ingratitude which revealed itself in this conduct. HWFTiHI is the
causative of HWFTf = Syriac têwaÝ, aHFti, to repent, to be grieved, LXX
parw>xunan. The miracles of the tie of redemption are now brought before the
mind in detail, ad exaggerandum crimen tentationis Deu cum summa
ingratitudine conjunctum (Venema). The time of redemption is called ��Y, as
in Gen. 2: 4 the hexahemeron. T�a �YVI (synon. HVF�F, �TANF) is used as in
Exo. 10: 2. We have already met with RCF-YnIMI in Psa. 44:11. The first of the
plagues of Egypt (Exo. 7:14-25), the turning of the waters into blood, forms



the beginning in v. 44. From this the poet takes a leap over to the fourth
plague, the BRO�F (LXX kuno>muia), a grievous and destructive species of fly
(Exo. 8:16-28 [20-32]), and combines with it the frogs, the second plague
(Exo. 7:26 [8: 1]-8:11 [15]). JAd�RiPACi is the lesser Egyptian frog, Rana
Mosaica, which is even now called Arab. dåfd, dåofda. Next in v. 46 he comes to
the eighth plague, the locusts, LYSIXF (a more select name of the migratory
locusts than HbERiJÁ), Exo. 10: 1-20; the third plague, the gnats and midges,
�YnIkI, is left unmentioned in addition to the fourth, which is of a similar kind.
For the chastisement by means of destructive living things is now closed, and
in v. 47 follows the smiting with hail, the seventh plague, Exo. 9:13-35. LMÁNFXá
(with pausal , not aÝ, cf. in Eze. 8: 2 the similarly formed HLFMÁ�iXÁHA) in the
signification hoar-frost (paÂxnh, LXX, Vulgate, Saadia, and Abulwal−Ñd), or
locusts (Targum JBFwZRikA = BGFXF), or ants (J. D. Michaelis), does not harmonize
with the history; also the hoar-frost is called RwPkI, the ant HLFMFni (collective in
Arabic neml). Although only conjecturing from the context, we understand it,
with Parchon and Kimchi, of hailstones or hail. With thick lumpy pieces of ice
He smote down vines and sycamore-trees (Fayum was called in ancient
Egyptian “the district of the sycamore”). GRÁHF proceeds from the Biblical
conception that the plant has a life of its own. The description of this plague is
continued in v. 48. Two MSS present RBEdEL instead of DRFbFLÁ; but even
supposing that �YPi�FRi might signify the fever-burnings of the pestilence (vid.,
on Hab. 3: 5), the mention of the pestilence follows in v. 50, and the
devastation which, according to Exo. 9:19-22, the hail caused among the cattle
of the Egyptians is in its right place here. Moreover it is expressly said in
Exo. 9:24 that there was conglomerate fire among the hail; �YPi�FRi are
therefore flaming, blazing lightnings.

Psa. 78:49-59. When these plagues rose to the highest pitch, Israel became
free, and removed, being led by its God, into the Land of Promise; but it
continued still to behave there just as it had done in the desert. The poet in vv.
49-51 brings the fifth Egyptian plague, the pestilence (Exo. 9: 1-7), and the
tenth and last, the smiting of the first-born (T�RKObI TkAMÁ), Exo. 11, 12,
together. V. 49a sounds like Job. 20:23 (cf. below v. 64). �Y�IRF YK�JáLiMÁ are not
wicked angels, against which view Hengstenberg refers to the scriptural thesis
of Jacobus Ode in his work De Angelis, Deum ad puniendos malos homines
mittere bonos angelos et ad castigandos pios usurpare malos, but angels that
bring misfortune. The mode of construction belongs to the chapter of the
genitival subordination of the adjective to the substantive, like �RF T�EJ�,
Pro. 6:24, cf. 1Sa. 28: 7, Num. 5:18, 24, 1Ki. 10:15, Jer. 24: 2, and the Arabic



msjdu ÿl-jaÑmÿ, the mosque of the assembling one, i.e., the assembling
(congregational) mosque, therefore: angels (not of the wicked ones = wicked
angels, which it might signify elsewhere, but) of the evil ones = evil,
misfortune-bringing angels (Ew. § 287, a). The poet thus paraphrases the
TYXI�imAHA that is collectively conceived in Exo. 12:13, 23, Heb. 11:28. In v.
50a the anger is conceived of as a stream of fire, in v. 50b death as an
executioner, and in 50c the pestilence as a foe. �YNI�J TY�IJR� (Gen. 49: 3,
Deu. 21:17) is that which had sprung for the first time from manly vigour
(plur. intensivus). Egypt is called �XF as in Psalm 105 and 111 according to
Gen. 10: 6, and is also called by themselves in ancient Egyptian Kemi, Coptic
CheÑmi, KeÑme (vid., Plutarch, De Iside et Osiride, Psalm 33). When now these
plagues which softened their Pharaoh went forth upon the Egyptians, God
procured for His people a free departure, He guided flock-like (RDE��kA like
RDE��bÁ, Jer. 31:24, with Dag. implicitum), i.e., as a shepherd, the flock of His
people (the favourite figure of the Psalms of Asaph) through the desert, — He
led them safely, removing all terrors out of the way and drowning their
enemies in the Red Sea, to His holy territory, to the mountain which (HZE) His
right hand had acquired, or according to the accents (cf. supra, p. 104): to the
mountain there (HZE), which, etc. It is not Zion that is meant, but, as in the
primary passage Exo. 15:16 f., in accordance with the parallelism (although
this is not imperative) and the usage of the language, which according to
Isa. 11: 9; 57:13, is incontrovertible, the whole of the Holy Land with its
mountains and valleys (cf. Deu. 11:11). HLFXáNA LBEXEbI is the poetical equivalent
to HLFXáNAbI, Num. 34: 2; 36: 2, and frequently. The Beth is Beth essentiae (here
in the same syntactical position as in Isa. 48:10, Eze. 20:41, and also
Job. 22:24 surely): He made them (the heathen, viz., as in Jos. 23: 4 their
territories) fall to them (viz., as the expression implies, by lot, LRWGB) as a line
of inheritance, i.e., (as in 105:11) as a portion measured out as an inheritance.
It is only in v. 56 (and not so early as v. 41) that the narration passes over to
the apostate conduct of the children of the generation of the desert, that is to
say, of the Israel of Canaan. Instead of WYT�FDi�� from TwD��, the word here is
WYT�FDi�� from HDF�� (a derivative of Dw�, not DJAYF). Since the apostasy did not
gain ground until after the death of Joshua and Eleazar, it is the Israel of the
period of the Judges that we are to think of here. HyFMIRi T�EQE, v. 57, is not: a
bow of slackness, but: a bow of deceit; for the point of comparison, according
to Hos. 7:16, is its missing the mark: a bow that discharges its arrow in a
wrong direction, that makes no sure shot. The verb HMFRF signifies not only to
allow to hang down slack (cogn. HPFRF), but also, according to a similar
conception to spe dejicere, to disappoint, deny. In the very act of turning



towards God, or at least being inclined towards Him by His tokens of power
and loving-kindness, they turned (Jer. 2:21) like a vow that misses the mark
and disappoints both aim and expectation. The expression in v. 58 is like
Deu. 32:16, 21. �MÁ�F refers to their prayer to the BaÿaÝlim (Jud. 2:11). The word
Rb�JATiHI, which occurs three times in this Psalm, is a word belonging to
Deuteronomy (Deu. 3:26). V. 59 is purposely worded exactly like v. 21. The
divine purpose of love spurned by the children just as by the fathers, was
obliged in this case, as in the former, to pass over into angry provocation.

Psa. 78:60-72. The rejection of Shiloh and of the people worshipping there,
but later on, when the God of Israel is again overwhelmed by compassion, the
election of Judah, and of Mount Zion, and of David, the king after His own
heart. In the time of the Judges the Tabernacle was set up in Shiloh
(Jos. 18: 1); there, consequently, was the central sanctuary of the whole
people, — in the time of Eli and Samuel, as follows from 1Sa. 1-3, it had
become a fixed temple building. When this building was destroyed is not
known; according to Jud. 18:30 f., cf. Jer. 7:12-15, it was probably not until
the Assyrian period. The rejection of Shiloh, however, preceded the
destruction, and practically took place simultaneously with the removal of the
central sanctuary to Zion; and was, moreover, even previously decided by the
fact that the Ark of the covenant, when given up again by the Philistines, was
not brought back to Shiloh, but set down in Kirjath Jear−Ñm (1Sa. 7: 2). The
attributive clause �DFJFbF �k��I uses �k��I as �YkI�iHI is used in Jos. 18: 1. The
pointing is correct, for the words to not suffice to signify “where He dwelleth
among men” (Hitzig); consequently �k��I is the causative of the Kal,
Lev. 16:16, Jos. 22:19. In v. 61 the Ark of the covenant is called the might and
glory of God (�z�U ��RJá, 132: 8, cf. D�BkF, 1Sa. 4:21 f.), as being the place of
their presence in Israel and the medium of their revelation. Nevertheless, in the
battle with the Philistines between Eben-ezer and Aphek, Jahve gave the Ark,
which they had fetched out of Shiloh, into the hands of the foe in order to visit
on the high-priesthood of the sons of Ithamar the desecration of His
ordinances, and there fell in that battle 30,000 footmen, and among them the
two sons of Eli, Hophni and Phinehas, the priests (1 Samuel 4). The fire in v.
63 is the fire of war, as in Num. 21:28, and frequently. The incident mentioned
in 1Sa. 6:19 is reasonably (vid., Keil) left out of consideration. By wLlFwH JLO
(LXX erroneously, ouÏk eÏpeÂnqhsan = wLLI�H = wLYLIYH�) are meant the marriage-
songs (cf. Talmudic JLFwlHI, the nuptial tent, and �YLIwLHI TYb� the marriage-
house). “Its widows (of the people, in fact, of the slain) weep not” (word for
word as in Job. 27:15) is meant of the celebration of the customary ceremony
of mourning (Gen. 23: 2): they survive their husbands (which, with the
exception of such a case as that recorded in 1Sa. 14:19-22, is presupposed), but



without being able to show them the last signs of honour, because the terrors of
the war (Jer. 15: 8) prevent them.

With v. 65 the song takes a new turn. After the punitive judgment has sifted
and purified Israel, God receives His people to Himself afresh, but in such a
manner that He transfers the precedence of Ephraim to the tribe of Judah. He
awakes as it were from a long sleep (Psa. 44:24, cf. 73:20); for He seemed to
sleep whilst Israel had become a servant to the heathen; He aroused Himself,
like a hero exulting by reason of wine, i.e., like a hero whose courage is
heightened by the strengthening and exhilarating influence of wine
(Hengstenberg). �N��RTiHI is not the Hithpal. of �wR in the Arabic signification,
which is alien to the Hebrew, to conquer, a meaning which we do not need
here, and which is also not adapted to the reflexive form (Hitzig, without any
precedent, renders thus: who allows himself to be conquered by wine), but
Hithpo. of �NARF: to shout most heartily, after the analogy of the reflexives
�N��JTiHI, DD��NTiHI, JA���RTiHI. The most recent defeat of the enemy which the
poet has before his mind is that of the Philistines. The form of expression in v.
66 is moulded after 1Sa. 5: 6 ff. God smote the Philistines most literally in
posteriora (LXX, Vulgate, and Luther). Nevertheless v. 66 embraces all the
victories under Samuel, Saul, and David, from 1 Samuel 5 and onwards. Now,
when they were able to bring the Ark, which had been brought down to the
battle against the Philistines, to a settled resting-place again, God no longer
chose Shiloh of Ephraim, but Judah and the mountain of Zion, which He had
loved (Psa. 47: 5), of Benjamitish-Judaean (Jos. 15:63, Jud. 1: 8, 21) — but
according to the promise (Deu. 33:12) and according to the distribution of the
country (vid., on Psa. 68:28) Benjamitish — Jerusalem. f275

There God built His Temple �YMIRF��Mki. Hitzig proposes instead of this to
read �YMI�RMikI; but if �YMIY�INi, Psa. 16: 6, signifies amaena, then �YMIRF may
signify excelsa (cf. Isa. 45: 2 �YRIwDHá, Jer. 17: 6 �YRIR�Xá) and be poetically
equivalent to �YMWRM: lasting as the heights of heaven, firm as the earth,
which He hath founded for ever. Since the eternal duration of heaven and of
the earth is quite consistent with a radical change in the manner of its duration,
and that not less in the sense of the Old Testament than of the New (vid., e.g.,
Isa. 65:17), so the �L�F�Li applies not to the stone building, but rather to the
place where Jahve reveals Himself, and to the promise that He will have such a
dwelling-place in Israel, and in fact in Judah. Regarded spiritually, i.e.,
essentially, apart from the accidental mode of appearing, the Temple upon
Zion is as eternal as the kingship upon Zion with which the Psalm closes. The
election of David gives its impress to the history of salvation even on into
eternity. It is genuinely Asaphic that it is so designedly portrayed how the
shepherd of the flock of Jesse (Isai) became the shepherd of the flock of Jahve,



who was not to pasture old and young in Israel with the same care and
tenderness as the ewe-lambs after which he went (T�L�F as in Gen. 33:13, and
Bi H�FRF, cf. 1Sa. 16:11; 17:34, like bI L�AMF and the like). The poet is also able
already to glory that he has fulfilled this vocation with a pure heart and with an
intelligent mastery. And with this he closes.

From the decease of David lyric and prophecy are retrospectively and
prospectively turned towards David.

Psalm 79

SUPPLICATORY PRAYER IN A TIME OF DEVASTATION, OF
BLOODSHED, AND OF DERISION

79: 1 ELOHIM, the heathen have pressed into Thine inheritance,
They have defiled Thy holy Temple,

They have turned Jerusalem into a heap of stones.

79: 2 They have given the dead bodies of Thy servants
for food to the birds of the heaven,

The flesh of Thy saints to the beasts of the land;

79: 3 They have poured out their blood like water
Round about Jerusalem, and no one burieth them.

79: 4 We are become a reproach to our neighbours,
A mockery and derision to those who are round about us.

79: 5 How long, Jahve, wilt Thou be angry for ever,
Shall Thy jealousy burn like fire?!

79: 6 Pour out Thy fury upon the heathen who know Thee not,
And over the kingdoms, which call not upon Thy name!

79: 7 For they devour Jacob,
And have laid waste his dwelling-place.

79: 8 Remember not against us the iniquities of the forefathers;
Speedily let Thy tender mercies come to meet us,

For we are brought very low.

79: 9 Help us, O God of our salvation, for the glory of Thy Name,
And deliver us, and expiate our sins for Thy Name’s sake!

79:10 Wherefore shall the heathen say: where is now their God?  —
Let there be made known among the heathen before our eyes

The avenging of the blood of Thy servants, which is shed.

79:11 Let the sighing of the prisoners come before Thee,
According to the greatness of Thine arm spare the children of death.



79:12 And render unto our neighbours sevenfold into their bosom
Their reproach, wherewith they have reproached Thee, O Lord!

79:13 And we, Thy people and the flock of Thy pasture,
We will give Thee thanks for ever,

In all generations will we tell forth Thy praise.

Psalm 79. This Psalm is in every respect the pendant of Psalm 74. The points
of contact are not merely matters of style (cf. Psa. 79: 5, how long for ever?
with Psa. 74: 1, 10; 79:10, �DAwFYI, with Psa. 74: 5; 79: 2, the giving over to the
wild beasts, with Psa. 74:19, 14; 79:13, the conception of Israel as of a flock,
in which respect Psalm 79 is judiciously appended to Psa. 78:70-72, with
Psa. 74: 1, and also with Psa. 74:19). But the mutual relationships lie still
deeper. Both Psalms have the same Asaphic stamp, both stand in the same
relation to Jeremiah, and both send forth their complaint out of the same
circumstances of the time, concerning a destruction of the Temple and of
Jerusalem, such as only the age of the Seleucidae (1 Macc. 1:31; 3:45, 2 Macc.
8: 3) together with the Chaldaean period f276 can exhibit, and in conjunction
with a defiling of the Temple and a massacre of the servants of God, of the
Chas−Ñd−Ñm (1 Macc. 7:13, 2 Macc. 14: 6), such as the age of the Seleucidae
exclusively can exhibit. The work of the destruction of the Temple which was
in progress in Psalm 74, appears in Psalm 79 as completed, and here, as in the
former Psalm, one receives the impression of the outrages, not of some war,
but of some persecution: it is straightway the religion of Israel for the sake of
which the sanctuaries are destroyed and the faithful are massacred.

Apart from other striking accords, vv. 6, 7 are repeated verbatim in Jer. 10:25.
It is in itself far more probable that Jeremiah here takes up the earlier language
of the Psalm than that the reverse is the true relation; and, as Hengstenberg has
correctly observed, this is also favoured by the fact that the words immediately
before viz., Jer. 10:24, originate out of Psa. 6: 2, and that the connection in the
Psalm is a far closer one. But since there is no era of pre-Maccabaean history
corresponding to the complaints of the Psalm, f277

Jeremiah is to be regarded in this instance as the example of the psalmist; and
in point of fact the borrower is betrayed in vv. 6, 7 of the Psalm by the fact that
the correct LJA of Jeremiah is changed into LJE, the more elegant T�XpF�iMI into
T�KLFMiMÁ, and the plural wLKiJF into LKAJF, and the soaring exuberance of
Jeremiah’s expression is impaired by the omission of some of the words.

Psa. 79: 1-4. The Psalm begins with a plaintive description, and in fact one
that makes complaint to God. Its opening sounds like Lam. 1:10. The defiling
does not exclude the reducing to ashes, it is rather spontaneously suggested in
Psa. 74: 7 in company with wilful incendiarism. The complaint in v. 1c



reminds one of the prophecy of Micah, Mic. 3:12, which in its time excited so
much vexation (Jer. 26:18); and v. 2, Deu. 28:26. ¦YDEBF�á confers upon those
who were massacred the honour of martyrdom. The LXX renders �YY�L by eiÏj
oÏpwrofulaÂkion, a flourish taken from Isa. 1: 8. Concerning the quotation from
memory in 1 Macc. 7:16 f., vid., the introduction to Psalm 74. The translator of
the originally Hebrew First Book of the Maccabees even in other instances
betrays an acquaintance with the Greek Psalter (cf. 1 Macc. 1:37, kaiÃ eÏceÂxean
aiÎma aÏqwÌÄon kuÂklwÄ touÌ aÎgiaÂsmatoj). “As water,” i.e., (cf. Deu. 15:23) without
setting any value upon it and without any scruple about it. Psa. 44:14 is
repeated in v. 4. At the time of the Chaldaean catastrophe this applied more
particularly to the Edomites.

Psa. 79: 5-8. Out of the plaintive question how long? and whether endlessly
God would be angry and cause His jealousy to continue to burn like a fire
(Deu. 32:22), grows up the prayer (v. 6) that He would turn His anger against
the heathen who are estranged from the hostile towards Him, and of whom He
is now making use as a rod of anger against His people. The taking over of vv.
6 and 7 from Jer. 10:25 is not betrayed by the looseness of the connection of
thought; but in themselves these four lines sound much more original in
Jeremiah, and the style is exactly that of this prophet, cf. Jer. 6:11; 2: 3, and
frequently, Jer. 49:20. The LJE, instead of LJA, which follows ¥PA�F is incorrect;
the singular LKAJF gathers all up as in one mass, as in Isa. 5:26; 17:13. The fact
that such power over Israel is given to the heathen world has its ground in the
sins of Israel. From v. 8 it may be inferred that the apostasy which raged
earlier is now checked. �YNI�OJRI is not an adjective (Job. 31:28, Isa. 59: 2),
which would have been expressed by �YN�JRH WNYTWNW�, but a genitive: the
iniquities of the forefathers (Lev. 26:14, cf. 39). On v. 8c of Jud. 6: 6. As is
evident from v. 9, the poet does not mean that the present generation, itself
guiltless, has to expiate the guilt of the fathers (on the contrary, Deu. 24:16,
2Ki. 14: 6, Eze. 18:20); he prays as one of those who have turned away from
the sins of the fathers, and who can now no longer consider themselves as
placed under wrath, but under sin-pardoning and redeeming grace.

Psa. 79: 9-12. The victory of the world is indeed not God’s aim; therefore
His own honour does not suffer that the world of which He has made use in
order to chasten His people should for ever haughtily triumph. ¦ME�i is
repeated with emphasis at the end of the petition in v. 9, according to the figure
epanaphora. RBÁdi�LJA = �JAMÁLi, as in Psa. 45: 5, cf. 7: 1, is a usage even of the
language of the Pentateuch. Also the motive, “wherefore shall they say?”
occurs even in the ToÑra (Exo. 32:12, cf. Num. 14:13-17, Deu. 9:28). Here (cf.
Psa. 115: 2) it originates out of Joe. 2:17. The wish expressed in v. 10bc is



based upon Deu. 32:43. The poet wishes in company with his contemporaries,
as eye-witnesses, to experience what God has promised in the early times, viz.,
that He will avenge the blood of His servants. The petition in v. 11 runs like
Psa. 102:21, cf. 18: 7. RYSIJF individualizingly is those who are carried away
captive and incarcerated; HTFwMTi YN�bI are those who, if God does not preserve
them by virtue of the greatness (LDEGO, cf. LDOGi Exo. 15:16) of His arm, i.e., of
His far-reaching omnipotence, succumb to the power of death as to a patria
potestas. f278

That the petition in v. 12 recurs to the neighbouring peoples is explained by the
fact, that these, who might most readily come to the knowledge of the God of
Israel as the one living and true God, have the greatest degree of guilt on
account of their reviling of God. The bosom is mentioned as that in which one
takes up and holds that which is handed to him (Luk. 6:38); �QYX� (LJA) LJE
(�lÁ�I) BY�IH�, as in Isa. 65: 7, 6, Jer. 32:18. A sevenfold requital (cf. Gen. 4:15,
24) is a requital that is fully carried out as a criminal sentence, for seven is the
number of a completed process.

Psa. 79:13. If we have thus far correctly hit upon the parts of which the
Psalm is composed (9. 9. 9), then the lamentation closes with this tristichic
vow of thanksgiving.

Psalm 80

PRAYER FOR JAHVE’S VINE

80: 2 SHEPHERD of Israel, Oh give ear,
Thou who leadest Joseph like a flock,

Who sittest enthroned above the cherubim, Oh appear!

80: 3 Before Ephraim and Benjamin and Manasseh
Stir up Thy warrior-strength,

And come to our help!

80: 4 Elohim, restore us,
And cause Thy face to shine, then shall we be helped!

80: 5 Jahve Elohim TsebaoÑth,
How long wilt Thou be angry when Thy people pray?!

80: 6 Thou gavest them to eat bread of tears,
And gavest them to drink tears in great measure.

80: 7 Thou madest us a strife to our neighbours,
And our enemies carry on their mockery.



80: 8 Elohim TsebaoÑth , restore us,
And cause Thy face to shine, then shall we be helped!

80: 9 Thou broughtest a vine out of Egypt,
Thou didst drive out nations and plant it;

80:10 Thou hast made a space before it,
And it struck roots and filled the earth.

80:11 Mountains were covered by its shadow,
And by its boughs, the cedars of God.

80:12 It spread its branches unto the sea,
And towards the river its young shoots.

80:13 Why hast Thou broken down its hedges,
That all who pass by the way do pluck it?

80:14 The boar out of the forest doth devour it,
And that which roameth the field doth feed upon it.

80:15 Elohim TsebaoÑth, Oh look again from heaven and behold,
And accept this vine!

80:16 And be the protection of that which Thy right hand hath planted,
And over the son, whom Thou hast firmly chosen for Thyself.

80:17 Burnt with fire, swept away,
Before the threatening of Thy countenance they perish.

80:18 Oh hold Thy hand over the man of Thy right hand,
Over the son of man whom Thou hast chosen for Thyself;

80:19 And we will not go back from Thee  —
Quicken us, and we will celebrate Thy Name.

80:20 Jahve Elohim TsebaoÑth , restore us,
Cause Thy face to shine, then shall we be helped!

Psalm 80. With the words We are Thy people and the flock of Thy pasture,
Psalm 79 closes; and Psalm 80 begins with a cry to the Shepherd of Israel.
Concerning the inscription of the Psalm: To be practised after the “Lilies, the
testimony...,” by Asaph, a Psalm, vid., on Psa. 45: 1, supra, p. 45 f. The LXX
renders, eiÏj toÃ teÂloj (unto the end), uÎpeÃr twÌn aÏlloiwqhsomeÂnwn (which is
unintelligible and ungrammatical = �YNIªO�E�LJ), martuÂrion twÌÄ AÏsaÂf (as the
accentuation also unites these words closely by Tarcha), yalmoÃj uÎpeÃr touÌ
AÏssuriÂou (cf. Psa. 76: 1), perhaps a translation of RW�J�LJ, an inscribed
note which took the “boar out of the forest” as an emblem of Assyria. This hint
is important. It solves the riddle why Joseph represents all Israel in v. 2, and
why the tribes of Joseph in particular are mentioned in v. 3, and why in the



midst of these Benjamin, whom like descent from Rachel and chagrin, never
entirely overcome, on account of the loss of the kingship drew towards the
brother-tribes of Joseph. Moreover the tribe of Benjamin had only partially
remained to the house of David since the division of the kingdom, f279 so that
this triad is to be regarded as an expansion of the “Joseph” (v. 20. After the
northern kingdom had exhausted its resources in endless feuds with
Damascene Syria, it succumbed to the world-wide dominion of Assyria in the
sixth year of Hezekiah, in consequence of the heavy visitations which are
closely associated with the names of the Assyrian kings Pul, Tiglath-pileser,
and Shalmaneser. The psalmist, as it seems, prays in a time in which the
oppression of Assyria rested heavily upon the kingdom of Ephraim, and Judah
saw itself threatened with ruin when this bulwark should have fallen. We must
not, however, let it pass without notice that our Psalm has this designation of
the nation according to the tribes of Joseph in common with other pre-exilic
Psalms of Asaph (Psa. 77:16; 78: 9; 81: 6). It is a characteristic belonging in
common to this whole group of Psalms. Was Asaph, the founder of this circle
of songs, a native, perhaps, of one of the Levite cities of the province of the
tribe of Ephraim or Manasseh?

The Psalm consists of five eight-line strophes, of which the first, second, and
fifth close with the refrain, “Elohim, restore us, let Thy countenance shine
forth, then shall we be helped!” This prayer grows in earnestness. The refrain
begins the first time with Elohim, the second time with Elohim TsebaoÑth, and
the third time with a threefold Jahve Elohim TsebaoÑth, with which the second
strophe (v. 5) also opens.

Psa. 80: 2-4. The first strophe contains nothing but petition. First of all the
nation is called Israel as springing from Jacob; then, as in Psa. 81: 6, Joseph,
which, where it is distinct from Jacob or Judah, is the name of the kingdom of
the ten tribes (vid., Caspari on Oba. 1:18), or at least of the northern tribes
(Psa. 77:16; 78:67 f.). V. 3 shows that it is also these that are pre-eminently
intended here. The fact that in the blessing of Joseph, Jacob calls God a
Shepherd (H�ERO), Gen. 48:15; 49:24, perhaps has somewhat to do with the
choice of the first two names. In the third, the sitting enthroned in the
sanctuary here below and in the heaven above blend together; for the Old
Testament is conscious of a mutual relationship between the earthly and the
heavenly temple (LKYH) until the one merges entirely in the other. The
cheruÑbim, which God enthrones, i.e., upon which He sits enthroned, are the
bearers of the chariot (HBKRM) of the Ruler of the world (vid., Psa. 18:11).
With H�FYPi�H (from �PY, Arab. yf’, eminere, emicare, as in the Asaph
Psa. 50: 2) the poet prays that He would appear in His splendour of light, i.e.,
in His fiery bright, judging, and rescuing doxa, whether as directly visible, or



even as only recognisable by its operation. Both the comparison, “after the
manner of a flock” and the verb GH�NO are Asaphic, Psa. 78:52, cf. 26. Just so
also the names given to the nation. The designation of Israel after the tribes of
Ephraim and Manasseh attaches itself to the name Joseph; and the two take the
brother after the flesh into their midst, of whom the beloved Rachel was the
mother as well as of Joseph, the father of Ephraim and Manasseh. In
Numbers ch. 2 also, these three are not separated, but have their camp on the
west side of the Tabernacle. May God again put into activity — which is the
meaning of RR��� (excitare) in distinction from RY�IH� (expergefacere) — His
HRWBG, the need for the energetic intervention of which now makes itself felt,
before these three tribes, i.e., by becoming their victorious leader. HKFLi is a
summoning imperative. f280

Concerning HTF�F�UYi vid., on Psa. 3: 3; the construction with Lamed says as
little against the accusative adverbial rendering of the ah set forth there as does
the Beth of H�FRiXObÁ (in the wood) in 1Sa. 23:15, vid., Böttcher’s Neue
Aehrenlese, Nos. 221, 384, 449. It is not a bringing back out of the Exile that is
prayed for by wNB�Y�IHá, for, according to the whole impression conveyed by the
Psalm, the people are still on the soil of their fatherland; but in their present
feebleness they are no longer like themselves, they stand in need of divine
intervention in order again to attain a condition that is in harmony with the
promises, in order to become themselves again. May God then cause His long
hidden countenance to brighten and shine upon them, then shall they be helped
as they desire (H�F��wFNIWi).

Psa. 80: 5-8. In the second strophe there issues forth bitter complaint
concerning the form of wrath which the present assumes, and, thus confirmed,
the petition rises anew. The transferring of the smoking (����F) of God’s
nostrils = the hard breathing of anger (Psa. 74: 1, Deu. 29:19 [20]), to God
Himself is bold, but in keeping with the spirit of the Biblical view of the wrath
of God (vid., on 18: 9), so that there is no need to avoid the expression by
calling in the aid of the Syriac word ����á, to be strong, powerful (why art Thou
hard, why dost Thou harden Thyself...). The perfect after YTAMF�DJA has the
sense of a present with a retrospective glance, as in Exo. 10: 3, cf. HNFJF�DJA, to
be understood after the analogy of bI HRFXF (to kindle = to be angry against any
one), for the prayer of the people is not an object of wrath, but only not a
means of turning it aside. While the prayer is being presented, God veils
Himself in the smoke of wrath, through which it is not able to penetrate. The
LXX translators have read �YDB� TLPTB, for they render eÏpiÃ thÃn proseuxhÃn
twÌn douÂlwn sou (for which the common reading is touÌ douÂlou sou). Bread of



tears is, according to Psa. 42: 4, bread consisting of tears; tears, running down
in streams upon the lips of the praying and fasting one, are his meat and his
drink. HQF�iHI with an accusative signifies to give something to drink, and
followed by Beth, to give to drink by means of something, but it is not to be
translated: potitandum das eis cum lacrymis trientem (De Dieu, von Ortenberg,
and Hitzig). �YLI�F (Talmudic, a third part) is the accusative of more precise
definition (Vatablus, Gesenius, Olshausen, and Hupfeld): by thirds (LXX eÏn
meÂtrwÄ, Symmachus meÂtrwÄ); for a third of an ephah is certainly a very small
measure for the dust of the earth (Isa. 40:12), but a large one for tears. The
neighbours are the neighbouring nations, to whom Israel is become ��DMF, an
object, a butt of contention. In �MLF is expressed the pleasure which the
mocking gives them.

Psa. 80: 9-20. The complaint now assumes a detailing character in this
strophe, inasmuch as it contrasts the former days with the present; and the ever
more and more importunate prayer moulds itself in accordance therewith. The
retrospective description begins, as is rarely the case, with the second modus,
inasmuch as “the speaker thinks more of the bare nature of the act than of the
time” (Ew. § 136, b). As in the blessing of Jacob (Gen. 49:22) Joseph is
compared to the layer (�b�) of a fruitful growth (TRFpO), whose shoots (T�NbF)
climb over the wall: so here Israel is compared to a vine (Gen. 49:22; HyFRIpO
�PEGE, 128: 3), which has become great in Egypt and been transplanted thence
into the Land of Promise. JAYsIHI, LXX metaiÂrein, as in Job. 19:10, perhaps
with an allusion to the �Y�SM of the people journeying to Canaan
(Psa. 78:52). f281

Here God made His vine a way and a place (HnFpI, to clear, from HNFpF, to turn,
turn aside, Arabic fanija, to disappear, pass away; root �P, to urge forward),
and after He had secured to it a free soil and unchecked possibility of
extension, it (the vine) rooted its roots, i.e., struck them ever deeper and wider,
and filled the earth round about (cf. the antitype in the final days, Isa. 27: 6).
The Israelitish kingdom of God extended itself on every side in accordance
with the promise. XlÁ�Ati (cf. Eze. 17: 6, and vegetable XLÁ�E, a shoot) also has
the vine as its subject, like �R��itÁ. Vv. 11 and 12 state this in a continued
allegory, by the “mountains” pointing to the southern boundary, by the
“cedars” to the northern, by the “sea” to the western, and by the “river”
(Euphrates) to the eastern boundary of the country (vid., Deu. 11:24 and other
passages). hlFCI and HFYPENF�á are accusatives of the so-called more remote object
(Ges. § 143, 1). RYCIQF is a cutting = a branch; TQEN�EY, a (vegetable) sucker = a
young, tender shoot; LJ��YZ�RiJÁ, the cedars of Lebanon as being living



monuments of the creative might of God. The allegory exceeds the measure of
the reality of nature, inasmuch as this is obliged to be extended according to
the reality of that which is typified and historical. But how unlike to the former
times is the present! The poet asks “wherefore?” for the present state of things
is a riddle to him. The surroundings of the vine are torn down; all who come in
contact with it pluck it (HRFJF, to pick off, pluck off, Talmudic of the gathering
of figs); the boar out of the wood (R�YM with HYWLT �Y�, Ajin f282) cuts it off
(�S�RikI, formed out of �SAkF = �ZAgF f283), viz., with its tusks; and that which
moves about the fields (vid., concerning ZYZ, Psa. 50:11), i.e., the untractable,
lively wild beast, devours it. Without doubt the poet associates a distinct nation
with the wild boar in his mind; for animals are also in other instances the
emblems of nations, as e.g., the leviathan, the water-serpent, the behemoth
(Isa. 30: 6), and flies (Isa. 7:18) are emblems of Egypt. The Midrash interprets
it of Se−Ñr-Edom, and YDV ZYZ, according to Gen. 16:12, of the nomadic Arabs.

In v. 15 the prayer begins for the third time with threefold urgency,
supplicating for the vine renewed divine providence, and a renewal of the care
of divine grace. We have divided the verse differently from the accentuation,
since �b�HA JNF�Bw� is to be understood according to Ges. § 142. The junction
by means of Wi is at once opposed to the supposition that HnFkAWi in v. 16 signifies
a slip or plant, plantam (Targum, Syriac, Aben-Ezra, Kimchi, and others), and
that consequently the whole of v. 16 is governed by DQOPiw. Nor can it mean its
(the vine’s) stand or base, �k� (Böttcher), since one does not plant a “stand.”
The LXX renders HNKW: kaiÃ kataÂrtisai, which is imper. aor. 1. med.,
therefore in the sense of HNFNá�k. f284

But the alternation of LJA (cf. Pro. 2:11, and Arab. jn ÿlaÑ, to cover over) with
the accusative of the object makes it more natural to derive HNK, not from �NAkF
= �wk, but from �NAkF Arab. kanna = �NAgF, to cover, conceal, protect (whence
Arab. kinn, a covering, shelter, hiding-place): and protect him whom...or:
protect what Thy right hand has planted. The pointing certainly seems to take
HNK as the feminine of Nk� (LXX, Dan. 11: 7, futoÂn); for an imperat. paragog.
Kal of the form HnFkA does not occur elsewhere, although it might have been
regarded by the punctuists as possible from the form LgA, volve, Psa. 119:22. If
it is regarded as impossible, then one might read HnFKO. At any rate the word is
imperative, as the following R�EJá, eum quem, also shows, instead of which, if
HNK were a substantive, one would expect to find a relative clause without
R�J, as in v. 16b. Moreover v. 16b requires this, since LJA DQApF can only be
used of visiting with punishment. And who then would the slip (branch) and



the son of man be in distinction from the vine? If we take HNB as imperative,
then, as one might expect, the vine and the son of man are both the people of
God. The Targum renders v. 16b thus: “and upon the King Messiah, whom
Thou hast established for Thyself,” after Psalm ch. 2 and Dan. 7:13; but, as in
the latter passage, it is not the Christ Himself, but the nation out of which He is
to proceed, that is meant. �m�JI has the sense of firm appropriation, as in
Isa. 44:14, inasmuch as the notion of making fast passes over into that of
laying firm hold of, of seizure. Rosenmüller well renders it: quem adoptatum
tot nexibus tibi adstrinxisti.

The figure of the vine, which rules all the language here, is also still continued
in v. 17; for the partt. fem. refer to �PEGE, — the verb, however, may take the
plural form, because those of Israel are this “vine,” which combusta igne,
succisa (as in Isa. 33:12; Aramaic, be cut off, tear off, in v. 13 the Targum
word for HRFJF; Arabic, kshå, to clear away, peel off), is just perishing, or hangs
in danger of destruction (wDB�JYO) before the threatening of the wrathful
countenance of God. The absence of anything to denote the subject, and the
form of expression, which still keeps within the circle of the figure of the vine,
forbid us to understand this v. 17 of the extirpation of the foes. According to
the sense LJA ¦DiYF�YHIti f285 coincides with the supplicatory L� HNK . It is Israel
that is called �b� in v. 16, as being the son whom Jahve has called into being in
Egypt, and then called out of Egypt to Himself and solemnly declared to be
His son on Sinai (Exo. 4:22, Hos. 11: 1), and who is now, with a play upon the
name of Benjamin in v. 3 (cf. v. 16), called ¦NEYMIYi �YJI, as being the people
which Jahve has preferred before others, and has placed at His right hand f286

for the carrying out of His work of salvation; who is called, however, at the
same time �DFJF��bE, because belonging to a humanity that is feeble in itself,
and thoroughly conditioned and dependent. It is not the more precise
designation of the “son of man” that is carried forward by G�SNF�JLOWi, “and who
has not drawn back from Thee” (Hupfeld, Hitzig, and others), but it is, as the
same relation which is repeated in v. 19b shows, the apodosis of the preceding
petition: then shall we never depart from Thee; G�SNF being not a participle, as
in 44:19, but a plene written voluntative: recedamus, vowing new obedience as
thanksgiving of the divine preservation. To the prayer in v. 18 corresponds,
then, the prayer wNy�XÁti, which is expressed as future (which can rarely be
avoided, Ew. § 229), with a vow of thanksgiving likewise following: then will
we call with Thy name, i.e., make it the medium and matter of solemn
proclamation. In v. 20 the refrain of this Psalm, which is laid out as a trilogy, is
repeated for the third time. The name of God is here threefold.



Psalm 81

EASTER FESTIVAL SALUTATION AND DISCOURSE

81: 2 CAUSE shouts of joy to resound unto Elohim, our safe retreat,
Make a joyful noise unto the God of Jacob.

81: 3 Raise a song and sound the timbrel,
The pleasant cithern together with the harp.

81: 4 Blow the horn at the new moon,
At the full moon, in honour of the day of our feast.

81: 5 For a statute for Israel is it,
And ordinance of the God of Jacob.

81: 6 A testimony hath He laid it down in Joseph,
When He went forth over the land of Egypt  —

A language of one not known did I hear.

81: 7 I have removed his back from the burden,
His hands were freed from the task-basket.

81: 8 In distress didst thou cry, and I delivered thee,
I answered thee in a covering of thunder,

I proved thee at the waters of Mer−Ñbah. (Sela)

81: 9 Hear, O my people, and I will testify unto thee;
Israel, Oh that thou wouldst hearken unto Me!  —

81:10 Let there be among thee no strange god,
And do not thou worship a god of a foreign country.

81:11 I, I am Jahve thy God,
Who led thee up out of the land of Egypt  —

Open wide thy mouth, and I will fill it.

81:12 But My people hearkened not unto My voice,
And Israel did not obey Me.

81:13 Then I cast them forth to the hardness of their heart,
They went on in their own counsels.

81:14 Oh that My people would be obedient unto Me,
That Israel would walk in My ways!

81:15 Suddenly would I humble their enemies,
And against their oppressors turn My hand.

81:16 The haters of Jahve should submit themselves to Him,
And their time should endure for ever.



81:17 He fed them with the fat of wheat,
And with honey out of the rock did I satisfy thee.

Psalm 81. Psalm 80, which looks back into the time of the leading forth out
of Egypt, is followed by another with the very same Asaphic thoroughly
characteristic feature of a retrospective glance at Israel’s early history (cf.
More particularly Psa. 81:11 with 80: 9). In Psalm 81 the lyric element of
Psalm 77 is combined with the didactic element of Psalm 78. The unity of
these Psalms is indubitable. All three have towards the close the appearance of
being fragmentary. Fro the author delights to ascend to the height of his
subject and to go down into the depth of it, without returning to the point from
which he started. In Psalm 77 Israel as a whole was called “the sons of Jacob
and Joseph;” in Psalm 78 we read “the sons of Ephraim” instead of the whole
nation; here it is briefly called “Joseph.” This also indicates the one author.
Then Psalm 81, exactly like 79, is based upon the Pentateuchal history in
Exodus and Deuteronomy. Jahve Himself speaks through the mouth of the
poet, as He did once through the mouth of Moses — Asaph is kat� eÏcoxhÂn the
prophet (HZEXO) among the psalmists. The transition from one form of speech to
another which accompanies the rapid alternation of feelings, what the Arabs
call talw−Ñn el-chitåab, “a colouring of a speech by a change of the persons,” is
also characteristic of him, as later on of Micah (e.g., 6:15 f.).

This Psalm 81 is according to ancient custom the Jewish New Year’s Psalm,
the Psalm of the Feast of Trumpets (Num. 29: 1), therefore the Psalm of the
first (and second) of Tishri; it is, however, a question whether the blowing of
the horn (shophar) at the new moon, which it calls upon them to do, does not
rather apply to the first of Nisan, to the ecclesiastical New Year. In the weekly
liturgy of the Temple it was the Psalm for the Thursday.

The poet calls upon them to give a jubilant welcome to the approaching festive
season, and in vv. 7 ff. Jahve Himself makes Himself heard as the Preacher of
the festival. He reminds those now living of His loving-kindness towards
ancient Israel, and admonishes them not to incur the guilt of like
unfaithfulness, in order that they may not lose the like tokens of His loving-
kindness. What festive season is it? Either the Feast of the Passover or the
Feast of Tabernacles; for it must be one of these two feasts which begin on the
day of the full moon. Because it is one having reference to the redemption of
Israel out of Egypt, the Targum, Talmud (more particularly Rosh ha-Shana,
where this Psalm is much discussed), Midrash, and Sohar understand the Feast
of Tabernacles; because vv. 2-4a seem to refer to the new moon of the seventh
month, which is celebrated before the other new moons (Num. 10:10), as
H�FwRtiHA ��Y (Num. 29: 1, cf. Lev. 23:24), i.e., to the first of Tishri, the civil
New Year; and the blowing of horns at the New Year, is, certainly not



according to Scripture, but yet according to tradition (vid., Maimonides,
Hilchoth Shophar 1: 2), a very ancient arrangement. Nevertheless we must
give up this reference of the Psalm to the first of Tishri and to the Feast of
Tabernacles, which begins with the fifteenth of Tishri: —

(1) Because between the high feast-day of the first of Tishri and the Feast of
Tabernacles on the fifteenth to the twenty-first (twenty-second) of Tishri lies
the great day of Atonement on the tenth of Tishri, which would be ignored, by
greeting the festive season with a joyful noise from the first of Tishri forthwith
to the fifteenth.

(2) Because the remembrance of the redemption of Israel clings far more
characteristically to the Feast of the Passover than to the Feast of Tabernacles.
This latter appears in the oldest law-giving (Exo. 23:16; 34:22) as �YSIJFHE GXÁ,
i.e., as a feast of the ingathering of the autumn fruits, and therefore as the
closing festival of the whole harvest; it does not receive the historical reference
to the journey through the desert, and therewith its character of a feast of
booths or arbours, until the addition in Lev. 23:39-44, having reference to the
carrying out of the celebration of the feasts in Canaan; whereas the feast which
begins with the full moon of Nisan has, it is true, not been entirely free of all
reference to agriculture, but from the very beginning bears the historical names
XSApE and T�cmAHA GXÁ .

(3) Because in the Psalm itself, viz., in v. 6b, allusion is made to the fact which
the Passover commemorates.

Concerning TYtIgIHA�LJA vid., on Psa. 8: 1. The symmetrical, stichic plan of the
Psalm is clear: the schema is 11. 12. 12.

Psa. 81: 2-6. The summons in v. 2 is addressed to the whole congregation,
inasmuch as w�YRIHF is not intended of the clanging of the trumpets, but as in
Ezr. 3:11, and frequently. The summons in v. 3 is addressed to the Levites, the
appointed singers and musicians in connection with the divine services,
2Ch. 5:12, and frequently. The summons in v. 4 is addressed to the priests, to
whom was committed not only the blowing of the two (later on a hundred and
twenty, vid., 2Ch. 5:12) silver trumpets, but who appear also in Jos. 6: 4 and
elsewhere (cf. 47: 6 with 2Ch. 20:28) as the blowers of the shophar. The
Talmud observes that since the destruction of the Temple the names of
instruments JRFP�F� and JTfRiCÁ�CXá are wont to be confounded one for the
other (B. Sabbath 36a, Succa 34a), and, itself confounding them, infers from
Num. 10:10 the duty and significance of the blowing of the shophar (B.
Erachin 3b). The LXX also renders both by saÂlpigc; but the Biblical language
mentions RP�F� and HRFCiCOXá, a horn (more especially a ram’s horn) and a



(metal) trumpet, side by side in Psa. 98: 6, 1Ch. 15:28, and is therefore
conscious of a difference between them. The ToÑra says nothing of the
employment of the shophar in connection with divine service, except that the
commencement of every fiftieth year, which on this very account is called
LB�yOHA TNA�i, annus buccinae, is to be made known by the horn signal
throughout all the land (Lev. 25: 9). But just as tradition by means of an
inference from analogy derives the blowing of the shophar on the first of
Tishri, the beginning of the common year, from this precept, so on the ground
of the passage of the Psalm before us, assuming that �DEXOBÁ, LXX eÏn neomhniÂaÄ,
refers not to the first of Tishri but to the first of Nisan, we may suppose that
the beginning of every month, but, in particular, the beginning of the month
which was at the same time the beginning of the ecclesiastical year, was
celebrated by a blowing of the shophar, as, according to Josephus, Bell. iv. 9,
12, the beginning and close of the Sabbath was announced from the top of the
Temple by a priest with the salpinx. The poet means to say that the Feast of the
Passover is to be saluted by the congregation with shouts of joy, by the Levites
with music, and even beginning from the new moon (neomenia) of the
Passover month with blowing of shophars, and that this is to be continued at
the Feast of the Passover itself. The Feast of the Passover, for which Hupfeld
devises a gloomy physiognomy, f287 was a joyous festival, the Old Testament
Christmas. 2Ch. 30:21 testifies to the exultation of the people and the
boisterous music of the Levite priests, with which it was celebrated. According
to Num. 10:10, the trumpeting of the priests was connected with the sacrifices;
and that the slaying of the paschal lambs took place amidst the Tantaratan of
the priests (long-drawn notes interspersed with sharp shrill ones, H�YQTW
H�WRT H�YQT), is expressly related of the post-exilic service at least. f288

The phrase �tO �TANF proceeds from the phrase L�Q �TANF, according to which �TANF
directly means: to attune, strike up, cause to be heard. Concerning HSEk�
(Pro. 7:20 JSEkE) tradition is uncertain. The Talmudic interpretation (B. Rosh
ha-Shana 8b, Betza 16a, and the Targum which is taken from it), according to
which it is the day of the new moon (the first of the month), on which the
moon hides itself, i.e., is not to be seen at all in the morning, and in the
evening only for a short time immediately after sunset, and the interpretation
that is adopted by a still more imposing array of authorities (LXX, Vulgate,
Menahem, Rashi, Jacob Tam, Aben-Ezra, Parchon, and others), according to
which a time fixed by computation (from HSFkF = SSAkF, computare) is so
named in general, are outweighed by the usage of the Syriac, in which Keso
denotes the full moon as the moon with covered, i.e., filled-up orb, and
therefore the fifteenth of the month, but also the time from that point onwards,
perhaps because then the moon covers itself, inasmuch as its shining surface



appears each day less large (cf. the Pesh−Ñto, 1Ki. 12:32 of the fifteenth day of
the eighth month, 2Ch. 7:10 of the twenty-third day of the seventh month, in
both instances of the Feast of Tabernacles), after which, too, in the passage
before us it is rendered wa-b-kese, which a Syro-Arabic glossary (in
Rosenmüller) explains festa quae sunt in medio mensis. The Pesh−Ñto here, like
the Targum, proceeds from the reading wNYg�XÁ, which, following the LXX and
the best texts, is to be rejected in comparison with the singular wNg�XÁ. If,
however, it is to be read WNGX, and HSEk� (according to Kimchi with Segol not
merely in the second syllable, but with double Segol HSEkE, after the form JNE�E
= JNi�A) signifies not interlunium, but plenilunium (instead of which also
Jerome has in medio mense, and in Pro. 7:20, in die plenae lunae, Aquila
hÎmeÂra panselhÂnou), then what is meant is either the Feast of Tabernacles,
which is called absolutely GXFHE in 1Ki. 8: 2 (2Ch. 5: 3) and elsewhere, or the
Passover, which is also so called in Isa. 30:29 and elsewhere. Here, as v. 5 will
convince us, the latter is intended, the Feast of unleavened bread, the porch of
which, so to speak, is XSApE BRE�E together with the �YRImU�I LYL� (Exo. 12:42),
the night from the fourteenth to the fifteenth of Nisan. In vv. 2, 3 they are
called upon to give a welcome to this feast. The blowing of the shophar is to
announce the commencement of the Passover month, and at the
commencement of the Passover day which opens the Feast of unleavened
bread it is to be renewed. The Li of ��YLi is not meant temporally, as perhaps in
Job. 21:30: at the day = on the day; for why was it not �WYB? It is rather:
towards the day, but HSKB assumes that the day has already arrived; it is the
same Lamed as in v. 2, the blowing of the shophar is to concern this feast-day,
it is to sound in honour of it.

Psa. 81: 5, 6. Vv. 5 and 6 now tell whence the feast which is to be met with
singing and music has acquired such a high significance: it is a divine
institution coming from the time of the redemption by the hand of Moses. It is
called QXO as being a legally sanctioned decree, �pF�iMI as being a lawfully
binding appointment, and TwD�� as being a positive declaration of the divine
will. The Li in LJ�RFViYILi characterizes Israel as the receiver, in YH�LOJL� the God
of Israel as the owner, i.e., Author and Lawgiver. By �TJC�bI the establishing
of the statute is dated back to the time of the Exodus; but the statement of the
time of its being established, “when He went out over the land of Egypt,”
cannot be understood of the exodus of the people out of Egypt, natural as this
may be here, where Israel has just been called �S��HYi (pathetic for �S��Y), by a
comparison with Gen. 41:45, where Joseph is spoken of in the same words. For
this expression does not describe the going forth out of a country, perhaps in
the sight of its inhabitants, Num. 33: 3, cf. Exo. 14: 8 (Hengstenberg), but the



going out over a country. Elohim is the subject, and TJC is to be understood
according to Exo. 11: 4 (Kimchi, De Dieu, Dathe, Rosenmüller, and others):
when He went out for judgment over the land of Egypt (cf. Mic. 1: 3). This
statement of the time of itself at once decides the reference of the Psalm to the
Passover, which commemorates the sparing of Israel at that time (Exo. 12:27),
and which was instituted on that very night of judgment. The accentuation
divides the verse correctly. According to this, �MF�iJE YtI�iDAYF�JLO TPAVi is not a
relative clause to �YRCM: where I heard a language that I understood not
(Psa. 114: 1). Certainly HPV �DY, “to understand a language,” is an
expression that is in itself not inadmissible (cf. RPS �DY, to understand
writing, to be able to read, Isa. 29:11 f.), the selection of which instead of the
more customary phrase �W�L �M� (Deu. 28:49, Isa. 33:19, Jer. 5:15) might be
easily intelligible here beside �M�J; but the omission of the ��F (R�EJá) is
harsh, the thought it here purposeless, and excluded with our way of taking
WTJCB. From the speech of God that follows it is evident that the clause is
intended to serve as an introduction of this divine speech, whether it now be
rendered sermonem quem non novi (cf. Psa. 18:44, populus quem non novi), or
alicujus, quem non novi (Ges. § 123, rem. 1), both of which are admissible. It
is not in some way an introduction to the following speech of God as one
which it has been suddenly given to the psalmist to hear: “An unknown
language, or the language of one unknown, do I hear?” Thus Döderlein
explains it: Subitanea et digna poetico impetu digressio, cum vates sese divino
adflatu subito perculsum sentit et oraculum audire sibi persuadet; and in the
same way De Wette, Olshausen, Hupfeld, and others. But the oracle of God
cannot appear so strange to the Israelitish poet and seer as the spirit-voice to
Eliphaz (Job. 4:16); and moreover �M�J after the foregoing historical
predicates has the presumption of the imperfect signification in its favour.
Thus, then, it will have to be interpreted according to Exo. 6: 2 f. It was the
language of a known, but still also unknown God, which Israel heard in the
redemption of that period. It was the God who had been made manifest as
HWHY only, so to speak, by way of prelude hitherto, who now appeared at this
juncture of the patriarchal history, which had been all along kept in view, in
the marvellous and new light of the judgment which was executed upon Egypt,
and of the protection, redemption, and election of Israel, as being One hitherto
unknown, as the history of salvation actually then, having arrived at Sinai,
receives an entirely new form, inasmuch as from this time onwards the
congregation or church is a nation, and Jahve the King of a nation, and the
bond of union between them a national law educating it for the real, vital
salvation that is to come. The words of Jahve that follow are now not the
words heard then in the time of the Exodus. The remembrance of the words



heard forms only a transition to those that now make themselves heard. For
when the poet remembers the language which He who reveals Himself in a
manner never before seen and heard of spoke to His people at that time, the
Ever-living One Himself, who is yesterday and to-day the same One, speaks in
order to remind His people of what He was to them then, and of what He spake
to them then.

Psa. 81: 7-11. It is a gentle but profoundly earnest festival discourse which
God the Redeemer addresses to His redeemed people. It begins, as one would
expect in a Passover speech, with a reference to the T�LBiSI of Egypt
(Exo. 1:11-14; 5: 4; 6: 6 f.), and to the Dwd, the task-basket for the transport of
the clay and of the bricks (Exo. 1:14; 5: 7 f.). f289

Out of such distress did He free the poor people who cried for deliverance
(Exo. 2:23-25); He answered them �JARÁ RTES�bI, i.e., not (according to 22:22,
Isa. 32: 2): affording them protection against the storm, but (according to
Psa. 18:12; 77:17 ff.): out of the thunder-clouds in which He at the same time
revealed and veiled Himself, casting down the enemies of Israel with His
lightnings, which is intended to refer pre-eminently to the passage through the
Red Sea (vid., Psa. 77:19); and He proved them (¦NiXFBiJE, with oÔ contracted
from oÝ, cf. on Job. 35: 6) at the waters of Mer−Ñbah, viz., whether they would
trust Him further on after such glorious tokens of His power and loving-
kindness. The name “Waters of Mer−Ñbah,� which properly is borne only by
Mer−Ñbath Kadesh, the place of the giving of water in the fortieth year
(Num. 20:13; 27:14, Deu. 32:51; 33: 8), is here transferred to the place of the
giving of water in the first year, which was named Massah u-Mer−Ñbah
(Exo. 17: 7), as the remembrances of these two miracles, which took place
under similar circumstances, in general blend together (vid., on Psa. 95: 8 f.). It
is not now said that Israel did not act in response to the expectation of God,
who had son wondrously verified Himself; the music, as Seal imports, here
rises, and makes a long and forcible pause in what is being said. What now
follows further, are, as the further progress of v. 12 shows, the words of God
addressed to the Israel of the desert, which at the same time with its
faithfulness are brought to the remembrance of the Israel of the present. bI
DY�IH�, as in Psa. 50: 7, Deu. 8:19, to bear testimony that concerns him against
any one. �JI (according to the sense, o si, as in Psalm 95 v. 7, which is in many
ways akin to this Psalm) properly opens a searching question which wishes
that the thing asked may come about (whether thou wilt indeed give me a
willing hearing?!). In v. 10 the key-note of the revelation of the Law from
Sinai is struck: the fundamental command which opens the decalogue
demanded fidelity to Jahve and forbade idol-worship as the sin of sins. RZF LJ�



is an idol in opposition to the God of Israel as the true God; and RKFN� LJ�, a
strange god in opposition to the true God as the God of Israel. To this one God
Israel ought to yield itself all the more undividedly and heartily as it was more
manifestly indebted entirely to Him, who in His condescension had chosen it,
and in His wonder-working might had redeemed it (¦LiJAmAHA, part. Hiph. with
the eh elided, like ¦DipOHA, Deu. 13: 6, and ¦LiKEJá, from HlFkI, Exo. 33: 3); and
how easy this submission ought to have been to it, since He desired nothing in
return for the rich abundance of His good gifts, which satisfy and quicken body
and soul, but only a wide-opened mouth, i.e., a believing longing, hungering
for mercy and eager for salvation (Psa. 119:131)!

Psa. 81:12-17. The Passover discourse now takes a sorrowful and awful
turn: Israel’s disobedience and self-will frustrated the gracious purpose of the
commandments and promises of its God. “My people” and “Israel” alternate as
in the complaint in Isa. 1: 3. HBFJF�JLO followed by the dative, as in Deu. 13: 9
([8], ouÏ sunqelhÂseij auÏtwÌÄ). Then God made their sin their punishment, by
giving them over judicially (XlÁ�I as in Job. 8: 4) into the obduracy of their
heart, which rudely shuts itself up against His mercy (from RRÁ�F, Aramaic
RRÁ�i, Arabic sarra, to make firm = to cheer, make glad), so that they went on
(cf. on the sequence of tense, Psa. 61: 8) in their, i.e., their own, egotistical,
God-estranged determinations; the suffix is thus accented, as e.g., in Isa. 65: 2,
cf. the borrowed passage Jer. 7:24, and the same phrase in Mic. 6:16. And
now, because this state of unfaithfulness in comparison with God’s faithfulness
has remained essentially the same even to to-day, the exalted Orator of the
festival passes over forthwith to the generation of the present, and that, as is in
accordance with the cheerful character of the feast, in a charmingly alluring
manner. Whether we take wL in the signification of si (followed by the
participle, as in 2Sa. 18:12), or like �JI above in v. 9 as expressing a wish, o si
(if but!), vv. 15 ff. at any rate have the relation of the apodosis to it. From
�JAMikI (for a little, easily) it may be conjectured that the relation of Israel at
that time to the nations did not correspond to the dignity of the nation of God
which is called to subdue and rule the world in the strength of God. BY�IH�
signifies in this passage only to turn, not: to again lay upon. The meaning is,
that He would turn the hand which is now chastening His people against those
by whom He is chastening them (cf. on the usual meaning of the phrase,
Isa. 1:25, Amo. 1: 8, Jer. 6: 9, Eze. 38:12). The promise in v. 16 relates to
Israel and all the members of the nation. The haters of Jahve would be
compelled reluctantly to submit themselves to Him, and their time would
endure for ever. “Time” is equivalent to duration, and in this instance with the
collateral notion of Prosperity, as elsewhere (Isa. 13:22) of the term of



punishment. One now expects that it should continue with wHL�YKIJáJÁWi, in the
tone of a promise. The Psalm, however, closes with an historical statement. For
WHLYKJyWA cannot signify et cibaret eum; it ought to be pronounced WHLYKJYWi.
The pointing, like the LXX, Syriac, and Vulgate, takes v. 17a (cf.
Deu. 32:13 f.) as a retrospect, and apparently rightly so. For even the Asaphic
Psalms 77 and 78 break off with historical pictures. V. 17b is, accordingly,
also to be taken as retrospective. The words of the poet in conclusion once
more change into the words of God. The closing word runs ¦�EYbIViJÁ, as in
Psa. 50: 8, Deu. 4:31, and (with the exception of the futt. Hiph. of Lamed He
verbs ending with ekka) usually. The Babylonian system of pointing nowhere
recognises the suffix-form ekka. If the Israel of the present would hearken to
the Lawgiver of Sinai, says v. 17, then would He renew to it the miraculous
gifts of the time of the redemption under Moses.

Psalm 82

GOD’S JUDGMENT UPON THE GODS OF THE EARTH

82: 1 ELOHIM standeth in the congregation of God,
Among the elohim doth He judge.

82: 2 “How long will ye judge unjustly,
And take the side of the wicked? (Sela)

82: 3 Do justice to the destitute and fatherless,
Acquit the afflicted and the poor!

82: 4 Deliver the destitute and needy,
Rescue out of the hand of the wicked!”  —

82: 5 “They know not, and understand not,
In darkness they walk to and fro;

All the foundations of the land totter.

82: 6 I have said: Ye are elohim,
And sons of the Most High are ye all.

82: 7 Yet as men shall ye die,
And as one of the princes shall ye fall.”

82: 8 Arise, Elohim, oh judge the earth,
For Thou hast a claim upon all nations.

Psalm 82. As in Psalm 81, so also in this Psalm (according to the Talmud the
Tuesday Psalm of the Temple liturgy) God is introduced as speaking after the
manner of the prophets. Psalm 58 and 94 are similar, but more especially
Isa. 3:13-15. Asaph the seer beholds how God, reproving, correcting, and



threatening, appears against the chiefs of the congregation of His people, who
have perverted the splendour of majesty which He has put upon them into
tyranny. It is perfectly characteristic of Asaph (Psalm 50, 75, 81) to plunge
himself into the contemplation of the divine judgment, and to introduce God as
speaking. There is nothing to militate against the Psalm being written by
Asaph, David’s contemporary, except the determination not to allow to the
�SJL of the inscription its most natural sense. Hupfeld, understanding
“angels” by the elohim, as Bleek has done before him, inscribes the Psalm:
“God’s judgment upon unjust judges in heaven and upon earth.” But the angels
as such are nowhere called elohim in the Old Testament, although they might
be so called; and their being judged here on account of unjust judging, Hupfeld
himself says, is “an obscure point that is still to be cleared up.” An
interpretation which, like this, abandons the usage of the language in order to
bring into existence a riddle that it cannot solve, condemns itself. At the same
time the assertion of Hupfeld (of Knobel, Graf, and others), that in Exo. 21: 5;
22: 7 f., 27, f290 �YHLJ denotes God Himself, and not directly the authorities of
the nation as being His earthly representatives, finds its most forcible
refutation in the so-called and mortal elohim of this Psalm (cf. also Psa. 45: 7;
58: 2).

By reference to this Psalm Jesus proves to the Jews (Joh. 10:34-36) that when
He calls Himself the Son of God, He does not blaspheme God, by an
argumentatio a minori ad majus. If the Law, so He argues, calls even those
gods who are officially invested with this name by a declaration of the divine
will promulgated in time (and the Scripture cannot surely, as in general, so also
in this instance, be made invalid), then it cannot surely be blasphemy if He
calls Himself the Son of God, whom not merely a divine utterance in this
present time has called to this or to that worldly office after the image of God,
but who with His whole life is ministering to the accomplishment of a work to
which the Father had already sanctified Him when He came into the world. In
connection with hÎgiÂase one is reminded of the fact that those who are called
elohim in the Psalm are censured on account of the unholiness of their conduct.
The name does not originally belong to them, nor do they show themselves to
be morally worthy of it. With hÎgiÂase kaiÃ aÏpeÂsteilen Jesus contrasts His divine
sonship, prior to time, with theirs, which began only in this present time.

Psa. 82: 1-4. God comes forward and makes Himself heard first of all as
censuring and admonishing. The “congregation of God” is, as in Num. 27:17;
31:16, Jos. 22:16 f., “the congregation of (the sons of) Israel,” which God has
purchased from among the nations (Psa. 74: 2), and upon which as its
Lawgiver He has set His divine impress. The psalmist and seer sees Elohim
standing in this congregation of God. The part. Niph. (as in Isa. 3:13) denotes
not so much the suddenness and unpreparedness, as, rather, the statue-like



immobility and terrifying designfulness of His appearance. Within the range of
the congregation of God this holds good of the elohim. The right over life and
death, with which the administration of justice cannot dispense, is a
prerogative of God. From the time of Gen. 9: 6, however, He has transferred
the execution of this prerogative to mankind, and instituted in mankind an
office wielding the sword of justice, which also exists in His theocratic
congregation, but here has His positive law as the basis of its continuance and
as the rule of its action. Everywhere among men, but here pre- eminently,
those in authority are God’s delegates and the bearers of His image, and
therefore as His representatives are also themselves called elohim, “gods”
(which the LXX in Exo. 21: 6 renders toÃ krithÂrion touÌ QeouÌ, and the
Targums here, as in Exo. 22: 7, 8, 27 uniformly, JyFNAyFdA). The God who has
conferred this exercise of power upon these subordinate elohim, without their
resigning it of themselves, now sits in judgment in their midst. �pO�iYI of that
which takes place before the mind’s eye of the psalmist. How long, He asks,
will ye judge unjustly? LWE�F �PA�F is equivalent to �pF�imIbÁ LWE�F HVF�F,
Lev. 19:15, 35 (the opposite is �YRI�FYM� �PA�F, Psa. 58: 2). How long will ye
accept the countenance of the wicked, i.e., incline to accept, regard, favour the
person of the wicked? The music, which here becomes forte, gives intensity to
the terrible sternness (das Niederdonnernde) of the divine question, which
seeks to bring the “gods” of the earth to their right mind. Then follow
admonitions to do that which they have hitherto left undone. They are to cause
the benefit of the administration of justice to tend to the advantage of the
defenceless, of the destitute, and of the helpless, upon whom God the
Lawgiver especially keeps His eye. The word �RF (�JRF), of which there is no
evidence until within the time of David and Solomon, is synonymous with
��YBiJE. LD with �WTYW is pointed LDF, and with �WYBJW, on account of the closer
notional union, LDA (as in Psa. 72:13). They are words which are frequently
repeated in the prophets, foremost in Isaiah (Isa. 1:17), with which is enjoined
upon those invested with the dignity of the law, and with jurisdiction, justice
towards those who cannot and will not themselves obtain their rights by
violence.

Psa. 82: 5-7. What now follows in v. 5 is not a parenthetical assertion of the
inefficiency with which the divine correction rebounds from the judges and
rulers. In connection with this way of taking v. 5, the manner in which the
divine language is continued in v. 6 is harsh and unadjusted. God Himself
speaks in v. 5 of the judges, but reluctantly alienated from them; and confident
of the futility of all attempts to make them better, He tells them their sentence
in vv. 6 f. The verbs in v. 5a are designedly without any object: complaint of
the widest compass is made over their want of reason and understanding; and



W�DY takes the perfect form in like manner to eÏgnwÂkasi, noverunt, cf. 14: 1,
Isa. 44:18. Thus, then, no result is to be expected from the divine admonition:
they still go their ways in this state of mental darkness, and that, as the Hithpa.
implies, stalking on in carnal security and self-complacency. The commands,
however, which they transgress are the foundations (cf. 11: 3), as it were the
shafts and pillars (Psa. 75: 4, cf. Pro. 29: 4), upon which rests the permanence
of all earthly relationships with are appointed by creation and regulated by the
ToÑra. Their transgression makes the land, the earth, to totter physically and
morally, and is the prelude of its overthrow. When the celestial Lord of the
domain thinks upon this destruction which injustice and tyranny are bringing
upon the earth, His wrath kindles, and He reminds the judges and rulers that it
is His own free declaratory act which has clothed them with the god-like
dignity which they bear. They are actually elohim, but not possessed of the
right of self-government; there is a Most High (��YLi�E) to whom they as sons
are responsible. The idea that the appellation elohim, which they have given to
themselves, is only sarcastically given back to them in v. 1 (Ewald,
Olshausen), is refuted by v. 6, according to which they are really elohim by the
grace of God. But if their practice is not an Amen to this name, then they shall
be divested of the majesty which they have forfeited; they shall be divested of
the prerogative of Israel, whose vocation and destiny they have belied. They
shall die off �DFJFki, like common men not rising in any degree above the mass
(cf. �DFJF YN�bI, opp. �YJI YN�bI, Psa. 4: 3; 49: 3); they shall fall like any one
(Jud. 16: 7, Oba. 1:11) of the princes who in the course of history have been
cast down by the judgment of God (Hos. 7: 7). Their divine office will not
protect them. For although justitia civilis is far from being the righteousness
that avails before God, yet injustitia civilis is in His sight the vilest
abomination.

Psa. 82: 8. The poet closes with the prayer for the realization of that which
he has beheld in spirit. He implored God Himself to sit in judgment (H�FPi�F as
in Lam. 3:59), since judgment is so badly exercised upon the earth. All peoples
are indeed His HLFXáNA, He has an hereditary and proprietary right among (LXX
and Vulgate according to Num. 18:20, and frequently), or rather in (bI as in bI
L�AMF, instead of the accusative of the object, Zec. 2:16), all nations (eÏÂqnh) —
may He then be pleased to maintain it judicially. The inference drawn from
this point backwards, that the Psalm is directed against the possessors of power
among the Gentiles, is erroneous. Israel itself, in so far as it acts inconsistently
with its theocratic character, belies its sanctified nationality, is a YWG like the
�YWG, and is put into the same category with these. The judgment over the
world is also a judgment over the Israel that is become conformed to the world,
and its God-estranged chiefs.



Psalm 83

BATTLE-CRY TO GOD AGAINST ALLIED PEOPLES

83: 2 ELOHIM, let there be no repose to Thee,
Be not silent and rest not, O God!

83: 3 For lo Thine enemies make a tumult,
And Thy haters carry the head high.

83: 4 Against Thy people they meditate a crafty design,
And take counsel together against Thy protegés.

83: 5 They say: “Up! we will destroy them from among the peoples,
And the name of Israel shall not be remembered any more!”

83: 6 For they take counsel together with one mind,
Against Thee they make a covenant:

83: 7 The tents of Edom and of the Ishmaelites,
Moab and the Hagarenes;

83: 8 GebaÑl and Ammon and Amalek,
Philistia, with the inhabitants of Tyre;

83: 9 Also Asshur hath joined itself to them,
They lend their arm to the sons of Lot. (Sela)

83:10 Do unto them as unto Midian,
As unto Sisera, as unto Jabin at the brook Kishon!

83:11 They were destroyed at Endor,
They became as dung for the land;

83:12 Make them, their nobles, like Oreb and Zeeb,
And like Zebach and Zalmunna all their princes,

83:13 Who said:
“Let us take possession of the habitations of Elohim!”

83:14 My God, make them like the whirlwind,
As stubble before the wind!

83:15 As fire, burning a forest,
And as flame, singeing mountains:

83:16 Thus do Thou pursue them with Thy tempest,
And with Thy hurricane overthrow them!

83:17 Fill their face with shame,
That they may seek Thy name, Jahve!



83:18 Let them be ashamed and overthrown for ever,
And let them be confounded and perish;

83:19 And let them know that Thou, Thy Name, Jahve, Thou alone,
Art the Most High over all the earth.

Psalm 83. The close of this Psalm is in accord with the close of the preceding
Psalm. It is the last of the twelve Psalms of Asaph of the Psalter. The poet
supplicates help against the many nations which have allied themselves with
the descendants of Lot, i.e., Moab and Ammon, to entirely root out Israel as a
nation. Those who are fond of Maccabaean Psalms (Hitzig and Olshausen),
after the precedent of van Til and von Bengel, find the circumstances of the
time of the Psalm in 1 Macc. 5, and Grimm is also inclined to regard this as
correct; and in point of fact the deadly hostility of the eÏÂqnh kukloÂqen which we
there see breaking forth on all sides, f291

as it were at a given signal, against the Jewish people, who have become again
independent, and after the dedication of the Temple doubly self-conscious, is
far better suited to explain the Psalm than the hostile efforts of Sanballat,
Tobiah, and others to hinder the rebuilding of Jerusalem, in the time of
Nehemiah (Vaihinger, Ewald, and Dillmann). There is, however, still another
incident beside that recorded in 1 Macc. 5 to which the Psalm may be referred,
viz., the confederation of the nations for the extinction of Judah in the time of
Jehoshaphat (2 Chronicles 20), and, as it seems to us, with comparatively
speaking less constraint. For the Psalm speaks of a real league, whilst in 1
Macc. 5 the several nations made the attack without being allied and not
jointly; then, as the Psalm assumes in v. 9, the sons of Lot, i.e., the Moabites
and Ammonites, actually were at the head at that time, whilst in 1 Macc. 5 the
sons of Esau occupy the most prominent place; and thirdly, at that time, in the
time of Jehoshaphat, as is recorded, an Asaphite, viz., Jahaziël, did actually
interpose in the course of events, a circumstance which coincides remarkably
with the �SJL. The league of that period consisted, according to 2Ch. 20: 1,
of Moabites, Ammonites, and a part of the �YNIw�Mi (as it is to be read after the
LXX). But v. 2 (where without any doubt �DJM is to be read instead of
�RJM) adds the Edomites to their number, for it is expressly stated further on
(vv. 10, 22, 23) that the inhabitants of Mount Seïr were with them. Also,
supposing of course that the “Ishmaelites” and “Hagarenes” of the Psalm may
be regarded as an unfolding of the �YNW�M, which is confirmed by Josephus,
Antiq. ix. 1. 2; and that Gebäl is to be understood by the Mount Seïr of the
chronicler, which is confirmed by the Arab. jibaÑl still in use at the present day,
there always remains a difficulty in the fact that the Psalm also names Amalek,
Philistia, Tyre, and Asshur, of which we find no mention there in the reign of
Jehoshaphat. But these difficulties are counter-balanced by others that beset



the reference to 1 Macc. 5, viz., that in the time of the Seleucidae the
Amalekites no longer existed, and consequently, as might be expected, are not
mentioned at all in 1 Macc. 5; further, that there the Moabites, too, are no
longer spoken of, although some formerly Moabitish cities of Gileaditis are
mentioned; and thirdly, that RW�J = Syria (a certainly possible usage of the
word) appears in a subordinate position, whereas it was, however, the
dominant power. On the other hand, the mention of Amalek is intelligible in
connection with the reference to 2 Chronicles 20, and the absence of its
express mention in the chronicler does not make itself particularly felt in
consideration of Gen. 36:12. Philistia, Tyre, and Asshur, however, stand at the
end in the Psalm, and might also even be mentioned with the others if they
rendered aid to the confederates of the south-east without taking part with
them in the campaign, as being a succour to the actual leaders of the enterprise,
the sons of Lot. We therefore agree with the reference of Psalm 83 (as also of
Psalm 48) to the alliance of the neighbouring nations against Judah in the reign
of Jehoshaphat, which has been already recognised by Kimchi and allowed by
Keil, Hengstenberg, and Movers.

Psa. 83: 2-5. The poet prays, may God not remain an inactive looker-on in
connection with the danger of destruction that threatens His people. YMIdæ (with
which YHIYi is to be supplied) is the opposite of alertness; �R�XF the opposite of
speaking (in connection with which it is assumed that God’s word is at the
same time deed); �QA�F the opposite of being agitated and activity. The
energetic future jehemajuÑn gives outward emphasis to the confirmation of the
petition, and the fact that Israel’s foes are the foes of God gives inward
emphasis to it. On �JRO JVFNF, cf. Psa. 110: 7. D�S is here a secret agreement;
and wMYRI�áYA, elsewhere to deal craftily, here signifies to craftily plot, devise,
bring a thing about. ¦YNEwPCi is to be understood according to Psa. 27: 5; 31:21.
The Hithpa. ���YFTiHI alternates here with the more ancient Niph. (v. 6). The
design of the enemies in this instance has reference to the total extirpation of
Israel, of the separatist-people who exclude themselves from the life of the
world and condemn it. Y�gMI, from being a people = so that it may no longer be
a people or nation, as in Isa. 7: 8; 17: 1; 25: 2, Jer. 48:42. In the borrowed
passage, Jer. 48: 2, by an interchange of a letter it is HnFTEYRIKiNA. This Asaph
Psalm is to be discerned in not a few passages of the prophets; cf. Isa. 62: 6 f.
with v. 2, Isa. 17:12 with v. 3.

Psa. 83: 6-9. Instead of DXFJE BL�, 1Ch. 12:38, it is deliberant corde unaÑ,
inasmuch as WdFXiYA on the one hand gives intensity to the reciprocal
signification of the verb, and on the other lends the adjectival notion to BL�. Of



the confederate peoples the chronicler (2 Chronicles 20) mentions the
Moabites, the Ammonites, the inhabitants of Mount Seïr, and the Me’unim,
instead of which Josephus, Antiq. ix. 1. 2, says: a great body of Arabians. This
crowd of peoples comes from the other side of the Dead Sea, �DOJåM� (as it is to
be read in v. 2 in the chronicler instead of �RFJáM�, cf. on Psa. 60: 2); the
territory of Edom, which is mentioned first by the poet, was therefore the
rendezvous. The tents of Edom and of the Ishmaelites are (cf. Arab. ahl,
people) the people themselves who live in tents. Moreover, too, the poet ranges
the hostile nations according to their geographical position. The seven first
named from Edom to Amalek, which still existed at the time of the psalmist
(for the final destruction of the Amalekites by the Simeonites, 1Ch. 4:42 f.,
falls at an indeterminate period prior to the Exile), are those out of the regions
east and south-east of the Dead Sea. According to Gen. 25:18, the Ishmaelites
had spread from HigaÑz through the peninsula of Sinai beyond the eastern and
southern deserts as far up as the countries under the dominion of Assyria. The
Hagarenes dwelt in tents from the Persian Gulf as far as the east of Gilead
(1Ch. 5:10) towards the Euphrates. LBFgi, Arab. jbaÑl, is the name of the people
inhabiting the mountains situated in the south of the Dead Sea, that is to say,
the northern Seïritish mountains. Both GebaÑl and also, as it appears, the
Amalek intended here according to Gen. 36:12 (cf. Josephus, Antiq. ii. 1. 2:
AÏmalhkiÌtij, a part of Idumaea), belong to the wide circuit of Edom. Then
follow the Philistines and Phoenicians, the two nations of the coast of the
Mediterranean, which also appear in Amo. 1 (cf. Joe. 4 [3]) as making
common cause with the Edomites against Israel. Finally Asshur, the nation of
the distant north-east, here not as yet appearing as a principal power, but
strengthening (vid., concerning JA�RZi, an arm = assistance, succour, Gesenius,
Thesaurus, p. 433b) the sons of Lot, i.e., the Moabites and Ammonites, with
whom the enterprise started, and forming a powerful reserve for them. The
music bursts forth angrily at the close of this enumeration, and imprecations
discharge themselves in the following strophe.

Psa. 83:10-13. With �YFDiMIki reference is made to Gideon’s victory over the
Midianites, which belongs to the most glorious recollections of Israel, and to
which in other instances, too, national hopes are attached, Isa. 9: 3 [4], 10:26,
cf. Hab. 3: 7; and with the asyndeton �YBIYFKi JRFSiYSIki (JRFSiYSIki, as Norzi
states, who does not rightly understand the placing of the Metheg) to the
victory of Barak and Deborah over Sisera and the Canaanitish king Jabin,
whose general he was. The Beth of LXÁNAbI is like the Beth of ¥REdEbÁ in 110: 7:
according to Jud. 5:21 the Kishon carried away the corpses of the slain army.
ÿEndoÑr, near Tabor, and therefore situated not far distant from Taanach and
Megiddo (Jud. 5:19), belonged to the battle-field. HMFDFJá, starting from the



radical notion of that which flatly covers anything, which lies in �D,
signifying the covering of earth lying flat over the globe, therefore humus (like
�REJE, terra, and LB�T�, tellus), is here (cf. 2Ki. 9:37) in accord with �MEdO (from
�MÁDF), which is in substance akin to it. In v. 12 we have a retrospective glance
at Gideon’s victory. ‘Oreb and ZeeÝb were �YRIVF of the Midianites, Jud. 7:25;
Zebach and Tsalmunna’, their kings, Jud. 8: 5 ff. f292

The pronoun precedes the word itself in �MT�Y�I, as in Exo. 2: 6; the heaped-up
suffixes eÝmo (eÑmo) give to the imprecation a rhythm and sound as of rolling
thunder. Concerning ¥YSINF, vid., on Psa. 2: 6. So far as the matter is concerned,
2Ch. 20:11 harmonizes with v. 13. Canaan, the land which is God’s and which
He has given to His people, is called �YHLJ T�JNi (cf. Psa. 74:20).

Psa. 83:14-17. With the YHALOJå, which constrains God in faith, the
“thundering down” begins afresh. LgALigA signifies a wheel and a whirling
motion, such as usually arises when the wind changes suddenly, then also
whatever is driven about in the whirling, Isa. 17:13. f293

�QA (from ��AQF, Arab. qsÔsÔ, aridum esse) is the cry corn-talks, whether as left
standing or, as in this instance, as straw upon the threshing-floor or upon the
field. Like a fire that spreads rapidly, laying hold of everything, which burns
up the forest and singes off the wooded mountain so that only a bare cone is
left standing, so is God to drive them before Him in the raging tempest of His
wrath and take them unawares. The figure in v. 15 is fully worked up by
Isaiah, Isa. 10:16-19; �H�LI as in Deu. 32:22. In the apodosis, v. 16, the figure is
changed into a kindred one: wrath is a glowing heat (�WRX) and a breath
(HM�N, Isa. 30:33) at the same time. In v. 17b it becomes clear what is the final
purpose towards which this language of cursing tends: to the end that all,
whether willingly or reluctantly, may give the glory to the God of revelation.
Directed towards this end the earnest prayer is repeated once more in the
tetrastichic closing strain.

Psa. 83:18, 19. The aim of the wish is that they in the midst of their
downfall may lay hold upon the mercy of Jahve as their only deliverance: first
they must come to nought, and only by giving Jahve the glory will they not be
utterly destroyed. Side by side with HTfJÁ, v. 19a, is placed ¦Mi�I as a second
subject (cf. Psa. 44: 3; 69:11). In view of v. 17b w�DiY�Wi (as in Psa. 59:14) has
not merely the sense of perceiving so far as the justice of the punishment is
concerned; the knowledge which is unto salvation is not excluded. The end of
the matter which the poet wishes to see brought about is this, that Jahve, that



the God of revelation (�M�), may become the All-exalted One in the
consciousness of the nations.

Excursus by J. G. Wetzstein

I — The Symbolical Meaning of the Wash-Pot and of the Shoe On
Psa. 60:10 (pp. 411 f.)

The most natural interpretation of the words Moab is my wash-pot, and upon
Edom I cast my shoe, seems to me, according to the conception in Syria at the
present day, to be: Moab is the vessel in which I wash my face and hands
clean, i.e., the country and people in which I acquire to myself (by its
conquest) splendour and renown, and Edom I degrade to the place whither I
throw my cast-off shoes, f294 i.e., I cause Edom to endure the most humiliating
treatment, that of a helot. The idea is still the same, if the poet conceived of
Edom as a person at whom he casts his shoe as an insult. It is surely not to be
doubted that these first two members of the verse — according to the
apprehension of the whole Psalm — refer to a conquest of the two nations
either as already completed or as near at hand, since the third member of the
verse, having reference to the Philistines, speaks with certainty of such a
conquest; Y��WRTH may be understood of a battle-cry (when the fight is at
hand) or a cry for vengeance (after the conquest).

The pregnant language of poetry is satisfied with the mention of the wash-pot
in order to bring before the mind the figure so familiar to the Semite of
“washing one’s self white,” i.e., to acquire a reputation. In the Arabian poets
the metaphor not unfrequently is “to wash one’s self white in the blood of the
enemies” (Arab. bayyadå wajhah b-dm ÿl-ÿidaÑ). In the language of common life
Arab. bayaÑdå ÿl-wjh (candor faciei) is a broad notion, for everything good and
beautiful that a man does or receives makes his face white (Arab. yubayyidå
wjhh). Now, since the one or the other is often taking place, one also very
frequently hears the expression made use of. We see from Isa. 1:16-18,
Job. 9:30, and Pro. 30:12, that among the Hebrews too the figurative phrase of
washing one’s self white had a far more extended application than it might
seem according to Psa. 51: 9; and a conquest of the Moabites must have
furnished an Israelitish king with the Arab. byaÑdå ÿl-wjh before his people. The
opposite is the Arab. sawaÑd ÿl-wjh (nigror faciei), which is brought about by
everything bad and ugly that one does or suffers. Since the denying of a
request, unsuccessful mediation between disputants, the non-acceptance of a
present, and the not returning of a greeting blackens the face (Arab. yusawwid
wjhh) of the petitioner, of the mediator, of the giver, and of him who greets, it
comes to pass that in a Syrian town one almost daily meets with the
expression, as with the “blackened” individual himself; cf. Burckhardt, Arabic



Proverbs, pp. 48 f.; Freytag, Pro. Arab. iii. p. 239 (No. 1435 and No. 1436), f295

and p. 534.

As to the second member of the verse, the shoe, as being the commonest part
of one’s clothing, is the figure of vileness and despicableness; and one would
no more think of mentioning the shoe than the indecent word charaÑ, “dung,”
without saving one’s self in the presence of the hearer by the addition of the
words agellak AllaÑh, “may God glorify thee!” The proverb adhall min en-na�aÔl,
“more common than the shoe,” is found in Freytag, Pro. Arab. i. 514; the same
in meaning with this is adhall min el-håidhaÑ, ibid. p. 516. On the first MediaÑn−Ñ
quotes two verses of poetry. The one runs thus: “The cheek of the KuleÑbites
more easily undergoes the disgracing touch than the shoe” (which the feet
tread in the dirt); the other is: “Accustomed to many years’ disgrace, they
accommodate themselves more easily to the footsteps than does the shoe.”
Here belongs, too, jaÑ håabbadhaÑ el-muntaÿlimuÑna kåiaÑmaÑ (in Freytag, iii. 513) —
“Oh what a nice thing it is to draw on one’s shoes standing!” i.e., to associate
with the common people without making one’s self common. f296

If it is a disgrace to be compared to the shoe, it is a still greater disgrace to be
struck with one. Being warned of the presence of a foe, the Arab, in order to
express the greatest possible contempt of this foe, cries: baÑbuÑg−Ñ ÿalaÑ raÿsuh, f297

“my shoe upon his head,” i.e., it only requires a few blows with my shoe to be
rid of him. A discharged bad servant sends to ask his master to take him on
again, and the master answers the intermediary: jeg−Ñ wa-jaÿchodh surmeiat−Ñ ÿalaÑ
kåafaÑh, “he may come if he wishes to have my shoe upon his head,” i.e., I
would drive him away again in the most disgraceful manner. The Khaliph
Muetwekkil sent to the ImaÑm Ahåmed (Ibn Håanbal) to ask him to pray for one
of the maidens of his palace who had epilepsy: the imaÑm took off his shoe
(na�aÔl), gave it to the messenger, and said: Go, place it at the bed-head of the
maiden and say, �Ahåmed sends to ask whether thou wilt depart from the
maiden or have seventy counted out with this shoe?” The messenger did as he
was told, and the evil spirit (el-maÑrid) answered through the mouth of the
maiden: “I obey! If Ahåmed had commanded me to leave the ÿIraÑkå, I would do
it.” And he came out of her and fled, and the maiden was made whole, etc.
(MSS in the Royal Library in Berlin, Section Wetzstein, ii. No. 355, folio
113a). In Damascus they say of a cunning, wicked man, proverbially: dåarab
esh-SheÑtåaÑn alf baÑbuÑga, “he struck Satan a thousand times with his shoe,” i.e.,
Satan was his disciple, but was such a bungler in comparison with his master
that he treated him in the most contemptible manner, and sought to discipline
him by means of the vilest kind of punishment. Another Damascene proverb
runs: el-gehennam beÑn el-bawaÑb−Ñg, “Hell is among the shoes.” The reception-
room of houses in the city is divided into two parts; the very much larger part
is furnished with carpets and divans, and here the guests sit; the lesser part,



called ‘ataba, is from one to three steps lower, and here the attendants, slaves,
and all contemptible people who do not dare to go up higher, stand. Here, too,
stand the over-shoes of those who sit in the upper part. The proverb therefore
signifies, that the feeling of being unhonoured and condemned, of being
obliged to stand in the place where the others set their shoes, resembles the
pains of hell. f298

This proverb seems to me to illustrate the first of the two interpretations of
Psa. 60:10 b indicated above as possible; whilst in support of the second we
may call to mind that enactment of El-HåaÑkim biÿamr-Allah, according to which
in Syria and Egypt the Christians were compelled to hang wooden crosses and
the Jews wooden shoes about their necks, which they were not allowed to take
off even in the bath. That this was designed solely as a mark of disgrace, is
clear from the further points of that enactment, viz., that both parties were
allowed to wear only black turbans; not to ride upon horses, but only upon
donkeys without saddle-cloths; not to have any Moslem servants, etc. (MSS in
the Royal Library in Berlin, Section Wetzstein, ii. No. 351, fol. 167r).

The supposition of many expositors, that the taking possession of Edom is to
be understood by the casting of the shoe upon it, I hold to be incorrect. In his
work on the Psalms (ii. 33) Hitzig observes in its favour:

“The shoe may be regarded as the symbol of a thing that has a master,
for one says of a divorced woman, ‘she was my slipper, and I have cast
her off’ (Burckhardt, Notes on the Bedouins, 1831, p. 113);

to take it off may therefore mean to give up a property, according to
Deu. 25: 9, Rut. 4: 7 f., and to cast it upon or at something may mean to take
possession of it.” Here I must first show that the quotation from Burckhardt is
a phrase of which variations are to be met with. The figure of the shoe as
symbolizing rejection is used only by the common people, and only by these
when any one is aroused by offensive reproaches, or when filled with hatred
against the divorced or her family. The dweller in HauraÑn in this case says in
opposition to the reproach: thoÑb−Ñ wa-shalahåtuh, “it was my shirt, and I have
taken it off.” A father or a brother who (and this is a custom of the country) has
slain his daughter or sister that has, as a virgin, been seduced, turns aside the
reproaches of strangers with the standing phrase: isåbÿ−Ñ wa-kåataÿtuh, “it was my
own finger, and I have cut it off,” or: isåbaÿ−Ñ wa-ÿaÑb, kataÿtuh, “it was my own
finger, and it became unsound, so I cut it off,” i.e., it was my own flesh and
blood, not that of a stranger, what right have you therefore to call me to
account? But the two Scripture passages only favour that interpretation in a
very slight degree. In Deu. 25: 9, where the despised widow takes off the shoe
of her brother-in-law and spits into his face, she means simply to disgrace him.
If the right of determining for one’s self were transferred to her together with



the shoe, then the act of taking off the shoe ought not to have been performed
by her, but by him, since she cannot herself take this right upon herself. And
when the man was called “barefoot” from this time forth, this epithet would no
longer be a stigma upon him, which it is evidently intended to be, but would
signify nothing more than “the possessionless one,” which would have no
meaning. The taking off of the shoe is, however, here designed to say: As thou
despisest thy deceased brother and his widow, so shalt thou be like those
despised and destitute ones who have not the meanest article of clothing, the
shoe, and who are obliged to walk barefooted upon the sharp and hot stones,
and in snow, in rain, and in dirt.

Rut. 4: 7, 8 is very different from this passage. Here one man delivers his shoe
to another man certainly as the sign of the transfer of a right, yet without the
unclean shoe as such being in general the symbol of ownership or property.
For this no authenticated evidence is to be found. It is rather that his handing
over the shoe is only the visible sign of the act of delivering up and taking
possession (of the tesl−Ñm and tesellum), by means of which a sale, exchange,
renunciation, or presentation becomes an established fact (RBFdF�LkF �YEQALi). If
an article of clothing be chosen for this purpose, because thereby one would
seemingly part with an actual possession, then it might also be some other
article. If, however, we may argue from the simple clothing of the inhabitants
of HauraÑn at the present day, and of the whole of the country east of the
Jordan, concerning the clothing of the ancient Scripture times, then there
would frequently, especially in the country, only be the mantle besides the
shoe at one’s disposal: and even this a person would not always have with him
in the hot season. This is apart from the consideration that the choice of the
shoe was favoured by its meanness, which would say that one lightly parted
with the object given up, and gave it heartily to the other.

II — Concerning the uiÎoiÃ BaiÔaÂn in 1 Macc. 5: 4 On Psalm 83 (p.
552, note).

The uiÎoiÃ BaiÔaÂn were a small tribe, by name �yFBÁ YN�bI . In the Arabian
genealogies the word Arab. bayyaÑn not unfrequently occurs, as a name of men;
even the KåaÑmuÑs under Arab. byn has an abuÑ ÿlaÑ bn bayyaÑn . Its appellative
signification is that of the proper names Arab. faÑruÑq and faysåal, viz., discernens
seu ratione seu gladio. With respect to the abode of the Ben−Ñ BakjaÑn, from the
fact that Judas found it to be the best opportunity of inflicting upon them the
appointed chastisement for highway robberies when he had surprised and
smitten the Edomites in the valley of the ‘Araba, it may be inferred that they
took up their abode in the neighbourhood of much-frequented highroads in the
valley of the ‘Araba. An important junction of the roads of that district is the
Ghamr -well (Arab. ‘l-gmr), f299 which has an abundant supply of water, and is



frequently mentioned in the annals of Islam. It is situated on the western side
of the ‘Araba, distant two caravan marches north of Aila, and the same
distance from the ruins of Såoghar in the south-west of the Dead Sea. For here
the main road leading from Aila to Hebron and Jerusalem intersects the road
which led from Egypt to Petra and farther east. The caravans going from Aila
to Ghazza certainly did not touch at Ghamr, since, as at the present day, they
used to take the more westerly direction farther south, but they were always
obliged to halt at the drinking-places of the WaÑd−Ñ el-LahåjaÑna, which lie
scarcely ten hours south-west of Ghamr. They therefore likewise remained
within the range of the robbers, if these inhabited the mountains which lie
between Ghamr and that waÑd−Ñ. This mountain range is, however, called Gebel
el-BaijaÑna (Arab. jbl ÿl-bayyaÑnat), which is synonymous with Gebel Ben−Ñ
BaijaÑn; for ever since the Arabic language has given up the use of the plural in
uÑn and −Ñn for gentile nouns, Arab. ÿl-bayyaÑnnaÑ, “the BaijaÑnite,� takes the form
Arab. ÿl-bayyaÑnat, “the BaijaÑnites.� f300

Burckhardt (Travels in Syria and the Holy Land, London 1822, 4to. p. 444),
setting out from ‘Ain es-SaÑdika at the northern end of Gebel SheraÑh towards
Egypt, crossed the ‘Araba south of Ghamr. His language in reference to the
matter in hand is as follows: “We were one hour and a half in crossing the
Araba, direction W. by N. In some places the sand is very deep, but it is firm,
and the camels walk over it without sinking... There is not the slightest
appearance of a road or of any other work of human art in this part of the
valley. On the other side we ascended the western chain of mountains. The
mountain opposite to us appeared to be the highest point of the whole chain, as
far as I could see N. and S.; it is called Djebel Beyane (Arab. jbl byyaÑnh); the
height of this chain, however, is not half that of the eastern mountains. It is
intersected by numerous broad Wadys in which the Talh tree grows; the rock is
entirely silicious, of the same species as that of the desert which extends from
hence to Suez.... After an hour and a half of gentle ascent we arrived at the
summit of the hills....” The article is wanting before BeyaÑne in Bruckhardt;
perhaps the name given to the mountain to him by some of his attendants was
G. BeyaÑn, “mountain of the (Ben−Ñ) BaijaÑn,� and by others G. el-BeyaÑne,
“mountain of the BaijaÑnites,� so that he regarded the absence of the article in
the one and the form of the other as the more correct. One of those “broad
wadys,” — perhaps the one on which was situated the fortress destroyed by
Judas, — is called, according to Robinson (Biblical Researches in Palestine,
2nd edition, i. 182, 1st ed. i. 269, etc.), the �Wad−Ñ of the BaijaÑnites� [�el-
BeyaÑneh� ] (Arab. waÑd−Ñ ÿl-bayyaÑnt). Here also belongs a statement in the
Geographical Lexicon of AbuÑ ÿObeid el-Bekr−Ñ (died 487 of the Higra), which
Juynboll unfortunately gives incompletely in his edition of Arab. ktaÑb ÿl-mraÑsåd
(vol. iv. p. 416), as follows: Arab. bayyaÑn b-ÿl-fthå w-ÿl-tsÔd−Ñd mwdåÿ mjaÑwr ÿl-
gamr ÿlch, �BaijaÑn with double a and a doubled Jod is a locality in the



neighbourhood of Ghamr, etc.” Probably in the original text used by Bekr−Ñ it
stood Arab. chrbt byyaÑn or jbl byyaÑn (the ruins of BaijaÑn, or the mountain of
BaijaÑn). Bekr−Ñ, however, imagining that in Arab. byyaÑn he had the proper name
not of a people but of a locality, substituted for the Arab. chrbt or jbl standing
before it the word Arab. mawdåiÿ, which had at one time become stereotyped,
and by which those compilers described everything when possible.

Psalm 84

LONGING FOR THE HOUSE OF GOD, AND FOR THE HAPPINESS
OF DWELLING THERE

84: 2 HOW lovely are Thy dwelling-places, Jahve of Hosts!

84: 3 My soul longeth, yea fainteth, for the courts of Jahve,
My heart and my flesh sing for joy towards the living God.

84: 4 Yea, the sparrow hath found a house,
And the swallow a nest for herself,

Where she hath sheltered her young  —
Thine altars, Jahve of Hosts,

My King and my God.

84: 5 Blessed are they who dwell in Thy house,
They shall still praise Thee. (Sela)

84: 6 Blessed is the man whose strength is in Thee  —
The pilgrims’ ways are in their heart.

84: 7 Passing through the valley of Baca,
They make it a place of springs,

The rain also enshroudeth it in blessings.

84: 8 They go from strength to strength,
There stand they before Elohim in Zion:

84: 9 “Jahve Elohim of Hosts,
Oh hear my prayer,

Give ear, O God of Jacob!” (Sela)

84:10 Thou our Shield, look into it, Elohim,
And look upon the face of Thine anointed!

84:11 For better is a day in Thy courts than a thousand;
I had rather lie upon the threshold in the house of my God,

Than dwell in the tents of wickedness.

84:12 For a sun and shield is Jahve Elohim.
Grace and glory doth Jahve dispense,

He doth not withhold any good thing from those who walk in uprightness.



84:13 Jahve of Hosts,
Blessed is the man who trusteth in Thee.

Psalm 84. With Psalm 83 the circle of the Asaphic songs is closed (twelve
Psalms, viz., one in the Second Book and eleven in the Third), and with
Psalm 84 begins the other half of the Korahitic circle of songs, opened by the
last of the Korahitic Elohim-Psalms. True, Hengstenberg (transl. vol. iii.
Appendix. p. xlv) says that no one would, with my Symbolae, p. 22, regard this
Psalm 84 as an Elohimic Psalm; but the marks of the Elohimic style are
obvious. Not only that the poet uses Elohim twice, and that in v. 8, where a
non-Elohimic Psalm ought to have said Jahve; it also delights in compound
names of God, which are so heaped up that Jahve Tsebaoth occurs three times,
and the specifically Elohimic Jahve Elohim Tsebaoth once.

The origin of this Psalm has been treated of already in connection with its
counterpart, Psalm 42-43. It is a thoroughly heartfelt and intelligent expression
of the love to the sanctuary of Jahve which years towards it out of the distance,
and calls all those happy who have the like good fortune to have their home
there. The prayer takes the form of an intercession for God’s anointed; for the
poet is among the followers of David, the banished one. f301

He does not pray, as it were, out of his soul (Hengstenberg, Tholuck, von
Gerlach), but for him; for loving Jahve of Hosts, the heavenly King, he also
loves His inviolably chosen one. And wherefore should he not do so, since
with him a new era for the neglected sanctuary had dawned, and the delightful
services of the Lord had taken a new start, and one so rich in song? With him
he shares both joy and brief. With his future he indissolubly unites his own.

To the Precentor upon the Gittith, the inscription runs, by BeneÑ-Korah, a
Psalm. Concerning TYtIgIHA�LJA, vid., on 8: 1. The structure of the Psalm is
artistic. It consists of two halves with a distichic ashreÑ -conclusion. The
schema is 3. 5. 2 | 5. 5. 5. 3. 2.

Psa. 84: 2-5. How loved and lovely (T�DYDIYi) is the sacred dwelling-place
(plur. as in 43: 3) of the all-commanding, redemptive God, viz., His dwelling-
place here below upon Zion! Thither the poet is drawn by the deeply inward
yearning of love, which makes him pale (�SAKiNI from �SAkF, to grow pale,
Psa. 17:12) and consumes him (HLFkF as in Job. 19:27). His heart and flesh
joyfully salute the living God dwelling there, who, as a never-failing spring,
quenches the thirst of the soul (Psa. 42: 3); the joy that he feels when he throws
himself back in spirit into the long-denied delight takes possession even of his
bodily nature, the bitter-sweet pain of longing completely fills him (Psa. 63: 2).
The mention of the “courts” (with the exception of the Davidic Psa. 65: 5,
occurring only in the anonymous Psalms) does not preclude the reference of



the Psalm to the tent-temple on Zion. The Tabernacle certainly had only one
RC�XF; the arrangement of the Davidic tent-temple, however, is indeed unknown
to us, and, according to reliable traces, f302 it may be well assumed that it was
more gorgeous and more spacious than the old Tabernacle which remained in
Gibeon. In v. 4 the preference must be given to that explanation which makes
¦YT�EXbIZiMI�TJE dependent upon HJFCiMF, without being obliged to supply an
intermediate thought like TYIbÁ (with hardening Dagesh like �b�, Gen. 19:38,
vid., the rule at Psa. Ô52: 5) and �Q� as a more definite statement of the object
which the poet has in view. The altars, therefore, or (what this is meant to say
without any need for taking TJE as a preposition) the realm, province of the
altars of Jahve — this is the house, this the nest which sparrow and swallow
have found for themselves and their young. The poet thereby only indirectly
says, that birds have built themselves nests on the Temple-house, without
giving any occasion for the discussion whether this has taken place in reality.
By the bird that has found a comfortable snug home on the place of the altars
of Jahve in the Temple-court and in the Temple-house, he means himself.
R�pCI (from RPACF) is a general name for whistling, twittering birds, like the
finch f303 and the sparrow, just as the LXX here renders it. R�Rdi is not the
turtle-dove (LXX, Targum, and Syriac), but the swallow, which is frequently
called even in the Talmud RWRD RWPC (= TYNIwNSi), and appears to take its
name from its straightforward darting, as it were, radiating flight (cf. Arabic
jadurru of the horse: it darts straight forward). Saadia renders duÑr−Ñje, which is
the name of the sparrow in Palestine and Syria (vid., Wetzstein’s Excursus I at
p. 860). After the poet has said that his whole longing goes forth towards the
sanctuary, he adds that it could not possibly be otherwise (�gA standing at the
head of the clause and belonging to the whole sentence, as e.g., in Isa. 30:33;
Ewald, § 352, b): he, the sparrow, the swallow, has found a house, a nest, viz.,
the altars of Jahve of Hosts, his King and his God (Psa. 44: 5; 45: 7), who
gloriously and inaccessibly protects him, and to whom he unites himself with
most heartfelt and believing love. The addition “where (R�EJá as in Psa. 95: 9,
Num. 20:13) she layeth her young,” is not without its significance. One is here
reminded of the fact, that at the time of the second Temple the sons of the
priests were called HnFHUKi YX�RipI, and the Levite poet means himself together
with his family; God’s altars secure to them shelter and sustenance. How
happy, blessed, therefore, are those who enjoy this good fortune, which he now
longs for again with pain in a strange country, viz., to be able to make his
home in the house of such an adorable and gracious God! D�� here signifies,
not “constantly” (Gen. 46:29), for which DYMITf would have been used, but
“yet,” as in Psa. 42: 6. The relation of v. 5b to 5a is therefore like Psa. 41: 2.
The present is dark, but it will come to pass even yet that the inmates of God’s



house (oiÏkeiÌoi touÌ QeouÌ, Eph. 2:10) will praise Him as their Helper. The
music here strikes in, anticipating this praise.

Psa. 84: 6-13. This second half takes up the “blessed” of the distichic epode
(eÏpwÄdoÃj) of the first, and consequently joins member to member chain-like on
to it. Many hindrances must be cleared away if the poet is to get back to Zion,
his true home; but his longing carries the surety within itself of its fulfilment:
blessed, yea in himself blessed, is the man, who has his strength (Z�� only here
plene) in God, so that, consequently, the strength of Him to whom all things
are possible is mighty in his weakness. What is said in v. 6b is less adapted to
be the object of the being called blessed than the result of that blessed
relationship to God. What follows shows that the “high-roads” are not to be
understood according to Isa. 40: 3 f., or any other passage, as an ethical,
notional figure (Venema, Hengstenberg, Hitzig, and others), but according to
Isa. 33: 8 (cf. Jer. 31:21), with Aben-Ezra, Vatablus, and the majority of
expositors, of the roads leading towards Zion; not, however, as referring to the
return from the Exile, but to the going up to a festival: the pilgrim-high-roads
with their separate halting-places (stations) were constantly present to the mind
of such persons. And though they may be driven never so far away from them,
they will nevertheless reach the goal of their longing. The most gloomy present
becomes bright to them: passing through even a terrible wilderness, they turn it
(WHTUY�Y) into a place of springs, their joyous hope and the infinite beauty of
the goal, which is worth any amount of toil and trouble, afford them enlivening
comfort, refreshing strengthening in the midst of the arid steppe. JKFbFHA QME��
does not signify the “Valley of weeping,” as Hupfeld at last renders it (LXX
koilaÂda touÌ klauqmwÌnoj), although Burckhardt found a [Arab.] waÑd−Ñ ÿl-bkÿ
(Valley of weeping) in the neighbourhood of Sinai. In Hebrew “weeping” is
YKIbI, HKEbE, TwKbF, not JKFbF, Rénan, in the fourth chapter of his Vie de Jésus,
understands the expression to mean the last station of those who journey from
northern Palestine on this side of the Jordan towards Jerusalem, viz., Ain el-
Haram−Ñje, in a narrow and gloomy valley where a black stream of water flows
out of the rocks in which graves are dug, so that consequently JKBH QM�
signifies Valley of tears or of trickling waters. But such trickling out of the
rock is also called YKIbI, Job. 28:11, and not JKFbF. This latter is the singular to
�YJIKFbI in 2Sa. 5:24 (cf. �YJIKFNi, �YJIBFCi, 103:21), the name of a tree, and,
according to the old Jewish lexicographers, of the mulberry-tree (Talmudic
Twt, Arab. tuÑt); but according to the designation, of a tree from which some
kind of fluid flows, and such a tree is the Arab. baka’un, resembling the
balsam-tree, which is very common in the arid valley of Mecca, and therefore
might also have given its name to some arid valley of the Holy Land (vid.,
Winer’s Realwörterbuch, s.v. Bacha), and, according to 2Sa. 5:22-25, to one



belonging, as it would appear, to the line of valley which leads from the coasts
of the Philistines to Jerusalem. What is spoken of in passages like Isa. 35: 7;
41:18, as being wrought by the omnipotence of God, who brings His people
home to Zion, appears here as the result of the power of faith in those who,
keeping the same end of their journeyings in view, pass through the unfruitful
sterile valley. That other side, however, also does not remain unexpressed. Not
only does their faith bring forth water out of the sand and rock of the desert,
but God also on His part lovingly anticipates their love, and rewardingly
anticipates their faithfulness: a gentle rain, like that which refreshes the sown
fields in the autumn, descends from above and enwraps it (viz., the Valley of
Baca) in a fulness of blessing (H«E�iYA, Hiphil with two accusatives, of which
one is to be supplied: cf. on the figure, Psa. 65:14). The arid steppe becomes
resplendent with a flowery festive garment (Isa. 35: 1 f.), not to outward
appearance, but to them spiritually, in a manner none the less true and real.
And whereas under ordinary circumstances the strength of the traveller
diminishes in proportion as he has traversed more and more of his toilsome
road, with them it is the very reverse; they go from strength to strength (cf. on
the expression, Jer. 9: 2; 12: 2), i.e., they receive strength for strength (cf. on
the subject-matter, Isa. 40:31, Joh. 1:16), and that an ever increasing strength,
the nearer they come to the desired goal, which also they cannot fail to reach.
The pilgrim-band (this is the subject to HJERFY�), going on from strength to (LJE)
strength, at last reaches, attains to (LJE instead of the YN�pi�LJE used in other
instances) Elohim in Zion. Having reached this final goal, the pilgrim-band
pours forth its heart in the language of prayer such as we have in v. 9, and the
music here strikes up and blends its sympathetic tones with this converse of the
church with its God.

The poet, however, who in spirit accompanies them on their pilgrimage, is now
all the more painfully conscious of being at the present time far removed from
this goal, and in the next strophe prays for relief. He calls God wNn�GIMF (as in
Psa. 59:12), for without His protection David’s cause is lost. May He then
behold (HJ�Ri, used just as absolutely as in 2Ch. 24:22, cf. Lam. 3:50), and look
upon the face of His anointed, which looks up to Him out of the depth of its
reproach. The position of the words shows that wNn�GIMF is not to be regarded as
the object to HJ�Ri, according to Psa. 89:19 (cf. Psa. 47:10) and in opposition to
the accentuation, for why should it not then have been WNNGM HJR �YHLJ ?
The confirmation (v. 11) puts the fact that we have before us a Psalm
belonging to the time of David’s persecution by Absalom beyond all doubt.
Manifestly, when his king prevails, the poet will at the same time (cf. David’s
language, 2Sa. 15:25) be restored to the sanctuary. A single day of his life in
the courts of God is accounted by him as better than a thousand other days



(�LEJFM� with Olewejored and preceded by Rebia parvum). He would rather lie
down on the threshold (concerning the significance of this �P��tSiHI in the
mouth of a Korahite, vid., supra, p. 311) in the house of his God than dwell
within in the tents of ungodliness (not “palaces,” as one might have expected,
if the house of God had at that time been a palace). For how worthless is the
pleasure and concealment to be had there, when compared with the salvation
and protection which Jahve Elohim affords to His saints! This is the only
instance in which God is directly called a sun (�ME�E) in the sacred writings (cf.
Sir. 42:16). He is called a shield as protecting those who flee to Him and
rendering them inaccessible to their foes, and a sun as the Being who dwells in
an unapproachable light, which, going forth from Him in love towards men, is
particularized as �X and DWBK, as the gentle and overpowering light of the
grace and glory (xaÂrij and doÂca) of the Father of Lights. The highest good is
self-communicative (communicativum sui). The God of salvation does not
refuse any good thing to those who walk �YMITFbI (�YMT ¥REDEbI, Psa. 101: 6;
cf. on Psa. 15: 2). Upon all receptive ones, i.e., all those who are desirous and
capable of receiving His blessings, He freely bestows them out of the
abundance of His good things. Strophe and anti-strophe are doubled in this
second half of the song. The epode closely resembles that which follows the
first half. And this closing ashreÑ is not followed by any Sela. The music is
hushed. The song dies away with an iambic cadence into a waiting expectant
stillness.

Psalm 85

PETITION OF THE HITHERTO FAVOURED PEOPLE FOR A
RESTORATION OF FAVOUR

85: 2 THOU hast been favourable, Jahve, unto Thy land,
Thou hast turned the captivity of Jacob;

85: 3 Thou hast taken away the iniquity of Thy people,
Thou hast covered all their sin  —  (Sela)

85: 4 Thou hast drawn in all Thy wrath,
Thou hast turned from the heat of Thine anger.

85: 5 Turn unto us again, O God of our salvation,
And cause Thine indignation against us to cease.

85: 6 Wilt Thou for ever be angry with us,
Wilt Thou draw out Thine anger to all generations?

85: 7 Wilt Thou not quicken us again,
That Thy people may rejoice in Thee?



85: 8 Cause us to see, Jahve, Thy loving-kindness,
And grant us Thy salvation.

85: 9 I will hear what God Jahve will speak  —   —
Yea, He speaketh peace to His people and to His saints;

Only let them not again fall into folly!

85:10 Yea, nigh unto those who fear Him is His salvation,
That glory may again dwell in our land.

85:11 Loving-kindness and truth shall meet together,
Righteousness and peace shall kiss each other.

85:12 Truth shall spring out of the earth,
And righteousness shall look down from heaven.

85:13 Jahve shall give every good thing,
And our land shall again yield its increase.

85:14 Righteousness shall go before Him
And attend unto the way of His steps.

Psalm 85. The second part of the Book of Isaiah is written for the Israel of
the Exile. It was the incidents of the Exile that first unsealed this great and
indivisible prophecy, which in its compass is without any parallel. And after it
had been unsealed there sprang up out of it those numerous songs of the
Psalm-collection which remind us of their common model, partly by their
allegorizing figurative language, partly by their lofty prophetic thoughts of
consolation. This first Korahitic Jahve-Psalm (in v. 13 coming into contact
with Psalm 84, cf. Psa. 84:12), which more particularly by its allegorizing
figurative language points to Isa. 40-66, belongs to the number of these so-
called deutero-Isaianic Psalms.

The reference of Psalm 85 to the period after the Exile and to the restoration of
the state, says Dursch, is clearly expressed in the Psalm. On the other hand,
Hengstenberg maintains that “the Psalm does not admit of any historical
interpretation,” and is sure only of this one fact, that vv. 2-4 do not relate to the
deliverance out of the Exile. Even this Psalm, however, is not a formulary
belonging to no express period, but has a special historical basis; and vv. 2-4
certainly sound as though they came from the lips of a people restored to their
fatherland.

Psa. 85: 2-4. The poet first of all looks back into the past, so rich in tokens
of favour. The six perfects are a remembrance of former events, since nothing
precedes to modify them. Certainly that which has just been experienced might
also be intended; but then, as Hitzig supposes, vv. 5-8 would be the petition
that preceded it, and v. 9 would go back to the turning-point of the answering



of the request — a retrograde movement which is less probable than that in
wNB�w�, v. 5, we have a transition to the petition for a renewal of previously
manifested favour. (TYBI�i) TwB�i B�F, here said of a cessation of a national
judgment, seems to be meant literally, not figuratively (vid., Psa. 14: 7). HCFRF,
with the accusative, to have and to show pleasure in any one, as in the likewise
Korahitic lamentation-Psa. 44: 4, cf. Psa. 147:11. In v. 3a sin is conceived of
as a burden of the conscience; in v. 3b as a blood-stain. The music strikes up in
the middle of the strophe in the sense of the “blessed” in Psa. 32: 1. In v. 4a
God’s HRFBi�E (i.e., unrestrained wrath) appears as an emanation; He draws it
back to Himself (�SAJF as in Joe. 4 [3]:15, Psa. 104:29, 1Sa. 14:19) when He
ceases to be angry; in v. 4b, on the other hand, the fierce anger is conceived of
as an active manifestation on the part of God which ceases when He turns
round (BY�IH�, Hiph. as inwardly transitive as in Eze. 14: 6; 31:35; cf. the Kal
in Exo. 32:12), i.e., gives the opposite turn to His manifestation.

Psa. 85: 5-8. The poet now prays God to manifest anew the loving-kindness
He has shown formerly. In the sense of “restore us again,” wNB�w� does not
form any bond of connection between this and the preceding strophe; but it
does it, according to Ges. § 121, 4, it is intended in the sense of (wNYL�J�) wNLF
Bw�, turn again to us. The poet prays that God would manifest Himself anew
to His people as He has done in former days. Thus the transition from the
retrospective perfects to the petition is, in the presence of the existing
extremity, adequately brought about. Assuming the post-exilic origin of the
Psalm, we see from this strophe that it was composed at a period in which the
distance between the temporal and spiritual condition of Israel and the national
restoration, promised together with the termination of the Exile, made itself
distinctly felt. On wNmF�I (in relation to and bearing towards us) beside ¦SiJAkA,
cf. Job. 10:17, and also on RP�H�, Psa. 89:34. In the question in v. 6 reminding
God of His love and of His promise, ¥�AMF has the signification of constant
endless continuing or pursuing, as in Psa. 36:11. The expression in v. 7a is like
Psa. 71:20, cf. Psa. 80:19; Bw� is here the representative of rursus, Ges. § 142.
¦�á�iYE from ��AY�, like ¦piCiQE in Psa. 38: 2, has eÔ (cf. the inflexion of YRIpi and
QXO) instead of the iÔ in wN���iYI YH�LOJå . Here at the close of the strophe the prayer
turns back inferentially to this attribute of God.

Psa. 85: 9-11. The prayer is followed by attention to the divine answer, and
by the answer itself. The poet stirs himself up to give ear to the words of God,
like Habakkuk, Hab. 2: 1. Beside H�Mi�J we find the reading H�Mæ�J, vid.,
on Psa. 39:13. The construction of `H LJ�HF is appositional, like DWIdF ¥LEmEHA,



Ges. § 113. YkI neither introduces the divine answer in express words, nor
states the ground on which he hearkens, but rather supports the fact that God
speaks from that which He has to speak. Peace is the substance of that which
He speaks to His people, and that (the particularizing Waw) to His saints; but
with the addition of an admonition. LJÁ is dehortative. It is not to be assumed
in connection with this ethical notion that the ah of HLFSiKILi is the locative ah
as in HL�FJ�iLI, Psa. 9:18. HLFSikI is related to LSEkE like foolery to folly. The
present misfortune, as is indicated here, is the merited consequence of foolish
behaviour (playing the fool). In vv. 10 ff. the poet unfolds the promise of peace
which he has heard, just as he has heard it. What is meant by ���iYI is
particularized first by the infinitive, and then in perfects of actual fact. The
possessions that make a people truly happy and prosperous are mentioned
under a charming allegory exactly after Isaiah’s manner, ch. Psa. 32:16 f.,
45: 8; 59:14 f. The glory that has been far removed again takes up its abode in
the land. Mercy or loving-kindness walks along the streets of Jerusalem, and
there meets fidelity, like one guardian angel meeting the other. Righteousness
and peace or prosperity, these two inseparable brothers, kiss each other there,
and fall lovingly into each other’s arms. f304

Psa. 85:12-14. The poet pursues this charming picture of the future further.
After God’s TMEJå, i.e., faithfulness to the promises, has descended like dew,
TMJ, i.e., faithfulness to the covenant, springs up out of the land, the fruit of
that fertilizing influence. And HQFDFCi, gracious justice, looks down from
heaven, smiling favour and dispensing blessing. �gA in v. 13 places these two
prospects in reciprocal relation to one another (cf. Psa. 84: 7); it is found once
instead of twice. Jahve gives B�«HA, everything that is only and always good
and that imparts true happiness, and the land, corresponding to it, yields
hLFwBYi, the increase which might be expected from a land so richly blessed (cf.
Psa. 67: 7 and the promise in Lev. 26: 4). Jahve Himself is present in the land:
righteousness walks before Him majestically as His herald, and righteousness
WYMF�Fpi ¥REDELi �V�YF, sets (viz., its footsteps) upon the way of His footsteps, that
is to say, follows Him inseparably. WYMF�Fpi stands once instead of twice; the
construct is to a certain extent attractional, as in Psa. 65:12, Gen. 9: 6. Since
the expression is neither ¥REdE (Psa. 50:23, Isa. 51:10) nor ¥REdELÁ (Isa. 49:11),
it is natural to interpret the expression thus, and it gives moreover (cf.
Isa. 58: 8; 52:12) an excellent sense. But if, which we prefer, �YVI is taken in
the sense of BL� �YVI (as e.g., in Job. 4:20) with the following Li, to give special
heed to anything (Deu. 32:46, Eze. 40: 4; 44: 5), to be anxiously concerned
about it (1Sa. 9:20), then we avoid the supplying in thought of a second



WYM�P, which is always objectionable, and the thought obtained by the other
interpretation is brought clearly before the mind: righteousness goes before
Jahve, who dwells and walks abroad in Israel, and gives heed to the way of His
steps, that is to say, follows carefully in His footsteps.

Psalm 86

PRAYER OF A PERSECUTED SAINT

86: 1 BOW down, Jahve, Thine ear, answer me,
For I am needy and poor.

86: 2 Preserve my soul, for I am pious;
Help Thy servant, O Thou my God,
Who cleaveth confidingly to Thee.

86: 3 Be merciful unto me, Lord,
For unto Thee do I cry all the day.

86: 4 Rejoice the soul of Thy servant,
For unto Thee, Lord, do I lift up my soul.

86: 5 For Thou, Lord, art good and ready to forgive,
And plenteous in mercy unto all who call upon Thee.

86: 6 Give ear, Jahve, to my prayer,
And hearken to the cry of my importunate supplications.

86: 7 In the day of my distress do I call unto Thee,
For Thou wilt answer me.

86: 8 There is none like unto Thee among the gods, O Lord,
And Thy works have not their equal.

86: 9 All nations which Thou hast made shall come
and worship before Thee, Lord,

And give glory to Thy name.

86:10 For Thou art great and doest wondrous things,
Thou, Thou art God alone.

86:11 Teach me, Jahve, Thy way,
I desire to walk in Thy truth;

Unite my heart to fear Thy Name.

86:12 I will give thanks to Thee, O Lord my God, with all my heart,
And will glorify Thy Name for ever,

86:13 That Thy mercy has been great over me,
And Thou hast rescued my soul out of the deep hell.



86:14 Elohim, the proud are risen against me,
And an assembly of violent men seek my soul,

And have not set Thee before their eyes.

86:15 But Thou, Lord, art a God compassionate and gracious,
Long-suffering and plenteous in mercy and truth.

86:16 Turn unto me and be gracious to me,
O give strength unto Thy servant

And save the son of Thy handmaid.

86:17 Show me a token for good,
That those who hate me may see it and be ashamed,

That Thou, Jahve, hast helped me and comforted me.

Psalm 86. A Psalm “by David” which has points of contact with Psalm 85
(cf. Psa. 86: 2, DYSX, with Psa. 85: 9; 86:15, TMJW DSX, with Psa. 85:11) is
here inserted between Korahitic Psalms: it can only be called a Psalm by David
as having grown out of Davidic and other model passages. The writer cannot
be compared for poetical capability either with David or with the authors of
such Psalms as Psalm 116 and 130. His Psalm is more liturgic than purely
poetic, and it is also only entitled HlFPiti, without bearing in itself any sign of
musical designation. It possesses this characteristic, that the divine name YNDJ
occurs seven times, f305 just as it occurs three times in Psalm 130, forming the
start for a later, Adonajic style in imitation of the Elohimic.

Psa. 86: 1-5. The prayer to be heard runs like Psa. 55: 3; and the statement
of the ground on which it is based, v. 1b, word for word like Psa. 40:18. It is
then particularly expressed as a prayer for preservation (HRFMi�F, as in
Psa. 119:167, although imperative, to be read shaÝm{+pe}rah ; cf. Psa. 30: 4
YDIRiyFMI, 38:21 YPiDiRF or YPiDæRF, and what we have already observed on
Psa. 16: 1 YNIR�Mi�F); for he is not only in need of God’s help, but also because
DYSIXF (Psa. 4: 4; 16:10), i.e., united to Him in the bond of affection (DSEXE,
Hos. 6: 4, Jer. 2: 2), not unworthy of it. In v. 2 we hear the strains of
Psa. 25:20; 31: 7; in v. 3, of 57: 2 f.: the confirmation in v. 4b is taken verbally
from Psa. 25: 1, cf. also Psa. 130: 6. Here, what is said in v. 4 of this shorter
Adonajic Psalm 130, is abbreviated in the aÎÂpac gegram. XlFSA (root LS, LX, to
allow to hang loose, xalaÌn, to give up, remittere). The Lord is good (B��), i.e.,
altogether love, and for this very reason also ready to forgive, and great and
rich in mercy for all who call upon Him as such. The beginning of the
following group also accords with Psalm 130 in v. 2.

Psa. 86: 6-13. Here, too, almost everything is an echo of earlier language of
the Psalms and of the Law; viz., v. 7 follows Psa. 17: 6 and other passages; v.



8a is taken from Exo. 15:11, cf. Psa. 89: 9, where, however, �YHLJ, gods, is
avoided; v. 8b follows Deu. 3:24; v. 9 follows 22:28; v. 11a is taken from
27:11; v. 11b from 26: 3; v. 13, HyFtIXitÁ L�J�i from Deu. 32:22, where instead
of this it is TYtIXitÁ, just as in 130: 2 YNFwNXátÁ (supplicatory prayer) instead of
YT�FNwNXátÁ (importunate supplications); and also v. 10 (cf. Psa. 72:18) is a
doxological formula that was already in existence. The construction bI BY�QH
is the same as in Psa. 66:19. But although for the most part flowing on only in
the language of prayer borrowed from earlier periods, this Psalm is, moreover,
not without remarkable significance and beauty. With the confession of the
incomparableness of the Lord is combined the prospect of the recognition of
the incomparable One throughout the nations of the earth. This clear
unallegorical prediction of the conversion of the heathen is the principal
parallel to Rev. 15: 4. “All nations, which Thou hast made” — they have their
being from Thee; and although they have forgotten it (vid., Psa. 9:18), they
will nevertheless at last come to recognise it. �YI�g�LkF, since the article is
wanting, are nations of all tribes (countries and nationalities); cf. Jer. 16:16
with Psa. 22:18; Tobit 13:11, eÏÂqnh pollaÂ, with ibid. 14: 6, paÂnta taÃ eÏÂqnh. And
how weightily brief and charming is the petition in v. 11: uni cor meum, ut
timeat nomen tuum! Luther has rightly departed from the renderings of the
LXX, Syriac, and Vulgate: laetetur (diXÁYI from HDFXF). The meaning, however,
is not so much “keep my heart near to the only thing,” as “direct all its powers
and concentrate them on the one thing.” The following group shows us what is
the meaning of the deliverance out of the hell beneath (HyFtIXitÁ L�J�i, like
TYtIXitÁ �REJE, the earth beneath, the inner parts of the earth, Eze. 31:14 ff.), for
which the poet promises beforehand to manifest his thankfulness (YkI, v. 13, as
in Psa. 56:14).

Psa. 86:14-17. The situation is like that in the Psalms of the time of Saul.
The writer is a persecuted one, and in constant peril of his life. He has taken v.
14ab out of the Elohimic Psalm 54 v. 5, and retained the Elohim as a proper
name of God (cf. on the other hand vv. 8, 10); he has, however, altered �YRIZF to
�YRIZ�, which here, as in Isa. 13:11 (cf. however, ibid. 25: 5), is the alternating
word to �YCYR�. In v. 15 he supports his petition that follows by Jahve’s
testimony concerning Himself in Exo. 34: 6. The appellation given to himself
by the poet in v. 16 recurs in Psa. 116:16 (cf. Wisd. 9: 5). The poet calls
himself “the son of Thy handmaid” as having been born into the relation to
Him of servant; it is a relationship that has come to him by birth. How
beautifully does the Adonaj come in here for the seventh time! He is even from
his mother’s womb the servant of the sovereign Lord, from whose
omnipotence he can therefore also look for a miraculous interposition on his



behalf. A “token for good” is a special dispensation, from which it becomes
evident to him that God is kindly disposed towards him. HB�F�Li as in the
mouth of Nehemiah, Neh. 5:19; 13:31; of Ezra, Ezr. 8:22; and also even in
Jeremiah and earlier. w�BOY�Wi is just as parenthetical as in Isa. 26:11.

Psalm 87

THE CITY OF THE NEW BIRTH OF THE NATIONS

87: 1 HIS founded [city] upon the holy mountains  —

87: 2 Jahve loveth the gates of Zion
More than all the dwellings of Jacob.

87: 3 Glorious things are spoken of thee, thou city of God! (Sela)

87: 4 “I will proclaim Rahab and Babylon as My intimates;
Behold Philistia and Tyre, together with Aethiopia  —

That one is born there.”

87: 5 And to Zion it shall one day be said:
Each and every one is born in her,

And He, the Highest, doth establish her.

87: 6 Jahve shall reckon in the list of the nations:
That one is born there. (Sela)

87: 7 And singing as well as dancing (they say):
All my fountains are in thee!

Psalm 87. The mission thought in Psa. 86: 9 becomes the ruling thought in
this Korahitic Psalm. It is a prophetic Psalm in the style, boldly and
expressively concise even to obscurity (Eusebius, sfoÂdra aiÏnigmatwÂdhj kaiÃ
skoteinwÌj eiÏrhmeÂnoj), in which the first three oracles of the tetralogy Isa. 21-
22:14, and the passage Isa. 30: 6, 7 — a passage designed to be as it were a
memorial exhibition — are also written. It also resembles these oracles in this
respect, that v. 1b opens the whole arsis-like by a solemn statement of its
subject, like the emblematical inscriptions there. As to the rest, Isa. 44: 5 is the
key to its meaning. The threefold DlÁYU here corresponds to the threefold HZE in
that passage.

Since Rahab and Babylon as the foremost worldly powers are mentioned first
among the peoples who come into the congregation of Jahve, and since the
prospect of the poet has moulded itself according to a present rich in promise
and carrying such a future in its bosom, it is natural (with Tholuck,
Hengstenberg, Vaihinger, Keil, and others) to suppose that the Psalm was
composed when, in consequence of the destruction of the Assyrian army



before Jerusalem, offerings and presents were brought from many quarters for
Jahve and the king of Judah (2Ch. 32:23), and the admiration of Hezekiah, the
favoured one of God, had spread as far as Babylon. Just as Micah (Mic. 4:10)
mentions Babylon as the place of the chastisement and of the redemption of his
nation, and as Isaiah, about the fourteenth year of Hezekiah’s reign, predicts to
the king a carrying away of his treasures and his posterity to Babylon, so here
Egypt and Babylon, the inheritress of Assyria, stand most prominent among
the worldly powers that shall be obliged one day to bow themselves to the God
of Israel. In a similar connection Isaiah (Isaiah 19) does not as yet mention
Babylon side by side with Egypt, but Assyria.

Psa. 87: 1-4. The poet is absorbed in the contemplation of the glory of a
matter which he begins to celebrate, without naming it. Whether we render it:
His founded, or (since DsFYUMi and DsFwM are both used elsewhere as part.
pass.): His foundation (after the form HKFwLMi, poetically for D�SYi, a founding,
then that which is set fast = a foundation), the meaning remains the same; but
the more definite statement of the object with ��yCI YR��á�A is more easily
connected with what precedes by regarding it as a participle. The suffix refers
to Jahve, and it is Zion, whose praise is a favourite theme of the Korahitic
songs, that is intended. We cannot tell by looking to the accents whether the
clause is to be taken as a substantival clause (His founded [city] is upon the
holy mountains) or not. Since, however, the expression is not �DEQO�YR�RáHABi
JYHI �TDFwSYi, �DQ YRRHB WTDWSY is an object placed first in advance (which
the antithesis to the other dwellings of Jacob would admit of), and in v. 2a a
new synonymous object is subordinated to BH�JO by a similar turn of the
discourse to Jer. 13:27; 6: 2 (Hitzig). By altering the division of the verses as
Hupfeld and Hofmann do (His foundation or founded [city] upon the holy
mountains doth Jahve love), v. 2 is decapitated. Even now the God-founded
city (surrounded on three sides by deep valleys), whose firm and visible
foundation is the outward manifestation of its imperishable inner nature, rises
aloft above all the other dwelling-places of Israel. Jahve stands in a lasting,
faithful, loving relationship (BH�JO, not 3 praet. BHAJF) to the gates of Zion.
These gates are named as a periphrasis for Zion, because they bound the circuit
of the city, and any one who loves a city delights to go frequently through its
gates; and they are perhaps mentioned in prospect of the fulness of the heathen
that shall enter into them. In v. 3 the LXX correctly, and at the same time in
harmony with the syntax, renders: DedocasmeÂna eÏlalhÂqh periÃ souÌ. The
construction of a plural subject with a singular predicate is a syntax common in
other instances also, whether the subject is conceived of as a unity in the form
of the plural (e.g., Psa. 66: 3; 119:137, Isa. 16: 8), or is individualized in the
pursuance of the thought (as is the case most likely in Gen. 27:29, cf. 12: 3);



here the glorious things are conceived of as the sum-total of such. The
operation of the construction of the active (Ew. § 295, b) is not probable here
in connection with the participle. bI beside RbEdI may signify the place or the
instrument, substance and object of the speech (e.g., Psa. 119:46), but also the
person against whom the words are spoken (e.g., Psa. 50:20), or concerning
whom they are uttered (as the words of the suitor to the father or the relatives
of the maiden, 1Sa. 25:39, Son. 8: 8; cf. on the construction, 1Sa. 19: 3). The
poet, without doubt, here refers to the words of promise concerning the eternal
continuance and future glory of Jerusalem: Glorious things are spoken, i.e.,
exist as spoken, in reference to thee, O thou city of God, city of His choice and
of His love.

The glorious contents of the promise are now unfolded, and that with the most
vivid directness: Jahve Himself takes up the discourse, and declares the
gracious, glorious, world-wide mission of His chosen and beloved city: it shall
become the birth-place of all nations. Rahab is Egypt, as in Psa. 89:11,
Isa. 30: 7; 51: 9, the southern worldly power, and Babylon the northern.
RYkIZiHI, as frequently, of loud (Jer. 4:16) and honourable public mention or
commemoration, Psa. 45:18. It does not signify “to record or register in
writing;” for the official name RYkIZiMÁ, which is cited in support of this
meaning, designates the historian of the empire as one who keeps in
remembrance the memorable events of the history of his time. It is therefore
impossible, with Hofmann, to render: I will add Rahab and Babylon to those
who know me. In general Li is not used to point out to whom the addition is
made as belonging to them, but for what purpose, or as what (cf. 2Sa. 5: 3,
Isa. 4: 3), these kingdoms, hitherto hostile towards God and His people, shall
be declared: Jahve completes what He Himself has brought about, inasmuch as
He publicly and solemnly declares them to be those who know Him, i.e., those
who experimentally (vid., Psa. 36:11) know Him as their God. Accordingly, it
is clear that ��F�DlÁYU HZE is also meant to refer to the conversion of the other
three nations to whom the finger of God points with Hn�HI, viz., the war-loving
Philistia, the rich and proud Tyre, and the adventurous and powerful Ethiopia
(Isaiah 18). HZE does not refer to the individuals, nor to the sum-total of these
nations, but to nation after nation (cf. ��FHF HZE, Isa. 23:13), by fixing the eye
upon each one separately. And ��F refers to Zion. The words of Jahve, which
come in without any intermediary preparation, stand in the closest connection
with the language of the poet and seer. Zion appears elsewhere as the mother
who brings forth Israel again as a numerous people (Isa. 66: 7; 54: 1-3): it is
the children of the dispersion (diaspora) which Zion regains in Isa. 60: 4 f.;
here, however, it is the nations which are born in Zion. The poet does not
combine with it the idea of being born again in the depth of its New Testament



meaning; he means, however, that the nations will attain a right of citizenship
in Zion (politeiÂa touÌ IÏsrahÂl, Eph. 2:12) as in their second mother=city, that
they will therefore at any rate experience a spiritual change which, regarded
from the New Testament point of view, is the new birth out of water and the
Spirit.

Psa. 87: 5-7. Inasmuch now as the nations come thus into the church (or
congregation) of the children of God and of the children of Abraham, Zion
becomes by degrees a church immeasurably great. To Zion, however, or of
Zion (Li of reference to), shall it be said hbF�DlÁYU �YJIWi �YJI. Zion, the one city,
stands in contrast to all the countries, the one city of God in contrast to the
kingdoms of the world, and �YJIWi �YJI in contrast to HZE. This contrast, upon
the correct apprehension of which depends the understanding of the whole
Psalm, is missed when it is said, “whilst in relation to other countries it is
always only the whole nation that comes under consideration, Zion is not
reckoned up as a nation, but by persons” (Hofmann). With this rendering the
DlÁYU retires into the background; in that case this giving of prominence to the
value of the individual exceeds the ancient range of conception, and it is also
an inadmissible appraisement that in Zion each individual is as important as a
nation as a whole. Elsewhere �YJI �YJI, Lev. 17:10, 13, or �YJIWF �YJI,
Est. 1: 8, signifies each and every one; accordingly here �YJIWi �YJI (individual
and, or after, individual) affirms a progressus in infinitum, where one is ever
added to another. Of an immeasurable multitude, and of each individual in this
multitude in particular, it is said that he was born in Zion. Now, too, ��YLi�E
HFNENá�KYi JwHWi has a significant connection with what precedes. Whilst from
among foreign peoples more and more are continually acquiring the right of
natives in Zion, and thus are entering into a new national alliance, so that a
breach of their original national friendships is taking place, He Himself (cf.
1Sa. 20: 9), the Most High, will uphold Zion (Psa. 48: 9), so that under His
protection and blessing it shall become ever greater and more glorious. V. 6
tells us what will be the result of such a progressive incorporation in the
church of Zion of those who have hitherto been far removed, viz., Jahve will
reckon when He writeth down (B�Tki as in Jos. 18: 8) the nations; or better, —
since this would more readily be expressed by �BTiKFbI, and the book of the
living (Isa. 4: 3) is one already existing from time immemorial, — He will
reckon in the list (B�TKi after the form ��LXá, ��LXá, D�Qpi = BTFki, Eze. 13: 9)
of the nations, i.e., when He goes over the nations that are written down there
and chosen for the coming salvation, “this one was born there;” He will
therefore acknowledge them one after another as those born in Zion. The end
of all history is that Zion shall become the metropolis of all nations. When the
fulness of the Gentiles is thus come in, then shall all and each one as well



singing as dancing say (supply wRMiJYO): All my fountains are in thee. Among
the old translators the rendering of Aquila is the best: kaiÃ aÏÂÄdontej wÎj xoroiÂ:
paÌsai phgaiÃ eÏn soiÂ, which Jerome follows, et cantores quasi in choris: omnes
fontes mei in te. One would rather render �YLILáXO, “flute-players” (LXX wÎj eÏn
auÏloiÌj); but to pipe or play the flute is Ll�XI (a denominative from LYLIXF),
1Ki. 1:40, whereas to dance is LL�XO (Pilel of LwX); it is therefore = �YLLWXMi,
like �YCICáLO, Hos. 7: 5. But it must not moreover be rendered, “And singers as
well as dancers (will say);” for “singers” is �YRIRá�OMi, not �YRI�F, which
signifies cantantes, not cantores. Singing as dancing, i.e., making known their
festive joy as well by the one as by the other, shall the men of all nations
incorporated in Zion say: All my fountains, i.e., fountains of salvation (after
Isa. 12: 3), are in thee (O city of God). It has also been interpreted: my looks
(i.e., the object on which my eye is fixed, or the delight of my eyes), or: my
thoughts (after the modern Hebrew �y��I of spiritual meditation); but both are
incongruous. The conjecture, too, of Böttcher, and even before him of
Schnurrer (Dissertationes, p. 150), YN�Y�IMi�LK, all who take up their abode
(instead of which Hupfeld conjectures YNAY�M, all my near-dwellers, i.e., those
who dwell with me under the same roof f306), is not Hebrew, and deprives us of
the thought which corresponds to the aim of the whole, that Jerusalem shall be
universally regarded as the place where the water of life springs for the whole
of mankind, and shall be universally praised as this place of fountains.

Psalm 88

PLAINTIVE PRAYER OF A PATIENT SUFFERER LIKE JOB

88: 2 JAHVE, God of my salvation,
In the time when I cry in the night before Thee,

88: 3 Let my prayer come before Thy face,
Incline Thine ear to my crying.

88: 4 For satiated with sufferings is my soul,
And my life is come nigh unto Hades.

88: 5 I am accounted as those who go down to the pit,
I am become as a man that hath no strength  —

88: 6 A freed one among the dead,
Like the slain, those buried in the grave,

Whom Thou rememberest no more,
And they are cut off from Thy hand.

88: 7 Thou hast laid me in the pit of the abysses,
In darknesses, in the depths of the sea.



88: 8 Upon me Thy fierce anger lieth hard,
And all Thy waves dost Thou bend down. (Sela)

88: 9 Thou hast removed my familiar friends from me,
Thou hast made me an abomination to them,

Who am shut up and cannot come forth.

88:10 Mine eye languisheth by reason of affliction,
I call upon Thee, Jahve, every day,
I stretch out my hands unto Thee.

88:11 Wilt Thou do wonders unto the dead,
Or shall the shades arise to give thanks unto Thee? (Sela)

88:12 Shall Thy loving-kindness be declared in the grave,
Thy faithfulness in the place of destruction?

88:13 Shall Thy wonder-working power be made known in the darkness,
And Thy righteousness in the land of forgetfulness?

88:14 And as for me  —  to Thee, Jahve, do I cry,
Even in the morning my prayer cometh to meet Thee.

88:15 Wherefore, Jahve, dost Thou cast off my soul,
Dost Thou hide Thy face from me?

88:16 Needy am I and ready to die from my youth up,
I bear Thy terrors, I am utterly helpless.

88:17 Over me Thy fierce anger hath passed,
Thy terrors have destroyed me.

88:18 They have surrounded me like waters all the day,
They compassed me about altogether.

88:19 Thou hast removed far from me lover and friend,
My familiar friends are darkness.

Psalm 88. Psalm 88 is as gloomy as Psalm 87 is cheerful; they stand near one
another as contrasts. Not Psalm 77, as the old expositors answer to the question
quaenam ode omnium tristissima, but this Psalm 88 is the darkest, gloomiest,
of all the plaintive Psalms; for it is true the name “God of my salvation,” with
which the praying one calls upon God, and his praying itself, show that the
spark of faith within him is not utterly extinguished; but as to the rest, it is all
one pouring forth of deep lament in the midst of the severest conflict of
temptation in the presence of death, the gloom of melancholy does not brighten
up to become a hope, the Psalm dies away in Job-like lamentation. Herein we
discern echoes of the Korahitic Psalm 42 and of Davidic Psalms: compare v. 3
with Psa. 18: 7; v. 5 with Psa. 28: 1; v. 6 with Psa. 31:23; v. 18 with
Psa. 22:17;f. 19 (although differently applied) with Psa. 31:12; and more



particularly the questions in vv. 11-13 with Psa. 6: 6, of which they are as it
were only the amplification. But these Psalm-echoes are outweighed by the
still more striking points of contact with the Book of Job, both as regards
linguistic usage (BJÁdF, v. 10, Job. 41:14; �YJIPFRi, v. 11, Job. 26: 5; ��dBÁJá, v.
12, Job. 26: 6; 28:22; RJANO, v. 16a, Job. 33:25; 36:14; �YMIJ�, v. 16b, Job. 20:25;
�YTIw�bI, v. 17, Job. 6: 4) and single thoughts (cf. v. 5 with Job. 14:10; v. 9
with Job. 30:10; v. 19 with Job. 17: 9; 19:14), and also the suffering condition
of the poet and the whole manner in which this finds expression. For the poet
finds himself in the midst of the same temptation as Job not merely so far as
his mind and spirit are concerned; but his outward affliction is, according to
the tenor of his complaints, the same, viz., the leprosy (v. 9), which, the
disposition to which being born with him, has been his inheritance from his
youth up (v. 16). Now, since the Book of Job is a Chokma-work of the
Salomonic age, and the two Ezrahites belonged to the wise men of the first
rank at the court of Solomon (1Ki. 5:11 [4:31]), it is natural to suppose that the
Book of Job has sprung out of this very Chokma-company, and that perhaps
this very Heman the Ezrahite who is the author of Psalm 88 has made a
passage of his own life, suffering, and conflict of soul, a subject of dramatic
treatment.

The inscription of the Psalm runs: A Psalm-song by the Korahites; to the
Precentor, to be recited (lit., to be pressed down, not after Isa. 27: 2: to be
sung, which expresses nothing, nor: to be sung alternatingly, which is contrary
to the character of the Psalm) after a sad manner (cf. Psa. 53: 1) with muffled
voice, a meditation by Heman the Ezrahite. This is a double inscription, the
two halves of which are contradictory. The bare �MYHL side by side with
XRQ�YNBL would be perfectly in order, since the precentor Heman is a
Korahite according to 1Ch. 6:18-23 [33-38]; but YXRZJH �MYH is the name of
one of the four great Israelitish sages in 1Ki. 5:11 [4:31], who, according to
1Ch. 2: 6, is a direct descendant of Zerah, and therefore is not of the tribe of
Levi, but of Judah. The suppositions that Heman the Korahite had been
adopted into the family of Zerah, or that Heman the Ezrahite had been
admitted among the Levites, are miserable attempts to get over the difficulty.
At the head of the Psalm there stand two different statements respecting its
origin side by side, which are irreconcilable. The assumption that the title of
the Psalm originally was either merely XRQ�YNBL RWMZM RY�, or merely `WGW
XCNML, is warranted by the fact that only in this one Psalm XCNML does not
occupy the first place in the inscriptions. But which of the two statements is
the more reliable one? Most assuredly the latter; for XRQ�YNBL RWMZM RY� is
only a recurrent repetition of the inscription of Psalm 87. The second
statement, on the other hand, by its precise designation of the melody, and by



the designation of the author, which corresponds to the Psalm that follows,
gives evidence of its antiquity and its historical character.

Psa. 88: 2-8. The poet finds himself in the midst of circumstances gloomy in
the extreme, but he does not despair; he still turns towards Jahve with his
complaints, and calls Him the God of his salvation. This actus directus of
fleeing in prayer to the God of salvation, which urges its way through all that
is dark and gloomy, is the fundamental characteristic of all true faith. V. 2a is
not to be rendered, as a clause of itself: “by day I cry unto Thee, in the night
before Thee” (LXX and Targum), which ought to have been �M�FY, but (as it is
also pointed, especially in Baer’s text): by day, i.e., in the time (Psa. 56: 4;
78:42, cf. 18: 1), when I cry before Thee in the night, let my prayer come...
(Hitzig). In v. 3b he calls his piercing lamentation, his wailing supplication,
YTInFRI, as in Psa. 17: 1; Psa. 61: 2. H«�HA as in Psa. 86: 1, for which we find �HA
in Psa. 17: 6. The Beth of T��RFbI, as in Psa. 65: 5, Lam. 3:15, 30, denotes that
of which his soul has already had abundantly sufficient. On v. 4b, cf. as to the
syntax Psa. 31:11. LYFJå (aÎÂpac legom. like TwLYFJå, Psa. 22:20) signifies
succinctness, compactness, vigorousness (aÎdroÂthj): he is like a man from
whom all vital freshness and vigour is gone, therefore now only like the
shadow of a man, in fact like one already dead. Y�IPiXF, in v. 6a, the LXX
renders eÏn nekroiÌj eÏleuÂqeroj (Symmachus, aÏfeiÃj eÏleuÂqeroj); and in like
manner the Targum, and the Talmud which follows it in formulating the
proposition that a deceased person is TWWCMH �M Y�PX, free from the
fulfilling of the precepts of the Law (cf. Rom. 6: 7). Hitzig, Ewald, Köster, and
Böttcher, on the contrary, explain it according to Eze. 27:20 (where �PEXO
signifies stragulum): among the dead is my couch (Y�PX = Y�WCY, Job. 17:13).
But in respect of Job. 3:19 the adjectival rendering is the more probable; “one
set free among the dead” (LXX) is equivalent to one released from the bond of
life (Job. 39: 5), somewhat as in Latin a dead person is called defunctus. God
does not remember the dead, i.e., practically, inasmuch as, devoid of any
progressive history, their condition remains always the same; they are in fact
cut away (RZAGiNI as in Psa. 31:23, Lam. 3:54, Isa. 53: 8) from the hand, viz.,
from the guiding and helping hand, of God. Their dwelling-place is the pit of
the places lying deep beneath (cf. on T�ytIXitÁ, Psa. 63:10; 86:13, Eze. 26:20,
and more particularly Lam. 3:55), the dark regions (�YkI�AXáMÁ as in Psa. 143: 3,
Lam. 3: 6), the submarine depths (T�LCOMibI; LXX, Symmachus, the Syriac,
etc.: eÏn skiaÌÄ qanaÂtou = TWMLCB, according to Job. 10:21 and frequently, but
contrary to Lam. 3:54), whose open abyss is the grave for each one. On v. 8b
cf. 42: 8. The Mugrash by �YRB�M�LK stamps it as an adverbial accusative
(Targum), or more correctly, since the expression is not YNTYN�, as the object



placed in advance. Only those who are not conversant with the subject (as
Hupfeld in this instance) imagine that the accentuation marks TFYnI�I as a
relative clause (cf. on the contrary 8: 7b, 21: 3b, etc.). HnF�I, to bow down, press
down; here used of the turning or directing downwards (LXX eÏphÂgagej) of the
waves, which burst like a cataract over the afflicted one.

Psa. 88: 9-13. The octastichs are now followed by hexastichs which belong
together in pairs. The complaint concerning the alienation of his nearest
relations sounds like Job. 19:13 ff., but the same strain is also frequently heard
in the earlier Psalms written in times of suffering, e.g., Psa. 31: 9. He is
forsaken by all his familiar friends (not: acquaintances, for �dFYUMi signifies
more than that), he is alone in the dungeon of wretchedness, where no one
comes near him, and whence he cannot make his escape. This sounds,
according to Leviticus 13, very much like the complaint of a leper. The Book
of Leviticus there passes over from the uncleanness attending the beginning of
human life to the uncleanness of the most terrible disease. Disease is the
middle stage between birth and death, and, according to the Eastern notion,
leprosy is the worst of all diseases, it is death itself clinging to the still living
man (Num. 12:12), and more than all other evils a stroke of the chastening
hand of God (�GANE), a scourge of God (TJARÁCF). The man suspected of having
leprosy was to be subjected to a seven days’ quarantine until the determination
of the priest’s diagnosis; and if the leprosy was confirmed, he was to dwell
apart outside the camp (Lev. 13:46), where, though not imprisoned, he was
nevertheless separated from his dwelling and his family (cf. Job, at 19:19), and
if a man of position, would feel himself condemned to a state of involuntary
retirement. It is natural to refer the JLUkF, which is closely connected with
YNItÁ�A, to this separation. YNIY��, v. 10, instead of YNAY��, as in Psa. 6: 8; 31:10: his
eye has languished, vanished away (BJÁdF of the same root as taÝbescere,
cognate with the root of GNA�d, Psa. 68: 3), in consequence of (his) affliction. He
calls and calls upon Jahve, stretches out (X«A�I, expandere, according to the
Arabic, more especially after the manner of a roof) his hands (palmas) towards
Him, in order to shield himself from His wrath and to lead Him
compassionately to give ear to him. In vv. 11-13 he bases his cry for help upon
a twofold wish, viz., to become an object of the miraculous help of God, and to
be able to praise Him for it. Neither of these wishes would be realized if he
were to die; for that which lies beyond this life is uniform darkness, devoid of
any progressive history. With �YTIM� alternates �YJIPFRi (sing. JPFRF), the relaxed
ones, i.e., shades (skiaiÃ) of the nether world. With reference to wD�Y instead of
T�D�HLi, vid., Ewald, § 337, b. Beside ¥�EXO (Job. 10:21 f.) stands HyF�INi �REJE,
the land of forgetfulness (lhÂqh), where there is an end of all thinking, feeling,



and acting (Ecc. 9: 5, 6, 10), and where the monotony of death, devoid of
thought and recollection, reigns. Such is the representation given in the Old
Testament of the state beyond the present, even in Ecclesiastes, and in the
Apocrypha (Sir. 17:27 f. after Isa. 38:18 f.; Baruch 2:17 f.); and it was obliged
to be thus represented, for in the New Testament not merely the conception of
the state after death, but this state itself, is become a different one.

Psa. 88:14-19. He who complains thus without knowing any comfort, and
yet without despairing, gathers himself up afresh for prayer. With YNIJáWA he
contrasts himself with the dead who are separated from God’s manifestation of
love. Being still in life, although under wrath that apparently has no end, he
strains every nerve to struggle through in prayer until he shall reach God’s
love. His complaints are petitions, for they are complaints that are poured forth
before God. The destiny under which for a long time he has been more like one
dying than living, reaches back even into his youth. RJAnOMI (since RJANO is
everywhere undeclined) is equivalent to YRÁ�UniMI. The eÏchporhÂqhn of the LXX
is the right indicator for the understanding of the aÎÂpac leg. HNFwPJF. Aben-Ezra
and Kimchi derive it from �pE, like HLF�F from LJA, f307 and assign to it the
signification of dubitare. But it may be more safely explained after the Arabic
words Arab. afana, afina, maÿfuÑn (root ‘f, to urge forwards, push), in which the
fundamental notion of driving back, narrowing and exhausting, is transferred
to a weakening or weakness of the intellect. We might also compare HNFpF,
Arab. faniya, “to disappear, vanish, pass away;” but the eÏchporhÂqhn of the
LXX favours the kinship with that Arab. afina, infirma mente et consilii inops
fuit, f308

which has been already compared by Castell. The aorist of the LXX, however,
is just as erroneous in this instance as in Psa. 42: 5; 55: 3; 57: 5. In all these
instances the cohortative denotes the inward result following from an outward
compulsion, as they say in Hebrew: I lay hold of trembling (Isa. 13: 8,
Job. 18:20; 21: 6) or joy (Isa. 35:10; 51:11), when the force of circumstances
drive one into such states of mind. Labouring under the burden of divine
dispensations of a terrifying character, he finds himself in a state of mental
weakness and exhaustion, or of insensible (senseless) fright; over him as their
destined goal before many others go God’s burnings of wrath (plur. only in
this instance), His terrible decrees (vid., concerning T�B on 18: 5) have
almost annihilated him. YNIwTTUmiCI is not an impossible form (Olshausen, § 251,
a), but an intensive form of wTmiCI, the last part of the already inflected verb
being repeated, as in wBH� wBHáJF, Hos. 4:18 (cf. in the department of the noun,
T�yPiYpI, edge-edges = many edges, Psa. 149: 6), perhaps under the influence
of the derivative. f309



The corrections YNITUtiMiCI (from TT�MiCI) or YNITiTAmiCI (from Tm�CI) are simple
enough; but it is more prudent to let tradition judge of that which is possible in
the usage of the language. In v. 18 the burnings become floods; the wrath of
God can be compared to every destroying and overthrowing element. The
billows threaten to swallow him up, without any helping hand being stretched
out to him on the part of any of his lovers and friends. In v. 19a to be now
explained according to Job. 16:14, viz., My familiar friends are gloomy
darkness; i.e., instead of those who were hitherto my familiars (Job. 19:14),
darkness is become my familiar friend? One would have thought that it ought
then to have been Y�IdFYUMi (Schnurrer), or, according to Pro. 7: 4, Y�ID�FM, and
that, in connection with this sense of the noun, ��XM ought as subject to have
the precedence, that consequently YJAdFYUMi is subject and ¥�FXiMÁ predicate: my
familiar friends have lost themselves in darkness, are become absolutely
invisible (Hitzig at last). But the regular position of the words is kept to if it is
interpreted: my familiar friends are reduced to gloomy darkness as my familiar
friend, and the plural is justified by Job. 19:14: Mother and sister (do I call)
the worm. With this complaint the harp falls from the poet’s hands. He is
silent, and waits on God, that He may solve this riddle of affliction. From the
Book of Job we might infer that He also actually appeared to him. He is more
faithful than men. No soul that in the midst of wrath lays hold upon His love,
whether with a firm or with a trembling hand, is suffered to be lost.

Psalm 89

PRAYER FOR A RENEWAL OF THE MERCIES OF DAVID

89: 2 OF the loving-kindnesses of Jahve for ever will I sing,
To remote generations will I make known Thy faithfulness with my mouth.

89: 3 For I say: For ever is mercy being built up,
In the heavens  —  there dost Thou establish Thy faithfulness.

89: 4 “I have made a covenant with My chosen,
I have sworn unto David My servant:

89: 5 For ever will I establish thy seed,
And build up thy throne to remote generations.” (Sela)

89: 6 And the heavens praise Thy wondrousness, Jahve,
Thy faithfulness also in the assembly of the holy ones.

89: 7 For who in the sky can be compared to Jahve,
Who among the sons of the gods is like unto Jahve?

89: 8 A God terrible in the great council of the holy ones,
And fearful above all those who are round about Him.



89: 9 Jahve, God of hosts, who is as Thou?!
A mighty One, JaÝh, and Thy faithfulness is round about Thee.

89:10 Thou art He who restraineth the pride of the sea;
When its waves arise, Thou stillest them.

89:11 THOU hast crushed Rahab as one that is slain,
By the arm of Thy might hast Thou scattered Thy foes.

89:12 Thine are the heavens, Thine also is the earth;
The earth and that which filleth it hast THOU founded.

89:13 North and south, THOU hast created them;
Tabor and Hermon shout for joy at Thy name.

89:14 Thine is an arm with heroic strength,
Strong is Thy hand, exalted is Thy right hand.

89:15 Righteousness and right is the foundation of Thy throne,
Mercy and truth stand waiting before Thee.

89:16 Blessed are the people who know the joyful sound,
Who walk, O Jahve, in the light of Thy countenance!

89:17 In Thy name do they rejoice continually,
And through Thy righteousness are they exalted.

89:18 For the glory of their mightiness art Thou,
And through Thy favour is our horn exalted.

89:19 For to Jahve belongeth our shield,
And to the Holy One of Israel our king.

89:20 Once Thou spakest in vision to Thy familiar one, and saidst:
“I have granted help to a mighty one,

I have raised a stripling out of the people.

89:21 I have found David My servant,
With My holy oil have I anointed him;

89:22 With whom My hand shall be stedfast,
My arm also shall strengthen him.

89:23 An enemy shall not ensnare him,
And the son of wantonness shall not oppress him.

89:24 I will break in pieces his oppressors before him,
And I will smite those who hate him.

89:25 And My faithfulness and My mercy are with him,
And in My Name shall his horn be exalted.



89:26 I will set his hand upon the sea,
And his right hand upon the rivers.

89:27 He shall cry unto Me: My Father art Thou,
My God, and the Rock of my salvation!

89:28 In return I will make him My first-born,
The highest with respect to the kings of the earth.

89:29 For ever will I preserve to him My mercy,
And My covenant shall be inviolable with him.

89:30 I will make his seed to endure for ever,
And his throne like the days of heaven.

89:31 If his children shall forsake My law
And walk not in My judgments;

89:32 If they profane My statutes
And keep not My commandments:

89:33 Then will I visit their transgression with the rod,
And their iniquity with stripes;

89:34 Nevertheless My loving-kindness will I not break off from him,
And will not belie My faithfulness  —

89:35 I will not profane My covenant
Nor alter the vow of My lips.

89:36 One thing have I sworn by My holiness;
Verily I will not deceive David:

89:37 His seed shall endure to eternity,
And his throne as the sun before Me.

89:38 As the moon shall it continue for ever  —
And the witness in the sky is faithful!” (Sela)

89:39 And Thou Thyself hast rejected and despised,
Thou hast been wroth with Thine anointed;

89:40 Thou hast shaken off from Thee the covenant of Thy servant,
Thou hast profaned his diadem to the earth.

89:41 Thou hast broken down all his hedges,
Thou hast laid his strongholds in ruins.

89:42 All who pass by the way spoil him,
He is become a reproach to his neighbours.

89:43 Thou hast exalted the right hand of his oppressors,
Thou hast made all his enemies to rejoice.



89:44 Thou didst also turn back the edge of his sword,
And didst not hold him erect in the battle.

89:45 Thou hast caused him to lose his splendour,
And hast cast his throne down to the ground.

89:46 Thou hast shortened the days of his youth,
Thou hast covered him round with shame. (Sela)

89:47 How long, Jahve, wilt Thou hide Thyself for ever,
Shall Thy wrath burn like fire?

89:48 Remember: I  —  how utterly perishable!
For what vanity hast Thou created all the children of men!

89:49 Who is the man that should live and not see death,
That should be able to secure his soul against the nether world? (Sela)

89:50 Where are Thy former loving-kindnesses, Lord,
Which Thou hast sworn to David in Thy faithfulness?

89:51 Remember, Lord, the reproach of Thy servants,
That I carry in my bosom the reproach of many peoples,

89:52 Which reproach  —  Thine enemies, Jahve!  —
Which reproach the footsteps of Thine anointed.

89:53 BLESSED BE JAHVE FOR EVERMORE!
 AMEN, AND AMEN.

Psalm 89. After having recognised the fact that the double inscription of
Psalm 88 places two irreconcilable statements concerning the origin of that
Psalm side by side, we renounce the artifices by which Ethan (�TFYJ� f310) the
Ezrahite, of the tribe of Judah (1Ki. 5:11 [4:31], 1Ch. 2: 6), is made to be one
and the same person with Ethan (Jeduthun) the son of Kushaiah the Merarite,
of the tribe of Levi (1Ch. 15:17; 6:29-32 [44-47]), the master of the music
together with Asaph and Heman, and the chief of the six classes of musicians
over whom his six sons were placed as sub-directors (1 Chronicles 25).

The collector has placed the Psalms of the two Ezrahites together. Without this
relationship of the authors the juxtaposition would also be justified by the
reciprocal relation in which the two Psalms stand to one another by their
common, striking coincidences with the Book of Job. As to the rest, however,
Psalm 88 is a purely individual, and Psalm 89 a thoroughly nationally Psalm.
Both the poetical character and the situation of the two Psalms are distinct.

The circumstances in which the writer of Psalm 89 finds himself are in most
striking contradiction to the promises given to the house of David. He revels in
the contents of these promises, and in the majesty and faithfulness of God, and



then he pours forth his intense feeling of the great distance between these and
the present circumstances in complaints over the afflicted lot of the anointed of
God, and prays God to be mindful of His promises, and on the other hand, of
the reproach by which at this time His anointed and His people are
overwhelmed. The anointed one is not the nation itself (Hitzig), but he who at
that time wears the crown. The crown of the king is defiled to the ground; his
throne is cast down to the earth; he is become grey-headed before his time, for
all the fences of his land are broken through, his fortresses fallen, and his
enemies have driven him out of the field, so that reproach and scorn follow
him at every step.

There was no occasion for such complaints in the reign of Solomon; but surely
in the time of Rehoboam, into the first decade of whose reign Ethan the
Ezrahite may have survived king Solomon, who died at the age of sixty. In the
fifth year of Rehoboam, Shishak (Q�AY�I = SeÂsogxij = Shishonk I), the first
Pharaoh of the twenty-second (Bubastic) dynasty, marched against Jerusalem
with a large army gathered together out of many nations, conquered the
fortified cities of Judah, and spoiled the Temple and Palace, even carrying
away with him the golden shields of Solomon — a circumstance which the
history bewails in a very especial manner. At that time Shemaiah preached
repentance, in the time of the greatest calamity of war; king and princes
humbled themselves; and in the midst of judgment Jerusalem accordingly
experienced the gracious forbearance of God, and was spared. God did not
complete his destruction, and there also again went forth �YBW� �YRBD, i.e.,
(cf. Jos. 23:14, Zec. 1:13) kindly comforting words from God, in Judah. Such
is the narrative in the Book of Kings (1Ki. 14:25-28) and as supplemented by
the chronicler (2Ch. 12: 1-12).

During this very period Psalm 89 took its rise. The young Davidic king, whom
loss and disgrace make prematurely old, is Rehoboam, that man of Jewish
appearance whom Pharaoh Sheshonk is bringing among other captives before
the god Amun in the monumental picture of Karnak, and who bears before him
in his embattled ring the words Judhmelek (King of Judah) — one of the finest
and most reliable discoveries of Champollion, and one of the greatest triumphs
of his system of hieroglyphics. f311

Psalm 89 stands in kindred relationship not only to Psalm 74, but besides
Psalm 79, also to Psalm 77, 78, all of which glance back to the earliest times in
the history of Israel. They are all Asaphic Psalms, partly old Asaphic (77, 78),
partly later ones (74, 79). From this fact we see that the Psalms of Asaph were
the favourite models in that school of the four wise men to which the two
Ezrahites belong.



Psa. 89: 2-5. The poet, who, as one soon observes, is a �KX (for the very
beginning of the Psalm is remarkable and ingenious), begins with the
confession of the inviolability of the mercies promised to the house of David,
i.e., of the �YNIMFJånEHA DWIDF YD�SiXÁ, Isa. 55: 3. f312

God’s faithful love towards the house of David, a love faithful to His promises,
will he sing without ceasing, and make it known with his mouth, i.e., audibly
and publicly (cf. Job. 19:16), to the distant posterity. Instead of YD�SiXÁ, we find
here, and also in Lam. 3:22, Yd�SiXÁ with a not merely slightly closed syllable.
The Lamed of RDOWF RDOLi is, according to Psa. 103: 7; 145:12, the datival
Lamed. With YtIRiMÁJF�YkI (LXX, Jerome, contrary to v. 3b, oÎÂti eiçpaj) the poet
bases his resolve upon his conviction. HNEBiNI means not so much to be upheld in
building, as to be in the course of continuous building (e.g., Job. 22:23,
Mal. 3:15, of an increasingly prosperous condition). Loving-kindness is for
ever (accusative of duration) in the course of continuous building, viz., upon
the unshakeable foundation of the promise of grace, inasmuch as it is fulfilled
in accordance therewith. It is a building with a most solid foundation, which
will not only not fall into ruins, but, adding one stone of fulfilment upon
another, will rise ever higher and higher. �YIMÁ�F then stands first as casus
absol., and �HEbF is, as in Psa. 19: 5, a pronoun having a backward reference to
it. In the heavens, which are exalted above the rise and fall of things here
below, God establishes His faithfulness, so that it stands fast as the sun above
the earth, although the condition of things here below seems sometimes to
contradict it (cf. Psa. 119:89). Now follow in vv. 4, 5 the direct words of God,
the sum of the promises given to David and to his seed in 2 Samuel 7, at which
the poet arrives more naturally in vv. 20 ff. Here they are strikingly devoid of
connection. It is the special substance of the promises that is associated in
thought with the “loving-kindness” and “truth” of v. 3, which is expanded as it
were appositionally therein. Hence also �YKIJF and �YKITf, YTIYNIBFw and HNEbFYI
correspond to one another. David’s seed, by virtue of divine faithfulness, has
an eternally sure existence; Jahve builds up David’s throne “into generation
and generation,” inasmuch as He causes it to rise ever fresh and vigorous,
never as that which is growing old and feeble.

Psa. 89: 6-9. At the close of the promises in vv. 4, 5 the music is to become
forte. And wD�YWi attaches itself to this jubilant Sela. In vv. 6-19 there follows a
hymnic description of the exalted majesty of God, more especially of His
omnipotence and faithfulness, because the value of the promise is measured by
the character of the person who promises. The God of the promise is He who is
praised by the heavens and the holy ones above. His way of acting is JLEpE, of a
transcendent, paradoxical, wondrous order, and as such the heavens praise it; it



is praised (WDWY, according to Ges. § 137, 3) in the assembly of the holy ones,
i.e., of the spirits in the other world, the angels (as in Job. 5: 1; 15:15, cf.
Deu. 33: 2), for He is peerlessly exalted above the heavens and the angels.
QXÁ�A, poetic singular instead of �YQIXF�i (vid., supra on Psa. 77:18), which is in
itself already poetical; and ¥RÁ�F, not, as e.g., in Isa. 40:18, in the signification
to co-ordinate, but in the medial sense: to rank with, be equal to. Concerning
�YLIJ� YN�bI, vid., on Psa. 29: 1. In the great council (concerning D�S, of both
genders, perhaps like S�k, vid., on Psa. 25:14) of the holy ones also, Jahve is
terrible; He towers above all who are about Him (1Ki. 22:19, cf. Dan. 7:10) in
terrible majesty. HbFRÁ might, according to Psa. 62: 3; 78:15, be an adverb, but
according to the order of the words it may more appropriately be regarded as
an adjective; cf. Job. 31:34, HbFRÁ ��MHF �RO�åJE YkI, “when I feared the great
multitude.” In v. 9 He is apostrophized with TWJBC YHLJ as being the One
exalted above the heavens and the angels. The question “Who is as Thou?”
takes its origin from Exo. 15:11. �YSIXá is not the construct form, but the
principal form, like RYBIgi, DYDIYi, LYWI�á, and is a Syriasm; for the verbal stem
Syr. hsåan is native to the Aramaic, in which Syr. hasåiÝnaÝÿ = YdA�A. In hYF, what
God is is reduced to the briefest possible expression (vid., Psa. 68:19). In the
words, “Thy faithfulness compasseth Thee round about,” the primary thought
of the poet again breaks through. Such a God it is who has the faithfulness
with which He fulfils all His promises, and the promises given to the house of
David also, as His constant surrounding. His glory would only strike one with
terror; but the faithfulness which encompasses Him softens the sunlike
brilliancy of His glory, and awakens trust in so majestic a Ruler.

Psa. 89:10-15. At the time of the poet the nation of the house of David was
threatened with assault from violent foes; and this fact gives occasion for this
picture of God’s power in the kingdom of nature. He who rules the raging of
the sea, also rules the raging of the sea of the peoples, Psa. 65: 8. TwJg�, a
proud rising, here of the sea, like HWFJágA in Psa. 46: 4. Instead of J�VbI, Hitzig
pleasantly enough reads J��bI = �J�ibI from HJF�F; but J�V is also possible so
far as language is concerned, either as an infinitive = J�VNi, 28: 2, Isa. 1:14
(instead of TJ�Vi), or as an infinitival noun, like JYVI, loftiness, Job. 20: 6, with
a likewise rejected Nun. The formation of the clause favours our taking it as a
verb: when its waves rise, Thou stillest them. From the natural sea the poet
comes to the sea of the peoples; and in the doings of God at the Red Sea a
miraculous subjugation of both seas took place at one and the same time. It is
clear from Psa. 74:13-17, Isa. 51: 9, that Egypt is to be understood by Rahab in
this passage as in Psa. 87: 4. The word signifies first of all impetuosity,
violence, then a monster, like “the wild beast of the reed,” Psa. 68:31, i.e., the



leviathan or the dragon. TFJkIdI is conjugated after the manner of the Lamed He
verbs, as in Psa. 44:20. LLFXFkE is to be understood as describing the event or
issue (vid., 18:43): so that in its fall the proudly defiant kingdom is like one
fatally smitten. Thereupon in vv. 12-15 again follows in the same co-
ordination first the praise of God drawn from nature, then from history. Jahve’s
are the heavens and the earth. He is the Creator, and for that very reason the
absolute owner, of both. The north and the right hand, i.e., the south, represent
the earth in its entire compass from one region of the heavens to the other.
Tabor on this side of the Jordan represents the west (cf. Hos. 5: 1), and
Hermon opposite the east of the Holy Land. Both exult by reason of the name
of God; by their fresh, cheerful look they give the impression of joy at the
glorious revelation of the divine creative might manifest in themselves. In v.
14 the praise again enters upon the province of history. “An arm with (��I)
heroic strength,” says the poet, inasmuch as he distinguishes between the
attribute inherent in God and the medium of its manifestation in history. His
throne has as its ��KMF, i.e., its immovable foundation (Pro. 16:12; 25: 5),
righteousness of action and right, by which all action is regulated, and which is
unceasingly realized by means of the action. And mercy and truth wait upon
Him. YN�pi �d�QI is not; to go before any one (YN�PiLI ¥l�HI, Psa. 85:14), but
anticipatingly to present one’s self to any one, Psa. 88:14; 95: 2, Mic. 6: 6.
Mercy and truth, these two genii of sacred history (Psa. 43: 3), stand before
His face like waiting servants watching upon His nod.

Psa. 89:16-19. The poet has now described what kind of God He is upon
whose promise the royal house in Israel depends. Blessed, then, is the people
that walks in the light of His countenance. ¥l�HI of a self-assured, stately walk.
The words H�FwRTi Y��DiYO are the statement of the ground of the blessing
interwoven into the blessing itself: such a people has abundant cause and
matter for exultation (cf. Psa. 84: 5). H�FwRti is the festive sound of joy of the
mouth (Num. 23:21), and of trumpets or sackbuts (Psa. 27: 6). This
confirmation of the blessing is expanded in vv. 17-19. Jahve’s ���, i.e.,
revelation or manifestation, becomes to them a ground and object of unceasing
joy; by His HQFDFCi, i.e., the rigour with which He binds Himself to the
relationship He has entered upon with His people and maintains it, they are
exalted above abjectness and insecurity. He is �MzF�U TREJEPitI, the ornament of
their strength, i.e., their strength which really becomes an ornament to them. In
v. 18b the poet declares Israel to be this happy people. Pinsker’s conjecture,
�NFRiQA (following the Targum), destroys the transition to v. 19, which is formed
by v. 18b. The plural reading of Kimchi and of older editions (e.g.,
Bomberg’s), wNYN�RiQA, is incompatible with the figure; but it is immaterial



whether we read �YRITf with the Cheth−Ñb (Targum, Jerome), or with the Ker−Ñ
(LXX, Syriac) �wRTf. f313 wNn�GIMF and wNk�LiMÁ in v. 19 are parallel designations of
the human king of Israel; �G�MF as in Psa. 47:10, but not in Psa. 84:10. For we
are not compelled, with a total disregard of the limits to the possibilities of
style (Ew. § 310, a), to render v. 19b: and the Holy One of Israel, (as to Him,
He) is our King (Hitzig), since we do not bring down the Psalm beyond the
time of the kings. Israel’s shield, Israel’s king, the poet says in the holy defiant
confidence of faith, is Jahve’s, belongs to the Holy One of Israel, i.e., he stands
as His own possession under the protection of Jahve, the Holy One, who has
taken Israel to Himself for a possession; it is therefore impossible that the
Davidic throne should become a prey to any worldly power.

Psa. 89:20-23. Having thus again come to refer to the king of Israel, the
poet now still further unfolds the promise given to the house of David. The
present circumstances are a contradiction to it. The prayer to Jahve, for which
the way is thus prepared, is for the removal of this contradiction. A long line,
extending beyond the measure of the preceding lines, introduces the promises
given to David. With ZJF the respective period of the past is distinctly defined.
The intimate friend of Jahve (DYSIXF) is Nathan (1Ch. 17:15) or David,
according as we translate ��ZXFBi “in a vision” or “by means of a vision.” But
side by side with the �DEYSXL we also find the preferable reading �YDEYSXL,
which is followed in the renderings of the LXX, Syriac, Vulgate, Targum,
Aquila, Symmachus, and the Quarta, and is adopted by Rashi, Aben-Ezra, and
others, and taken up by Heidenheim and Baer. The plural refers to Samuel and
Nathan, for the statement brings together what was revealed to these two
prophets concerning David. RZE�� is assistance as a gift, and that, as the
designation of the person succoured by it (LJA HwF�I as in Psa. 21: 6) with R�bgI
shows, aid in battle. RwXbF (from RXÁbF = RGAbF in the Mishna: to ripen, to be
manly or of marriageable age, distinct from RYXIbI in v. 4) is a young man,
adolescens: while yet a young man David was raised out of his humble lowly
condition (Psa. 78:71) high above the people. When he received the promise
(2 Samuel 7) he had been anointed and had attained to the lordship over all
Israel. Hence the preterites in vv. 20, 21, which are followed by promissory
futures from v. 22 onwards. ��ktI is fut. Niph., to be established, to prove one’s
self to be firm, unchangeable (Psa. 78:37), a stronger expression than HYEHitI,
1Sa. 18:12, 14, 2Sa. 3:10. The Hiph. JYªIHI, derived from J�FNF = H�FNF, to credit
(vid., on Isa. 24: 2; Gesenius, Hengstenberg), does not give any suitable sense;
it therefore signifies here as elsewhere, “to impose upon, surprise,” with bI, as
in Psa. 55:16 with LJA. V. 23b is the echo of 2Sa. 7:10.



Psa. 89:24-30. What is promised in v. 26 is a world-wide dominion, not
merely dominion within the compass promised in the primeval times
(Gen. 15:18, 2Ch. 9:26), in which case it ought to have been said RHNBW (of
the Euphrates). Nor does the promise, however, sound so definite and
boundless here as in Psa. 72: 8, but it is indefinite and universal, without any
need for our asking what rivers are intended by TWRHN. bI DYF �TANF, like XLÁ�F (in
Isa. 11:14, of a giving and taking possession. With YNJF��JÁ (with retreated
tone, as in Psa. 119:63, 125) God tells with what He will answer David’s filial
love. Him who is the latest-born among the sons of Jesse, God makes the first-
born (R�KbI from RKAbF, to be early, opp. �QALF, to be late, vid., Job, 2:21), and
therefore the most favoured of the “sons of the Most High,” Psa. 82: 6. And as,
according to Deu. 28: 1, Israel is to be high (��YLi�E) above all nations of the
earth, so David, Israel’s king, in whom Israel’s national glory realizes itself, is
made as the high one (�WYL�) with respect to the kings, i.e., above the kings, of
the earth. In the person of David his seed is included; and it is that position of
honour which, after having been only prelusively realized in David and
Solomon, must go on being fulfilled in his seed exactly as the promise runs.
The covenant with David is, according to v. 29, one that shall stand for ever.
David is therefore, as v. 30 affirms, eternal in his seed; God will make David’s
seed and throne DJALF, into eternal, i.e., into such as will abide for ever, like the
days of heaven, everlasting. This description of eternal duration is, as also in
Sir. 45:15, Bar. 1:11, Taken from Deu. 11:21; the whole of v. 30 is a poetic
reproduction of 2Sa. 7:16.

Psa. 89:31-38. Now follows the paraphrase of 2Sa. 7:14, that the
faithlessness of David’s line in relation to the covenant shall not interfere with
(annul) the faithfulness of God — a thought with which one might very
naturally console one’s self in the reign of Rehoboam. Because God has placed
the house of David in a filial relationship to Himself, He will chastise the
apostate members as a father chastises his son; cf. Pro. 23:13 f. In 1Ch. 17:13
the chronicler omits the words of 2Sa. 7:14 which there provide against
perverted action (T�W�áHA) on the part of the seed of David; our Psalm proves
their originality. But even if, as history shows, this means of chastisement
should be ineffectual in the case of individuals, the house of David as such will
nevertheless remain ever in a state of favour with Him. In v. 34 �m�IM�
RYPiJF�JLO YdISiXÁWi corresponds to wnmEMI RwSYF�JLO YdISiXÁWi in 2Sa. 7:15 (LXX,
Targum): the fut. Hiph. of RRP is otherwise always RP�J�; the conjecture RYSIJF
is therefore natural, yet even the LXX translators (ouÏ mhÃ diaskedaÂsw) had
RYPJ before them. bI Rq��I as in Psa. 44:18. The covenant with David is
sacred with God: He will not profane it (Ll�XI, to loose the bonds of sanctity).



He will fulfil what has gone forth from His lips, i.e., His vow, according to
Deu. 23:24 [23], cf. Num. 30: 3 [2]. One thing hath He sworn to David; not:
once = once for all (LXX), for what is introduced by v. 36 (cf. Psa. 27: 4) and
follows in vv. 37, 38, is in reality one thing (as in Psa. 62:12, two). He hath
sworn it per sanctitatem suam. Thus, and not in sanctuario meo, Y�IDiQFbI in this
passage and Amo. 4: 2 (cf. on Psa. 60: 8) is to be rendered, for elsewhere the
expression is YbI, Gen. 22:16, Isa. 45:23, or ��PiNAbI, Amo. 6: 8, Jer. 51:14, or
YMI�ibI, Jer. 44:26, or �NYMIYbI, Isa. 62: 8. It is true we do not read any set form of
oath in 2Sa. 7, 1 Chronicles 17, but just as Isaiah, Isa. 54: 9, takes the divine
promise in Gen. 8:21 as an oath, so the promise so earnestly and most
solemnly pledged to David may be accounted by Psalm-poesy (here and in
Psa. 132:11), which reproduces the historical matter of fact, as a promise
attested with an oath. With �JI in v. 36b God asserts that He will not
disappoint David in reference to this one thing, viz., the perpetuity of his
throne. This shall stand for ever as the sun and moon; for these, though they
may one day undergo a change (Psa. 102:27), shall nevertheless never be
destroyed. In the presence of 2Sa. 7:16 it looks as if v. 38b ought to be
rendered: and as the witness in the clouds shall it (David’s throne) be faithful
(perpetual). By the witness in the clouds one would then have to understand
the rainbow as the celestial memorial and sign of an everlasting covenant.
Thus Luther, Geier, Schmid, and others. But neither this rendering, nor the
more natural one, “and as the perpetual, faithful witness in the clouds,” is
admissible in connection with the absence of the ki of comparison.
Accordingly Hengstenberg, following the example of Jewish expositors,
renders: “and the witness in the clouds is perpetual,” viz., the moon, so that the
continuance of the Davidic line would be associated with the moon, just as the
continuance of the condemned earth is with the rainbow. But in what sense
would the moon have the name, without example elsewhere, of witness? Just
as the Book of Job was the key to the conclusion of Psalm 88, so it is the key
to this ambiguous verse of the Psalm before us. It has to be explained
according to Job. 16:19, where Job says: “Behold in heaven is my witness, and
my surety in the heights.” Jahve, the �MFJåNE LJ� (Deu. 7: 9), seals His sworn
promise with the words, “and the witness in the sky (ethereal heights) is
faithful” (cf. concerning this Waw in connection with asseverations, Ew. § 340,
c). Hengstenberg’s objection, that Jahve cannot be called His own witness, is
disposed of by the fact that D�� frequently signifies the person who testifies
anything concerning himself; in this sense, in fact, the whole ToÑra is called `H
TwD�� (the testimony of Jahve).

Psa. 89:39-46. Now after the poet has turned his thoughts towards the
beginnings of the house of David which were so rich in promise, in order that



he might find comfort under the sorrowful present, the contrast of the two
periods is become all the more sensible to him. With HTfJÁWi in v. 39 (And Thou
— the same who hast promised and affirmed this with an oath) his Psalm takes
a new turn, for which reason it might even have been HTfJAWi. XNAZF is used just as
absolutely here as in Psa. 44:24; 74: 1; 77: 8, so that it does not require any
object to be supplied out of v. 39b. HTfRiJÁN� in v. 40 the LXX renders
kateÂstreyaj; it is better rendered in Lam. 2: 7 aÏpetiÂnace; for RJ�N� is
synonymous with R��NI, to shake off, push away, cf. Arabic el-menaÑÿir, the
thrusters (with the lance). ¦dEBiJA is a vocational name of the king as such. His
crown is sacred as being the insignia of a God-bestowed office. God has
therefore made the sacred thing vile by casting it to the ground (�REJFLF Ll�XI,
as in Psa. 74:17, to cast profaningly to the ground). The primary passage to vv.
41, 42, is Psa. 80:13. “His hedges” are all the boundary and protecting fences
which the land of the king has; and WYRFCFBiMI “the fortresses” of his land (in
both instances without LK, because matters have not yet come to such a pass).
f314

In wHsU�A the notions of the king and of the land blend together. ¥REDE�YR�Bi�O
are the hordes of the peoples passing through the land. WYNFK��i are the
neighbouring peoples that are otherwise liable to pay tribute to the house of
David, who sought to take every possible advantage of that weakening of the
Davidic kingdom. In v. 44 we are neither to translate “rock of his sword”
(Hengstenberg), nor “O rock” (Olshausen). RwC does not merely signify rupes,
but also from another root (RwC, Arab. såaÑr, originally of the grating or shrill
noise produced by pressing and squeezing, then more particularly to cut or cut
off with pressure, with a sharply set knife or the like) a knife or a blade (cf.
English knife, and German kneifen, to nip): God has decreed it that the edge or
blade of the sword of the king has been turned back by the enemy, that he has
not been able to maintain his ground in battle (WTMQ�H with eÝ instead of −Ñ, as
also when the tone is not moved forward, Mic. 5: 4). In v. 45 the Mem of
WRH�M, after the analogy of Eze. 16:41; 34:10, and other passages, is a
preposition: cessare fecisti eum a splendore suo. A noun RHF«iMI = RHF�iMI with
Dag. dirimens, f315 like �DFqiMI Exo. 15:17, RZFniMI Nah. 3:17 (Abulwal−Ñd, Aben-
Ezra, Parchon, Kimchi, and others), in itself improbable in the signification
required here, is not found either in post-biblical or in biblical Hebrew. RHA�O,
like RHACO, signifies first of all not purity, but brilliancy. Still the form RHA�O
does not lie at the basis of it in this instance; for the reading found here just
happens not to be �RHæ�F, but �RHF«iMI; and the reading adopted by Norzi,
Heidenheim, and Baer, as also by Nissel and others, so far as form is



concerned is not distinct from it, viz., �RHF«æMI (mitåtoÔharo), the character of the
ShebaÑ being determined by the analogy of the å following (cf. HRF�FSæbÁ,
2Ki. 2: 1), which presupposes the principal form RHF�i (Böttcher, § 386, cf.
supra, 2:31, note). The personal tenor of v. 46a requires that it should be
referred to the then reigning Davidic king, but not as dying before his time
(Olshausen), but as becoming prematurely old by reason of the sorrowful
experiences of his reign. The larger half of the kingdom has been wrested from
him; Egypt and the neighbouring nations also threaten the half that remains to
him; and instead of the kingly robe, shame completely covers him.

Psa. 89:47-52. After this statement of the present condition of things the
psalmist begins to pray for the removal of all that is thus contradictory to the
promise. The plaintive question, v. 47, with the exception of one word, is
verbatim the same as Psa. 79: 5. The wrath to which quousque refers, makes
itself to be felt, as the intensifying (vid., Psa. 13: 2) XCNL implies, in the
intensity and duration of everlasting wrath. DLEXE is this temporal life which
glides past secretly and unnoticed (Psa. 17:14); and YNIJá�RKFZi is not equivalent
to YNIR�KiZF (instead of which by way of emphasis only YNIJF YNIR�KiZF can be said),
but DLEXF�HME YNIJá stands for YNIJF DLEXE�HMÁ  — according to the sense
equivalent to YNIJF LD�XF�HME, Psa. 39: 5, cf. 6. The conjecture of Houbigant and
modern expositors, YNFDOJá RKOZi (cf. v. 51), is not needed, since the inverted
position of the words is just the same as in Psa. 39: 5. In v. 48b it is not pointed
JWi�F HMF�LJA, “wherefore (Job. 10: 2; 13:14) hast Thou in vain (Psa. 127: 1)
created?” (Hengstenberg), but JWiªF�HMÁ�LJA, on account of or for what a
nothing (JW��HM belonging together as adjective and substantive, as in
Psa. 30:10, Job. 26:14) hast Thou created all the children of men? (De Wette,
Hupfeld, and Hitzig). LJA, of the ground of a matter and direct motive, which is
better suited to the question in v. 49 than the other way of taking it: the life of
all men passes on into death and Hades; why then might not God, within this
brief space of time, this handbreadth, manifest Himself to His creatures as the
merciful and kind, and not as the always angry God? The music strikes in here,
and how can it do so otherwise than in elegiac mesto? If God’s justice tarries
and fails in this present world, then the Old Testament faith becomes sorely
tempted and tried, because it is not able to find consolation in the life beyond.
Thus it is with the faith of the poet in the present juncture of affairs, the
outward appearance of which is in such perplexing contradiction to the loving-
kindness sworn to David and also hitherto vouchsafed. �YDISFXá has not the
sense in this passage of the promises of favour, as in 2Ch. 6:42, but proofs of
favour; �YNI�OJRIHF glances back at the long period of the reigns of David and of
Solomon. f316



The Asaph Psalm 77 and the Tephilla Isaiah 63 contain similar complaints, just
as in connection with v. 51a one is reminded of the Asaph Psa. 79: 2, 10, and
in connection with v. 52 of Psa. 79:12. The phrase �QYX�Bi JVFNF is used in other
instances of loving nurture, Num. 11:12, Isa. 40:11. In this passage it must
have a sense akin to ¦YDIBF�á TPARiXE . It is impossible on syntactic grounds to
regard �YmIJA �YbIRÁ�LkF as still dependent upon TPARiXE (Ewald) or, as Hupfeld
is fond of calling it, as a “post-liminiar” genitive. Can it be that the LK is
perhaps a mutilation of TmALIki, after Eze. 36:15, as Böttcher suggests? We do
not need this conjecture. For

(1) to carry any one in one’s bosom, if he is an enemy, may signify: to be
obliged to cherish him with the vexation proceeding from him (Jer. 15:15),
without being able to get rid of him;

(2) there is no doubt that �YbIRÁ can, after the manner of numerals, be placed
before the substantive to which it belongs, Psa. 32:10, Pro. 31:29, 1Ch. 28: 5,
Neh. 9:28; cf. the other position, e.g., Jer. 16:16;

(3) consequently �YmIJA �YbIRÁ�LkF may signify the “totality of many peoples”
just as well as �YbIRÁ �YI�g LKO in Eze. 31: 6. The poet complains as a member
of the nation, as a citizen of the empire, that he is obliged to foster many
nations in his bosom, inasmuch as the land of Israel was overwhelmed by the
Egyptians and their allies, the Libyans, Troglodytes, and Ethiopians. The R�EJá
which follows in v. 52 cannot now be referred back over v. 51b to TPARiXE (quaÑ
calumniaÑ), and yet the relative sense, not the confirmatory (because, quoniam),
is at issue. We therefore refer it to �YM�, and take ¦YBEYi�J as an apposition, as
in 139:20: who reproach Thee, (as) Thine enemies, Jahve, who reproach the
footsteps (T�Bqi�I as in 77:20 with Dag. dirimens, which gives it an emotional
turn) of Thine anointed, i.e., they follow him everywhere, wheresoever he may
go, and whatsoever he may do. With these significant words, ¦XEY�IMi T�Bqi�I,
the Third Book of the Psalms dies away.

Psa. 89:53. The closing doxology of the Third Book.



Fourth Book of the Psalter

PSALMS 90-106

Psalm 90

TAKING REFUGE IN THE LOVING-KINDNESS OF THE ETERNAL
ONE UNDER THE WRATHFUL JUDGMENT OF DEATH

90: 1 O LORD, THOU hast been a place of refuge for us in all generations!

90: 2 Before the mountains were brought forth,
And Thou gavest birth to the earth and the world,

And from on to on Thou art God!

90: 3 Thou turnest mortal man to dust,
And sayest: Return, ye children of men.

90: 4 For a thousand years in Thine eyes
Are as yesterday when it passeth,

And a watch in the night.

90: 5 Thou carriest them away as with a flood, they become a sleep,
In the morning they are as grass springing up again.

90: 6 In the morning it flourisheth and springeth up again,
In the evening it is cut down and it drieth up.

90: 7 For we are consumed by Thine anger,
And by Thy fierce anger are we scared away.

90: 8 Thou hast set our iniquities before Thee,
Our most secret matter in the light of Thy countenance.

90: 9 For all our days are passed away in Thy wrath;
We have spent our years as a whisper.

90:10 The days of our years  —  their sum is seventy years,
And, if very many, eighty years;

And their pride is labour and vanity,
For it passed swiftly and we fled away.

90:11 Who knoweth the power of Thine anger
And the fear of Thee according to Thy wrath?

90:12 Teach us rightly to number our days,
That we may gain a wise heart!

90:13 Turn, Jahve  —  how long?!  —
And have compassion upon Thy servants.



90:14 Satisfy us at morning-dawn with Thy mercy,
Then will we joy and rejoice all our days.

90:15 Make us glad according to the days in which Thou hast humbled us,
The years wherein we have seen evil.

90:16 Let Thy work appear unto Thy servants,
And Thy glory upon their children.

90:17 And let the graciousness of the Lord our God be upon us,
And the work of our hands do Thou establish upon us,

Yea, the work of our hands establish Thou it!

Psalm 90. The Fourth Book of the Psalms, corresponding to the RBDMB
RPS of the Pentateuch, begins with a Prayer of Moses the man of God, which
comes out of the midst of the dying off of the older generation during the
march through the wilderness. To the name, which could not be allowed to
remain so bald, because next to Abraham he is the greatest man known to the
Old Testament history of redemption, is added the title of honour �YHILOJåHF
�YJI (as in Deu. 33: 1, Jos. 14: 6), an ancient name of the prophets which
expresses the close relationship of fellowship with God, just as “servant of
Jahve” expresses the relationship of service, in accordance with the special
office and in relation to the history of redemption, into which Jahve has taken
the man and into which he himself has entered. There is scarcely any written
memorial of antiquity which so brilliantly justifies the testimony of tradition
concerning its origin as does this Psalm, which may have been preserved in
some one or other of the older works, perhaps the “Book of Jashar”
(Jos. 10:13, 2Sa. 1:18), until the time of the final redaction of the Psalter. Not
alone with respect to its contents, but also with reference to the form of its
language, it is perfectly suitable to Moses. Even Hitzig can bring nothing of
importance against this view, for the objection that the author in v. 1 glances
back upon past generations, whilst Israel was only born in the time of Moses,
is removed by the consideration that the existence of Israel reaches back into
the patriarchal times; and there is as little truth in the assertion that the Piel
wN��bIVA in v. 14 instead of the Hiphil brings the Psalm down into very late
times, as in the idea that the Hiph. TfDiBÁJáHAWi in Psa. 143:12 instead of the Piel
carries this Psalm 143 back into very early times. These trifling points dwindle
down to nothing in comparison with the fact that Psalm 90 bears within itself
distinct traces of the same origin as the song WNYZJH (Deu. 32), the blessing of
Moses (Deu. 33), the discourses in Deuteronomy, and in general the directly
Mosaic portions of the Pentateuch. The Book of the Covenant, together with
the Decalogue (Exo. 19-24) and Deuteronomy (with the exception of its
supplement), are regarded by us, on very good grounds, as the largest



originally Mosaic constituent parts of the Pentateuch. The Book of
Deuteronomy is H�EMO TRÁ�t in a pre-eminent sense.

Psa. 90: 1-4. The poet begins with the confession that the Lord has proved
Himself to His own, in all periods of human history, as that which He was
before the world was and will be for evermore. God is designedly appealed to
by the name YNFDOJá, which frequently occurs in the mouth of Moses in the
middle books of the Pentateuch, and also in the Song at the Sea, Exo. 15:17
and in Deu. 3:24. He is so named here as the Lord ruling over human history
with an exaltation ever the same. Human history runs on in RDOWF RdO, so that
one period (periÂodoj) with the men living contemporaneous with it goes and
another comes; the expression is deuteronomic (Deu. 32: 7). Such a course of
generations lies behind the poet; and in them all the Lord has been ���MF to His
church, out of the heart of which the poet discourses. This expression too is
Deuteronomic (Deu. 33:27). �W�M signifies a habitation, dwelling-place (vid.,
on 26: 8), more especially God’s heavenly and earthly dwelling-place, then the
dwelling-place which God Himself is to His saints, inasmuch as He takes up to
Himself, conceals and protects, those who flee to Him from the wicked one
and from evil, and turn in to Him (Psa. 71: 3; 91: 9). In order to express fuisti
TFYYIHF was indispensable; but just as fuisti comes from fuo, fuÂw, HYFHF (HWFHF)
signifies not a closed, shut up being, but a being that discloses itself,
consequently it is fuisti in the sense of te exhibuisti. This historical self-
manifestation of god is based upon the fact that He is LJ�, i.e., might
absolutely, or the absolutely Mighty One; and He was this, as v. 2 says, even
before the beginning of the history of the present world, and will be in the
distant ages of the future as of the past. The foundation of this world’s history
is the creation. The combination LB�T�Wi �REJE shows that this is intended to be
taken as the object. LL��XtiWA (with Metheg beside the eÝ of the final syllable,
which is deprived of its accent, vid., on Psa. 18:20) is the language of address
(Rashi): that which is created is in a certain sense born from God (DlÁYU), and
He brings it forth out of Himself; and this is here expressed by LL��X (as in
Deu. 32:18, cf. Isa. 51: 2), creation being compared to travail which takes
place amidst pains (Psychology, S. 114; tr. p. 137). If, after the example of the
LXX and Targum, one reads as passive LLÁ�XtiWA (Böttcher, Olshausen, Hitzig)
from the Pulal LLÁ�X, Pro. 8:24, — and this commends itself, since the pre-
existence of God can be better dated back beyond facts than beyond the acts of
God Himself, — then the conception remains essentially the same, since the
Eternal and Absolute One is still to be thought of as LL��XMi. The fact that the
mountains are mentioned first of all, harmonizes with Deu. 33:15. The modus
consecutivus is intended to say: before the mountains were brought forth and



Thou wast in labour therewith.... The forming of the mountains consequently
coincides with the creation of the earth, which is here as a body or mass called
�REJE, and as a continent with the relief of mountains and lowlands is called
LB�T� (cf. �REJE LB�T�, Pro. 8:31, Job. 37:12). To the double clause with �RE�E
seq. praet. (cf. on the other hand seq. fut. Deu. 31:21) is appended �L�F�M�w as
a second definition of time: before the creation of the world, and from eternity
to eternity. The Lord was God before the world was — that is the first
assertion of v. 2; His divine existence reaches out of the unlimited past into the
unlimited future — this is the second. LJ� is not vocative, which it sometimes,
though rarely, is in the Psalms; it is a predicate, as e.g., in Deu. 3:24.

This is also to be seen from vv. 3, 4, when v. 3 now more definitely affirms the
omnipotence of God, and v. 4 the supra-temporality of God or the
omnipresence of God in time. The LXX misses the meaning when it brings
over LJ from v. 2, and reads B��Tf�LJÁ. The shorter future form B��Tf for BY�ITf
stands poetically instead of the longer, as e.g., in Psa. 11: 6; 26: 9; cf. the same
thing in the inf. constr. in Deu. 26:12, and both instances together in
Deu. 32: 8. The poet intentionally calls the generation that is dying away ��NJå,
which denotes man from the side of his frailty or perishableness; and the new
generation �DFJF�YN�bI, with which is combined the idea of entrance upon life. It
is clear that JkFdA�DJA BY�IH� is intended to be understood according to
Gen. 3:19; but it is a question whether JkFdA is conceived of as an adjective
(with mutable aÝ), as in Psa. 34:19, Isa. 57:15: Thou puttest men back into the
condition of crushed ones (cf. on the construction Num. 24:24), or whether as a
neutral feminine from ¥dA (= HkFdA): Thou changest them into that which is
crushed = dust, or whether as an abstract substantive like HkFdA, or according to
another reading (cf. Psa. 127: 2) JkFdA, in Deu. 23: 2: to crushing. This last is
the simplest way of taking it, but it comes to one and the same thing with the
second, since JkFdA signifies crushing in the neuter sense. A fut. consec.
follows. The fact that God causes one generation to die off has as its
consequence that He calls another into being (cf. the Arabic epithet of God el-
muÿ−Ñd = BY�MH, the Resuscitator). Hofmann and Hitzig take B��Tf as imperfect
on account of the following RMEJtOWA: Thou didst decree mortality for men; but
the fut. consec. frequently only expresses the sequence of the thoughts or the
connection of the matter, e.g., after a future that refers to that which is
constantly taking place, Job. 14:10. God causes men to die without letting
them die out; for — so it continues in v. 4 — a thousand years is to Him a very
short period, not to be at all taken into account. What now is the connection
between that which confirms and that which is confirmed here? It is not so
much v. 3 that is confirmed as v. 2, to which the former serves for explanation,



viz., this, that God as the Almighty (LJ�), in the midst of this change of
generations, which is His work, remains Himself eternally the same. This ever
the same, absolute existence has its ground herein, that time, although God fills
it up with His working, is no limitation to Him. A thousand years, which
would make any man who might live through them weary of life, are to Him
like a vanishing point. The proposition, as 2Pe. 3: 8 shows, is also true when
reversed: “One day is with the Lord as a thousand years.” He is however
exalted above all time, inasmuch as the longest period appears to Him very
short, and in the shortest period the greatest work can be executed by Him. The
standpoint of the first comparison, “as yesterday,” is taken towards the end of
the thousand of years. A whole millennium appears to God, when He glances
over it, just as the yesterday does to us when (YkI) it is passing by (RBO�áYA), and
we, standing on the border of the opening day, look back upon the day that is
gone. The second comparison is an advance upon the first, and an advance also
in form, from the fact that the Caph similitudinis is wanting: a thousand years
are to God a watch in the night. HRFwM�iJÁ is a night-watch, of which the
Israelites reckoned three, viz., the first, the middle, and the morning watch
(vid., Winer’s Realwörterbuch s. v. Nachtwache). It is certainly not without
design that the poet says HLFYilFBÁ HRFwM�iJÁ instead of HLFYilFHA TREMO�iJÁ . The
night-time is the time for sleep; a watch in the night is one that is slept away,
or at any rate passed in a sort of half-sleep. A day that is past, as we stand on
the end of it, still produces upon us the impression of a course of time by
reason of the events which we can recall; but a night passed in sleep, and now
even a fragment of the night, is devoid of all trace to us, and is therefore as it
were timeless. Thus is it to God with a thousand years: they do not last long to
Him; they do not affect Him; at the close of them, as at the beginning, He is
the Absolute One (LJ�). Time is as nothing to Him, the Eternal One. The
changes of time are to Him no barrier restraining the realization of His counsel
— a truth which has a terrible and a consolatory side. The poet dwells upon the
fear which it produces.

Psa. 90: 5-8. Vv. 5, 6 tell us how great is the distance between men and this
eternal selfsameness of God. The suffix of �TfMiRÁZi, referred to the thousand
years, produces a synallage (since HN� is feminine), which is to be avoided
whenever it is possible to do so; the reference to �DJ�YNB, as being the
principal object pointed to in what has gone before, is the more natural, to say
the very least. In connection with both ways of applying it, �RÁZF does not
signify: to cause to rattle down like sudden heavy showers of rain; for the
figure that God makes years, or that He makes men (Hitzig: the germs of their
coming into being), to rain down from above, is fanciful and strange. �RÁZF may
also mean to sweep or wash away as with heavy rains, abripere instar nimbi,



as the old expositors take it. So too Luther at one time: Du reyssest sie dahyn
(Thou carriest them away), for which he substituted later: Du lessest sie dahin
faren wie einen Strom (Thou causest them to pass away as a river); but �REZE
always signifies rain pouring down from above. As a sudden and heavy shower
of rain, becoming a flood, washes everything away, so God’s omnipotence
sweeps men away. There is now no transition to another alien figure when the
poet continues: wYHiYI HNF�� . What is meant is the sleep of death, Psa. 76: 6,
�L�F� TNA�i, Jer. 51:39, 57, cf. ���YF 13: 4. He whom a flood carries away is
actually brought into a state of unconsciousness, he goes entirely to sleep, i.e.,
he dies.

From this point the poet certainly does pass on to another figure. The one
generation is carried away as by a flood in the night season, and in the morning
another grows up. Men are the subject of �LOXáYA, as of wYHiYI. The collective
singular alternates with the plural, just as in v. 3 the collective �WNJ alternates
with �DJ�YNB. The two members of v. 5 stand in contrast. The poet describes
the succession of the generations. One generation perishes as it were in a flood,
and another grows up, and this also passes on to the same fate. The meaning in
both verses of the �LX, which has been for the most part, after the LXX,
Vulgate, and Luther, erroneously taken to be praeterire = interire, is
determined in accordance with this idea. The general signification of this verb,
which corresponds to the Arabic chlf, is “to follow or move after, to go into the
place of another, and in general, of passing over from one place or state into
another.” Accordingly the Hiphil signifies to put into a new condition, 102:27,
to set a new thing on the place of an old one, Isa. 9: 9 [10], to gain new
strength, to take fresh courage, Isa. 40:31; 41: 1; and of plants: to send forth
new shoots, Job. 14: 7; consequently the Kal, which frequently furnishes the
perfect for the future Hiphil (Ew. § 127, b, and Hitzig on this passage), of
plants signifies: to gain new shoots, not: to sprout (Targum, Syriac), but to
sprout again or afresh, regerminare; cf. Arab. chilf, an aftergrowth, new wood.
Perishing humanity renews its youth in ever new generations. V. 6a again
takes up this thought: in the morning it grows up and shoots afresh, viz., the
grass to which men are likened (a figure appropriated by Isaiah 40), in the
evening it is cut down and it dries up. Others translate LL��M to wither (root
LM, properly to be long and lax, to allow to hang down long, cf. LLÁMiJU, LM�JF
with Arab. ‘ml, to hope, i.e., to look forth into the distance); but (1) this Pilel
of LwM or PoeÝl of LLÁMF is not favourable to this intransitive way of taking it; (2)
the reflexive in Psa. 58: 8 proves that LL��M signifies to cut off in the front or
above, after which perhaps even Psa. 37: 2, Job. 14: 2; 18:16, by comparison
with Job. 24:24, are to be explained. In the last passage it runs: as the top of



the stalk they are cut off (fut. Niph. of LLÁMF). Such a cut or plucked ear of corn
is called in Deu. 23:26 HLFYLIMi, a Deuteronomic hapaxlegomenon which
favours our way of taking the LL��MYi (with a most general subject = LLÁ�MYi).
Thus, too, �B�YFWi is better attached to what precedes: the cut grass becomes
parched hay. Just such an alternation of morning springing froth and evening
drying up is the alternation of the generations of men.

The poet substantiates this in vv. 7 f. from the experience of those amongst
whom he comprehended himself in the wNLF of v. 1. Hengstenberg takes v. 7 to
be a statement of the cause of the transitoriness set forth: its cause is the wrath
of God; but the poet does not begin �PJB YK but WNYLK YK . The chief
emphasis therefore lies upon the perishing, and YK is not argumentative but
explicative. If the subject of wNYLIKF were men in general (Olshausen), then it
would be elucidating idem per idem. But, according to v. 1, those who speak
here are those whose refuge the Eternal One is. The poet therefore speaks in
the name of the church, and confirms the lot of men from that which his people
have experienced even down to the present time. Israel is able out of its own
experience to corroborate what all men pass through; it has to pass through the
very same experience as a special decree of God’s wrath on account of its sins.
Therefore in vv. 7, 8 we stand altogether upon historical ground. The
testimony of the inscription is here verified in the contents of the Psalm. The
older generation that came out of Egypt fell a prey to the sentence of
punishment, that they should gradually die off during the forty years’ journey
through the desert; and even Moses and Aaron, Joshua and Caleb only
excepted, were included in this punishment on special grounds, Num. 14:26 ff.,
Deu. 1:34-39. This it is over which Moses here laments. God’s wrath is here
called �JÁ and HMFX�; just as the Book of Deuteronomy (in distinction from the
other books of the Pentateuch) is fond of combining these two synonyms
(Deu. 9:19; 29:22, 27, cf. Gen. 27:44 f.). The breaking forth of the infinitely
great opposition of the holy nature of God against sin has swept away the
church in the person of its members, even down to the present moment; LHABiNI
as in Psa. 104:29, cf. HLFHFbE, Lev. 26:16. It is the consequence of their sins. �WO�F
signifies sin as the perversion of the right standing and conduct; �wL�F, that
which is veiled in distinction from manifest sins, is the sum-total of hidden
moral, and that sinful, conduct. There is no necessity to regard wNM�LU�á as a
defective plural; �YMILU�á signifies youth (from a radically distinct word, �LÁ�F);
secret sins would therefore be called T�MLU�á according to Psa. 19:13. God sets
transgressions before Him when, because the measure is full and forgiveness is
inadmissible, He makes them an object of punishment. Tf�A (Ker−Ñ, as in



Psa. 8: 7: HTf�A, cf. Psa. 6: 4 TfJÁWi, Psa. 74: 6 TfJAWi) has the accent upon the
ultima before an initial guttural. The parallel to ¦dEGiNELi is ¦YNEpF R�JMiLI . R�� is
light, and R�JMF is either a body of light, as the sun and moon, or, as in this
passage, the circle of light which the light forms. The countenance of God (`H
YNP) is God’s nature in its inclination towards the world, and `H YNP RWJM is
the doxa of His nature that is turned towards the world, which penetrates
everything that is conformed to God as a gracious light (Num. 6:25), and
makes manifest to the bottom everything that is opposed to God and consumes
it as a wrathful fire.

Psa. 90: 9-12. After the transitoriness of men has now been confirmed in vv.
6 f. out of the special experience of Israel, the fact that this particular
experience has its ground in a divine decree of wrath is more definitely
confirmed from the facts of this experience, which, as vv. 11 f. complain,
unfortunately have done so little to urge them on to the fear of God, which is
the condition and the beginning of wisdom. In v. 9 we distinctly hear the Israel
of the desert speaking. That was a generation that fell a prey to the wrath of
God (�TRFBi�E R�d, Jer. 7:29). HRFBi�E is wrath that passes over, breaks through
the bounds of subjectivity. All their days (cf. Psa. 103:15) are passed away
(HNFpF, to turn one’s self, to turn, e.g., Deu. 1:24) in such wrath, i.e., thoroughly
pervaded by it. They have spent their years like a sound (HGEHE��MKi), which has
hardly gone forth before it has passed away, leaving no trace behind it; the
noun signifies a gentle dull sound, whether a murmur (Job. 37: 2) or a groan
(Eze. 2:10). With �HEbF in v. 10 the sum is stated: there are comprehended
therein seventy years; they include, run up to so many. Hitzig renders: the days
wherein (�HB) our years consist are seventy years; but WNYTWN� side by side
with YMY must be regarded as its more minute genitival definition, and the
accentuation cannot be objected to. Beside the plural �YNI�F the poetic plural
T�N�F appears here, and it also occurs in Deu. 32: 7 (and nowhere else in the
Pentateuch). That of which the sum is to be stated stands first of all as a casus
absol. Luther’s rendering: Siebenzig Jar, wens hoch kompt so sinds achtzig
(seventy years, or at the furthest eighty years), as Symmachus also meant by
his eÏn paradoÂcwÄ (in Chrysostom), is confirmed by the Talmudic TWRWBGL
�YGH, “to attain to extreme old age” (B. Moëd katan, 28a), and rightly
approved of by Hitzig and Olshausen. TROwBGi signifies in Psa. 71:16 full
strength, here full measure. Seventy, or at most eighty years, were the average
sum of the extreme term of life to which the generation dying out in the
wilderness attained. �bFHiRFWi the LXX renders toÃ pleiÌon auÏtwÌn, but �bFHiRF is
not equivalent to �bFRU. The verb BHARF signifies to behave violently, e.g., of



importunate entreaty, Pro. 6: 3, of insolent treatment, Isa. 3: 5, whence BHARÁ
(here BHARO), violence, impetuosity, and more especially a boastful vaunting
appearance or coming forward, Job. 9:13, Isa. 30: 7. The poet means to say
that everything of which our life is proud (riches, outward appearance, luxury,
beauty, etc.), when regarded in the right light, is after all only LMF�F, inasmuch
as it causes us trouble and toil, and �WEJF, because without any true intrinsic
merit and worth. To this second predicate is appended the confirmatory clause.
�YXI is infin. adverb. from �wX, �YXI, Deu. 32:35: speedily, swiftly
(Symmachus, the Quinta, and Jerome). The verb Zwg signifies transire in all the
Semitic dialects; and following this signification, which is applied transitively
in Num. 11:31, the Jewish expositors and Schultens correctly render: nam
transit velocissime. Following upon the perfect ZgF, the modus consecutivus
HPF�UnFWA maintains its retrospective signification. The strengthening of this mood
by means of the intentional ah is more usual with the 1st pers. sing., e.g.,
Gen. 32: 6, than with the 1st pers. plur., as here and in Gen. 41:11; Ew. § 232,
g. The poet glances back from the end of life to the course of life. And life,
with all of which it had been proud, appears as an empty burden; for it passed
swiftly by and we fled away, we were borne away with rapid flight upon the
wings of the past.

Such experience as this ought to urge one on to the fear of God; but how rarely
does this happen! and yet the fear of God is the condition (stipulation) and the
beginning of wisdom. The verb �DAYF in v. 11a, just as it in general denotes not
merely notional but practically living and efficient knowledge, is here used of
a knowledge which makes that which is known conduce to salvation. The
meaning of ¦TiJFRiYIKiw is determined in accordance with this. The suffix is here
either gen. subj.: according to Thy fearfulness (HJFRiYI as in Eze. 1:18), or gen.
obj.: according to the fear that is due to Thee, which in itself is at once (cf.
5: 8, Exo. 20:20, Deu. 2:25) more natural, and here designates the knowledge
which is so rarely found, as that which is determined by the fear of God, as a
truly religious knowledge. Such knowledge Moses supplicates for himself and
for Israel: to number our days teach us rightly to understand. 1Sa. 23:17, where
�k� JAD�YO signifies “he does not know it to be otherwise, he is well aware of it,”
shows how �k� is meant. Hitzig, contrary to the accentuation, draws it to WNYMY
TWNML ; but “to number our days” is in itself equivalent to “hourly to
contemplate the fleeting character and brevity of our lifetime;” and �DA�H �k�
prays for a true qualification for this, and one that accords with experience.
The future that follows is well adapted to the call, as frequently aim and result.
But JYBIH� is not to be taken, with Ewald and Hitzig, in the signification of
bringing as an offering, a meaning this verb cannot have of itself alone (why



should it not have been BYRIQiNAWi?). Böttcher also erroneously renders it after the
analogy of Pro. 2:10: “that we may bring wisdom into the heart,” which ought
to be BL�bI. JYBIH�, deriving its meaning from agriculture, signifies “to carry
off, obtain, gain, prop. to bring in,” viz., into the barn, 2Sa. 9:10, Hag. 1: 6; the
produce of the field, and in a general way gain or profit, is hence called
HJFwBti. A wise heart is the fruit which one reaps or garners in from such
numbering of the days, the gain which one carries off from so constantly
reminding one’s self of the end. HMFKiXF BBÁLi is a poetically intensified
expression for �KFXF BL�, just as Jp�RiMÁ BL� in Pro. 14:30 signifies a calm easy
heart.

Psa. 90:13-17. The prayer for a salutary knowledge, or discernment, of the
appointment of divine wrath is now followed by the prayer for the return of
favour, and the wish that God would carry out His work of salvation and bless
Israel’s undertakings to that end. We here recognise the well-known language
of prayer of Moses in Exo. 32:12, according to which HBFw� is not intended as
a prayer for God’s return to Israel, but for the turning away of His anger; and
the sigh YTFMF�DJA that is blended with its asks how long this being angry,
which threatens to blot Israel out, is still to last. �X�nFHIWi is explained according
to this same parallel passage: May God feel remorse or sorrow (which in this
case coincide) concerning His servants, i.e., concerning the affliction
appointed to them. The naming of the church by ¦YDEBF�á (as in Deu. 9:27, cf.
Exo. 32:13 of the patriarchs) reminds one of Deu. 32:36: concerning His
servants He shall feel compassion (Hithpa. instead of the Niphal). The prayer
for the turning of wrath is followed in v. 14 by the prayer for the turning
towards them of favour. In RQEbObÁ there lies the thought that it has been night
hitherto in Israel. “Morning” is therefore the beginning of a new season of
favour. In wN��bIVA (to which ¦dESiXÁ is a second accusative of the object) is
implied the thought that Israel whilst under wrath has been hungering after
favour; cf. the adjective JAB�VF in the same tropical signification in Deu. 33:23.
The supplicatory imperatives are followed by two moods expressive of
intention: then will we, or: in order that we may rejoice and be glad; for futures
like these set forth the intention of attaining something as a result or aim of
what has been expressed just before: Ew. § 325, a. wNYM�YF�LKFbI is not governed
by the verbs of rejoicing (Psa. 118:24), in which case it would have been
wNYy�XÁbI, but is an adverbial definition of time (Psa. 145: 2, Jer. 35: 8): within
the term of life allotted to us. We see from v. 15 that the season of affliction
has already lasted for a long time. The duration of the forty years of wrath,
which in the midst of their course seemed to them as an eternity, is made the
measure of the reviving again that is earnestly sought. The plural T�MYi instead



of YM�Yi is common only to our Psalm and Deu. 32: 7; it is not known elsewhere
to Biblical Hebrew. And the poetical T�N�i instead of YN��i, which also occurs
elsewhere, appears for the first time in Deu. 32: 7. The meaning of wNTFYnI�I, in
which TWMY is specialized after the manner of a genitive, is explained from
Deu. 8: 2 ff., according to which the forty years’ wandering in the wilderness
was designed to humble (T�nJA) and to prove Israel through suffering. At the
close of these forty years Israel stands on the threshold of the Promise Land.
To Israel all final hopes were closely united with the taking possession of this
land. We learn from Genesis 49 that it is the horizon of Jacob’s prophetic
benediction. This Psalm too, in vv. 16, 17, terminates in the prayer for the
attainment of this goal. The psalmist has begun in v. 1 his adoration with the
majestic divine name YNFDOJá; in v. 13 he began his prayer with the gracious
divine name HWEHiYA; and now, where he mentions God for the third time, he
gives to Him the twofold name, so full of faith, wNYH�LOJå YNFDOJá . LJE used once
alternates with the thrice repeated LJA: salvation is not Israel’s own work, but
the work of Jahve; it therefore comes from above, it comes and meets Israel. It
is worthy of remark that the noun LJApO occurs only in Deuteronomy in the
whole ToÑra, and that here also of the gracious rule of Jahve, Deu. 32: 4, cf.
33:11. The church calls the work of the Lord wNYD�YF HV��áMÁ in so far as He
executes it through them. This expression �YIDAYF HV��áMÁ as a designation of
human undertakings runs through the whole of the Book of Deuteronomy:
Deu. 2: 7; 4:28; 11: 7; 14:29; 16:15; 24:19; 27:15; 28:12; 30: 9. In the work of
the Lord the bright side of His glory unveils itself, hence it is called RDFHF; this
too is a word not alien at least to the language of Deuteronomy, Deu. 33:17.
Therein is made manifest `H �JANO, His graciousness and condescension — an
expression which David has borrowed from Moses in Psa. 27: 4. HJERFY� and YHIYi
are optatives. HNFNá�k is an urgent request, imperat. obsecrantis as the old
expositors say. With Waw the same thought is expressed over again (cf.
Isa. 55: 1, wKLiw, yea come) — a simple, childlike anadiplosis which vividly
reminds us of the Book of Deuteronomy, which revolves in thoughts that are
ever the same, and by that very means speaks deeply to the heart. Thus the
Deuteronomic impression of this Psalm accompanies us from beginning to end,
from ���MF to �YIDAYF HV��áMÁ . Nor will it now be merely accidental that the
fondness for comparisons, which is a peculiarity of the Book of Deuteronomy
(Deu. 1:31, 44; 8: 5; 28:29, 49, cf. 28:13, 44; 29:17, 18), is found again in this
Psalm.



Psalm 91

TALISMANIC SONG IN TIME OF WAR AND PESTILENCE

FIRST VOICE:

91: 1 HE who sitteth in the protection of the Most High,
Who abideth in the shadow of the Almighty  —

SECOND VOICE:

91: 2 I say to Jahve: My refuge and my fortress,
My God in whom I trust.

FIRST VOICE:

91: 3 For HE shall deliver thee from the snare of the fowler,
from the destroying pestilence.

91: 4 With His feathers shall He defend thee,
And under His wings art thou hidden;

A shield and buckler is His truth.

91: 5 Thou shalt not be afraid for any nightly terror,
For the arrow that flieth by day,

91: 6 For the pestilence that walketh in the darkness,
For the sickness that wasteth at noon-day.

91: 7 A thousand may fall at thy side and ten thousand at thy right hand,
It shall not come nigh thee  —

91: 8 Nay, with thine own eyes shalt thou look on
And see the recompense of the wicked.

SECOND VOICE:

91: 9 For Thou, O Jahve, art my refuge!

FIRST VOICE:

The Most High hast thou made thy habitation.

91:10 The range of misfortune toucheth thee not,
And the plague doth not come nigh thy tent.

91:11 For His angels hath He given charge over thee,
To keep thee in all thy ways.



91:12 On their hands shall they bear thee up,
That thou dost not dash thy foot against a stone.

91:13 Over lions and adders shalt thou walk,
Thou shalt trample lions and dragons under thy feet.

THIRD  (DIVINE) VOICE:

91:14 For he loveth Me, therefore will I deliver him,
I will set him on high, for he knoweth My Name.

91:15 If he shall call upon Me, I will answer him,
I will be with him in trouble;

I will rescue him and bring him to honour.

91:16 With length of life will I satisfy him,
And cause him to delight himself in My salvation.

Psalm 91. The primeval song is followed by an anonymous song (inscribed
by the LXX without any warrant twÌÄ DauiÂd), the time of whose composition
cannot be determined; and it is only placed in this order because the last verse
accords with the last verse but one of Psalm 90. There the revelation of Jahve’s
work is prayed for, and here Jahve promises: I will grant him to see My
salvation; the “work of Jahve” is His realized “salvation.” The two Psalms also
have other points of contact, e.g., in the ���MF referred to God (vid., Symbolae,
p. 60).

In this Psalm, the Invocavit Psalm of the church, which praises the protecting
and rescuing grace which he who believingly takes refuge in God experiences
in all times of danger and distress, f317 the relation of v. 2 to v. 1 meets us at the
very beginning as a perplexing riddle. If we take v. 1 as a clause complete in
itself, then it is tautological. If we take RMÁJO in v. 2 as a participle (Jerome,
dicens) instead of RM�JO, ending with Pathach because a construct from (cf.
Psa. 94: 9; 136: 6), then the participial subject would have a participial
predicate: “He who sitteth is saying,” which is inelegant and also improbable,
since RMÁJO in other instances is always the 1st pers. fut. If we take RMÁJO as 1st
pers. fut. and v. 1 as an apposition of the subject expressed in advance: as such
an one who sitteth.... I say, then we stumble against �N�FLTiYI; this transition of
the participle to the finite verb, especially without the copula (LC�Biw), is
confusing. If, however, we go on and read further into the Psalm, we find that
the same difficulty as to the change of person recurs several times later on, just
as in the opening. Olshausen, Hupfeld, and Hitzig get rid of this difficulty by
all sorts of conjectures. But a reason for this abrupt change of the person is that
dramatic arrangement recognised even in the Targum, although awkwardly
indicated, which, however, as first of all clearly discerned by J. D. Michaelis



and Maurer. There are, to wit, two voices that speak (as in Psalm 121), and at
last the voice of Jahve comes in as a third. His closing utterance, rich in
promise, forms, perhaps not unaccidentally, a seven-line strophe. Whether the
Psalm came also to be executed in liturgical use thus with several voices,
perhaps by three choirs, we cannot tell; but the poet certainly laid it out
dramatically, as the translation represents it. In spite of the many echoes of
earlier models, it is one of the freshest and most beautiful Psalms, resembling
the second part of Isaiah in its light-winged, richly coloured, and transparent
diction.

Psa. 91: 1, 2. As the concealing One, God is called ��YLi�E, the inaccessibly
high One; and as the shadowing One YdA�A, the invincibly almighty One. Faith,
however, calls Him by His covenant name (Heilsname) HWHY and, with the
suffix of appropriation, YHALOJå (my God). In connection with v. 1 we are
reminded of the expressions of the Book of Job, Job. 39:28, concerning the
eagle’s building its nest in its eyrie. According to the accentuation, v. 2a ought
to be rendered with Geier, “Dicit: in Domino meo (or Domini) latibulum, etc.”
But the combination `HL RMÁJO is more natural, since the language of address
follows in both halves of the verse.

Psa. 91: 3-9a. �wQYF, as in Pro. 6: 5, Jer. 5:26, is the dullest toned from for
��QYF or �Q��Y, Psa. 124: 7. What is meant is death, or “he who has the power
of death,” Heb. 2:14, cf. 2Ti. 2:26. “The snare of the fowler” is a figure for the
peril of one’s life, Ecc. 9:12. In connection with v. 4 we have to call to mind
Deu. 32:11: God protects His own as an eagle with its large strong wing.
HRFBiJE is nom. unitatis, a pinion, to RBEJ�, Isa. 40:31; and the Hiph. ¥S�H�, from
¥KASF, with the dative of the object, like the Kal in Psa. 140: 8, signifies to
afford covering, protection. The aÎÂpac leg. HRFX�SO, according to its stem-word,
is that which encompasses anything round about, and here beside HnFCI, a
weapon of defence surrounding the body on all sides; therefore not
corresponding to the Syriac shåaÝrtaÝÿ, a stronghold (RHASO, TREGESiMI), but to Syriac
sabraÝÿ, a shield. The Targum translates HnFCI with JSFYR�ti, qureoÂj, and HRFX�SO
with JLFYGI�á, which points to the round parma. �tMIJá is the truth of the divine
promises. This is an impregnable defence (a) in war-times, v. 5, against nightly
surprises, and in the battle by day; (b) in times of pestilence, v. 6, when the
destroying angel, who passes through and destroys the people (Exo. 11: 4), can
do no harm to him who has taken refuge in God, either in the midnight or the
noontide hours. The future ¥LOHáYA is a more rhythmical and, in the signification
to rage (as of disease) and to vanish away, a more usual form instead of ¥L�Y�.
The LXX, Aquila, and Symmachus erroneously associate the demon name D��



with Dw�YF. It is a metaplastic (as if formed from Dw�) future for D�OYF, cf.
Pro. 29: 6, �wRYF, and Isa. 42: 4, �wRYF, frangetur. V. 7a a hypothetical protasis:
si cadant; the preterite would signify cediderint, Ew. § 357, b. With QRÁ that
which will solely and exclusively take place is introduced. Burk correctly
renders: nullam cum peste rem habebis, nisi ut videas. Only a spectator shalt
thou be, and that with thine own eyes, being they self inaccessible and left to
survive, conscious that thou thyself art a living one in contrast with those who
are dying. And thou shalt behold, like Israel on the night of the Passover, the
just retribution to which the evil-doers fall a prey. HMFlU�I, recompense,
retribution, is a hapaxlegomenon, cf. �YMIlU�I, Isa. 34: 8. Ascribing the glory to
God, the second voice confirms or ratifies these promises.

Psa. 91: 9-16. The first voice continues this ratification, and goes on
weaving these promises still further: thou hast made the Most High thy
dwelling-place (���MF); there shall not touch thee.... The promises rise ever
higher and higher and sound more glorious. The Pual HnFJU, prop. to be turned
towards, is equivalent to “to befall one,” as in Pro. 12:21; Aquila well renders:
ou� metaxqhÂsetai proÃj seÃ kakiÂa. BRÁQiYI�JLO reminds one of Isa. 54:14, where
LJE follows; here it is bI, as in Jud. 19:13. The angel guardianship which is
apportioned to him who trusts in God appears in vv. 11, 12 as a universal fact,
not as a solitary fact and occurring only in extraordinary instances. Haec est
vera miraculorum ratio, observes Brentius on this passage, quod semel aut
iterum manifeste revelent ea quae Deus semper abscondite operatur. In
¦NiwJvFYI the suffix has been combined with the full form of the future. The
LXX correctly renders v. 12b: mhÂpote proskoÂyhÄj proÃj liÂqon toÃn poÂda sou,
for �GANF everywhere else, and therefore surely here too and in Pro. 3:23, has a
transitive signification, not an intransitive (Aquila, Jerome, Symmachus), cf.
Jer. 13:16. V. 13 tells what he who trusts in God has power to do by virtue of
this divine succour through the medium of angels. The promise calls to mind
Mar. 16:18, oÏÂfeij aÏrouÌsi, they shall take up serpents, but still more Luke
10:19: Behold, I give you power to tread eÏpaÂnw oÏÂfewn kaiÃ skorpiÂwn kaiÃ eÏpiÃ
paÌsan thÃn duÂnamin touÌ eÏxqrouÌ. They are all kinds of destructive powers
belonging to nature, and particularly to the spirit-world, that are meant. They
are called lions and fierce lions from the side of their open power, which
threatens destruction, and adders and dragons from the side of their venomous
secret malice. In v. 13a it is promised that the man who trusts in God shall
walk on over these monsters, these malignant foes, proud in God and
unharmed; in v. 13b, that he shall tread them to the ground (cf. Rom. 16:20).
That which the divine voice of promise now says at the close of the Psalm is,
so far as the form is concerned, an echo taken from Psalm 50. Vv. 15 and 23 of



that Psalm sound almost word for word the same. Gen. 46: 4, and more
especially Isa. 63: 9, are to be compared on v. 15b. In B. Taanith 16a it is
inferred from this passage that God compassionates the suffering ones whom
He is compelled by reason of His holiness to chasten and prove. The “salvation
of Jahve,” as in 50:23, is the full reality of the divine purpose (or counsel) of
mercy. To live to see the final glory was the rapturous thought of the Old
Testament hope, and in the apostolic age, of the New Testament hope also.

Psalm 92

SABBATH THOUGHTS

92: 2 IT is good to give thanks unto Jahve,
And to harp unto Thy Name, O Most High  —

92: 3 To show forth in the morning Thy loving-kindness,
And Thy faithfulness in the nights,

92: 4 Upon a ten-stringed instrument and upon the nabla,
In skilful playing with the cithern.

92: 5 For Thou makest me glad, Jahve, through Thy rule,
Because of the works of Thy hands can I exult.

92: 6 How great are Thy works, Jahve!
Very deep are Thy thoughts.

92: 7 A brutish man remains unconscious,
And a fool doth not discern this.

92: 8 When the ungodly sprang up as the green herb
And all the workers of evil flourished,

It came to pass that they were absolutely destroyed.

92: 9 And Thou art exaltation for ever, Jahve!

92:10 For lo Thine enemies, Jahve  —
For lo Thine enemies shall perish,

All the workers of evil shall melt away.

92:11 And Thou exaltest, as an antelope, my horn,
I am anointed with refreshing oil.

92:12 And mine eye feasteth upon those that lie in wait for me,
Mine ears see their desire upon those who maliciously rose up against me.

92:13 The righteous shall sprout forth as the palm,
As a cedar on Lebanon shall he grow up.

92:14 Planted in the house of Jahve,
They shall blossom in the courts of our God.



92:15 They shall be still vigorous in old age,
Full of sap and green shall they remain,

92:16 To make known that Jahve is upright,
My rock, and there is no unrighteousness in Him.

Psalm 92. This Song-Psalm for the Sabbath-day was the Sabbath-Psalm
among the week’s Psalms of the post-exilic service (cf. pp. 18, 211); and was
sung in the morning at the drink-offering of the first Tam−Ñd lamb, just as at the
accompanying Sabbath-musaph- offering (Num. 28: 9 f.) a part of the song
Deuteronomy 32 (divided into six parts) was sung, and at the service
connected with the Mincha or evening sacrifice one of the three pieces,
Exo. 15: 1-10, 11-19, Num. 21:17-20 (B. Rosh ha-Shana 31a). 1 Macc. 9:23 is
a reminiscence from Psalm 92 deviating but little from the LXX version, just
as 1 Macc. 7:17 is a quotation taken from Psalm 89. With respect to the
sabbatical character of the Psalm, it is a disputed question even in the Talmud
whether it relates to the Sabbath of the Creation (R. Nehemiah, as it is taken by
the Targum) or to the final Sabbath of the world’s history (R. Akiba: the day
that is altogether Sabbath; cf. Athanasius: aiÏneiÌ eÏkeiÂnhn thÃn genhsomeÂnhn
aÏnaÂpausin). The latter is relatively more correct. It praises God, the Creator of
the world, as the Ruler of the world, whose rule is pure loving-kindness and
faithfulness, and calms itself, in the face of the flourishing condition of the
evil-doers, with the prospect of the final issue, which will brilliantly vindicate
the righteousness of God, that was at that time imperceptible to superficial
observation, and will change the congregation of the righteous into a
flourishing grove of palms and cedars upon holy ground. In this prospect
Psa. 92:12 and Psa. 91: 8 coincide, just as God is also called “the Most High”
at the beginning of these two Psalms. But that the tetragrammaton occurs
seven times in both Psalms, as Hengstenberg says, does not turn out to be
correct. Only the Sabbath-Psalm (and not Psalm 91) repeats the most sacred
Name seven times. And certainly the unmistakeable strophe-schema too, 6. 6.
7. 6. 6, is not without significance. The middle of the Psalm bears the stamp of
the sabbatic number. It is also worthy of remark that the poet gains the number
seven by means of an anadiplosis in v. 10. Such an emphatic climax by means
of repetition is common to our Psalm with Psa. 93: 3; 94: 3; 96:13.

Psa. 92: 2-4. The Sabbath is the day that God has hallowed, and that is to be
consecrated to God by our turning away from the business pursuits of the
working days (Isa. 58:13 f.) and applying ourselves to the praise and adoration
of God, which is the most proper, blessed Sabbath employment. It is good, i.e.,
not merely good in the eyes of God, but also good for man, beneficial to the
heart, pleasant and blessed. Loving-kindness is designedly connected with the
dawn of the morning, for it is morning light itself, which breaks through the
night (Psa. 30: 6; 59:17), and faithfulness with the nights, for in the perils of



the loneliness of the night it is the best companion, and nights of affliction are
the “foil of its verification.” R�V�F beside LBENE (LBEN�) is equivalent to R�V�F
LBEN� in Psa. 33: 2; 144: 9: the ten-stringed harp or lyre. ��YgFHI is the music of
stringed instruments (vid., on Psa. 9:17), and that, since HGH in itself is not a
suitable word for the rustling (strepitus) of the strings, the impromptu or
phantasia playing (in Amo. 6: 5, scornfully, �RÁpF), which suits both 9:17
(where it is appended to the forte of the interlude) and the construction with
Beth instrumenti.

Psa. 92: 5-7. Statement of the ground of this commendation of the praise of
God. Whilst LJApO is the usual word for God’s historical rule (Psa. 44: 2; 64:10;
90:16, etc.), ¦YDEYF YV��áMÁ denotes the works of the Creator of the world,
although not to the exclusion of those of the Ruler of the world (Psa. 143: 5).
To be able to rejoice over the revelation of God in creation and the revelation
of God in general is a gift from above, which the poet thankfully confesses that
he has received. The Vulgate begins v. 5 Quia delectasti me, and Dante in his
Purgatorio, xxviii. 80, accordingly calls the Psalm il Salmo Delectasti; a
smiling female form, which represents the life of Paradise, says, as she gathers
flowers, she is so happy because, with the Psalm Delectasti, she takes a delight
in the glory of God’s works. The works of God are transcendently great; very
deep are His thoughts, which mould human history and themselves gain from
in it (cf. Psa. 40: 6; 139:17 f., where infinite fulness is ascribed to them, and
Isa. 55: 8, where infinite height is ascribed to them). Man can neither measure
the greatness of the divine works nor fathom the depth of the divine thoughts;
he who is enlightened, however, perceives the immeasurableness of the one
and the unfathomableness of the other, whilst a RJAbÁ��YJI, a man of animal
nature, homo brutus (vid., Psa. 73:22), does not come to the knowledge (�DY
JL, used absolutely as in Psa. 14: 4), and LYSIki, a blockhead, or one dull in
mind, whose carnal nature outweighs his intellectual and spiritual nature, does
not discern TJZO�TJE (cf. 2Sa. 13:17), id ipsum, viz., how unsearchable are
God’s judgments and untrackable His ways (Rom. 11:33).

Psa. 92: 8-10. Upon closer examination the prosperity of the ungodly is only
a semblance that lasts for a time. The infinitive construction in v. 8 is
continued in the historic tense, and it may also be rendered as historical. HTFYiHF
TJZO (Saadia: Arab. faÑnnh) is to be supplied in thought before �DFMiªFHILi, as in
Job. 27:14. What is spoken of is an historical occurrence which, in its
beginning, course, and end, has been frequently repeated even down to the
present day, and ever confirmed afresh. And thus, too, in time to come and
once finally shall the ungodly succumb to a peremptory, decisive (DJA�YD��á)



judgment of destruction. Jahve is �LF�OLi ��RMF, by His nature and by His rule
He is “a height for ever;” i.e., in relation to the creature and all that goes on
here below He has a nature beyond and above all this (Jenseitigkeit), ever the
same and absolute; He is absolutely inaccessible to the God-opposed one here
below who vaunts himself in stupid pride and rebelliously exalts himself as a
titan, and only suffers it to last until the term of his barren blossoming is run
out. Thus the present course of history will and must in fact end in a final
victory of good over evil: for lo Thine enemies, Jahve — for lo Thine
enemies.... Hn�HI points as it were with the finger to the inevitable end; and the
emotional anadiplosis breathes forth a zealous love for the cause of God as if it
were his own. God’s enemies shall perish, all the workers of evil shall be
disjointed, scattered, wDRipFTiYI (cf. Job. 4:11). Now they form a compact mass,
which shall however fall to pieces, when one day the intermingling of good
and evil has an end.

Psa. 92:11-13. The hitherto oppressed church then stands forth vindicated
and glorious. The futt. consec. as preterites of the ideal past, pass over further
on into the pure expression of future time. The LXX renders: kaiÃ uÎywqhÂsetai
(�RFTfWA) wÎj monokeÂrwtoj toÃ keÂraj mou. By �YJ�Ri (incorrect for �J�Ri, primary
form �JiRI), monoÂkerwj, is surely to be understood the oryx, one-horned
according to Aristotle and the Talmud (vid., on Psa. 29: 6, Job. 39: 9-12). This
animal is called in Talmudic VRQ (perhaps abbreviated from monoÂkerwj); the
Talmud also makes use of JLYZRJ (the gazelle) as synonymous with �J�Ri
(Aramaic definitive or emphatic state am;yref318).

The primary passages for figures taken from animal life are Num. 23:22,
Deu. 33:17. The horn is an emblem of defensive power and at the same time of
stately grace; and the fresh, green oil an emblem of the pleasant feeling and
enthusiasm, joyous in the prospect of victory, by which the church is then
pervaded (Act. 3:19). The LXX erroneously takes YTI�lbÁ as infin. Piel, toÃ
ghÌraÂj mou, my being grown old, a signification which the Piel cannot have. It
is 1st praet. Kal from LLÁbF, perfusus sum (cf. Arabic balla, to be moist, ballah
and bullah, moistness, good health, the freshness of youth), and the ultima -
accentuation, which also occurs in this form of double Ajin verbs without Waw
convers. (vid., on Job. 19:17), ought not to mislead. In the expression �NF�áRÁ
�ME�E, the adjective used in other instances only of the olive-tree itself is
transferred to the oil, which contains the strength of its succulent verdure as an
essence. The ecclesia pressa is then triumphans. The eye, which was wont to
look timidly and tearfully upon the persecutors, the ears, upon which even
their name and the tidings of their approach were wont to produce terror, now



see their desire upon them as they are blotted out. bI �MÁ�F (found only here)
follows the sense of Bi HJFRF, cf. Arab. ndår f−Ñ, to lose one’s self in the
contemplation of anything. YRFw� is either a substantive after the form Zwb, Rwg,
or a participle in the signification “those who regarded me with hostility, those
who lay in wait for me,” like SwN, fled, Num. 35:32, RwS, having removed
themselves to a distance, Jer. 17:13, Bw�, turned back, Mic. 2: 8; for this
participial form has not only a passive signification (like LwM, circumcised),
but sometimes too, a deponent perfect signification; and �wX in Num. 32:17, if
it belongs here, may signify hurried = in haste. In YRFw�, however, no such
passive colouring of the meaning is conceivable; it is therefore: insidiati
(Luzatto, Grammatica, § 518: coloro che mi guatavano). There is no need for
regarding the word, with Böttcher and Olshausen, as distorted from YRÁRi�O (the
apocopated participle Pilel of the same verb); one might more readily regard it
as a softening of that word as to the sound (Ewald, Hitzig). In v. 12b it is not to
be rendered: upon the wicked doers (villains) who rise up against me. The
placing of the adjective thus before its substantive must (with the exception of
BRÁ when used after the manner of a numeral) be accounted impossible in
Hebrew, even in the face of the passages brought forward by Hitzig, viz.,
1Ch. 27: 5, 1Sa. 31: 3; f319

it is therefore: upon those who as villains rise up against. The circumstance
that the poet now in v. 13 passes from himself to speak of the righteous, is
brought about by the fact that it is the congregation of the righteous in general,
i.e., of those who regulate their life according to the divine order of salvation,
into whose future he here takes a glance. When the prosperity [lit. the
blossoming] of the ungodly comes to an end, the springing up and growth of
the righteous only then rightly has its beginning. The richness of the
inflorescence of date-palm (RMFTf) is clear from the fact, that when it has
attained its full size, it bears from three to four, and in some instances even as
many as six, hundred pounds of fruit. And there is no more charming and
majestic sight than the palm of the oasis, this prince among the trees of the
plain, with its proudly raised diadem of leaves, its attitude peering forth into
the distance and gazing full into the face of the sun, its perennial verdure, and
its vital force, which constantly renews itself from the root — a picture of life
in the midst of the world of death. The likening of the righteous to the palm, to
the “blessed tree,” to this “sister of man,” as the Arabs call it, offers points of
comparison in abundance. Side by side with the palm is the cedar, the prince of
the trees of the mountain, and in particular of Mount Lebanon. The most
natural point of comparison, as HGEViYI (cf. Job. 8:11) states, is its graceful lofty
growth, then in general toÃ dasuÃ kaiÃ qermoÃn kaiÃ qreÂyimon (Theodoret), i.e., the



intensity of its vegetative strength, but also the perpetual verdure of its foliage
and the perfume (Hos. 14: 7) which it exhales.

Psa. 92:14-16. The soil in which the righteous are planted or (if it is not
rendered with the LXX pefuteumeÂnoi, but with the other Greek versions
metafuteuqeÂntej) into which they are transplanted, and where they take root, a
planting of the Lord, for His praise, is His holy Temple, the centre of a family
fellowship with God that is brought about from that point as its starting-point
and is unlimited by time and space. There they stand as in sacred ground and
air, which impart to them ever new powers of life; they put forth buds (XÁYRIPiHI
as in Job. 14: 9) and preserve a verdant freshness and marrowy vitality (like
the olive, Psa. 52:10, Jud. 9: 9) even into their old age (BwN of a productive
force for putting out shoots; vid., with reference to the root BN, Genesis, S.
635 f.), cf. Isa. 65:22: like the duration of the trees is the duration of my
people; they live long in unbroken strength, in order, in looking back upon a
life rich in experiences of divine acts of righteousness and loving-kindness, to
confirm the confession which Moses, in Deu. 32: 4, places at the head of his
great song. There the expression is LWE�F �YJ�, here it is �b HTFLF�O �YJ� . This
ÿoÑlaÝtha, softened from ÿawlaÝtha  — So the Ker−Ñ  — with a transition from the
aw, au into oÑ, is also found in Job. 5:16 (cf. HLF�O = HLFWiJA Psa. 58: 3; 64: 7,
Isa. 61: 8), and is certainly original in this Psalm, which also has many other
points of coincidence with the Book of Job (like Psalm 107, which, however,
in v. 42 transposes HTFLF�O into HLFWiJA).

Psalm 93

THE ROYAL THRONE ABOVE THE SEA OF THE PEOPLES

93: 1 JAHVE now is King, He hath clothed Himself with majesty;
Jahve hath clothed Himself, He hath girded Himself with might:

Therefore the world standeth fast without tottering.

93: 2 Thy throne standeth fast from of old,
From everlasting art THOU.

93: 3 The floods have lifted up, Jahve,
The floods have lifted up their roaring,

The floods lift up their noise.

93: 4 More than the rumblings of great waters,
Of the glorious, of the breakers of the sea,

Is Jahve glorious in the height.



93: 5 Thy testimonies are inviolable,
Holiness becometh Thy house,

Jahve, unto length of days.

Psalm 93. Side by side with those Psalms which behold in anticipation the
Messianic future, whether it be prophetically or only typically, or typically and
prophetically at the same time, as the kingship of Jahve’s Anointed which
overcomes and blesses the world, there are others in which the perfected
theocracy as such is beheld beforehand, not, however, as an appearing
(parusia) of a human king, but as the appearing of Jahve Himself, as the
kingdom of God manifest in all its glory. These theocratic Psalms form,
together with the christocratic, two series of prophecy referring to the last time
which run parallel with one another. The one has for its goal the Anointed of
Jahve, who rules out of Zion over all peoples; the other, Jahve sitting above the
cherubim, to whom the whole world does homage. The two series, it is true,
converge in the Old Testament, but do not meet; it is the history that fulfils
these types and prophecies which first of all makes clear that which flashes
forth in the Old Testament only in certain climaxes of prophecy and of lyric
too (vid., on 45: 1), viz., that the parusia of the Anointed One and the parusia
of Jahve is one and the same.

Theocracy is an expression coined by Josephus. In contrast with the
monarchical, oligarchical, and democratic form of government of other
nations, he calls the Mosaic form qeokratiÂa, but he does so somewhat timidly,
wÎj aÏÂn tij eiÏÂpoi biasaÂmenoj toÃn loÂgon [c. Apion. ii. 17]. The coining of the
expression is thankworthy; only one has to free one’s self from the false
conception that the theocracy is a particular constitution. The alternating forms
of government were only various modes of its adjustment. The theocracy itself
is a reciprocal relationship between God and men, exalted above these
intermediary forms, which had its first manifest beginning when Jahve became
Israel’s King (Deu. 33: 5, cf. Exo. 15:18), and which will be finally perfected
by its breaking through this national self-limitation when the King of Israel
becomes King of the whole world, that is overcome both outwardly and
spiritually. Hence the theocracy is an object of prediction and of hope. And the
word ¥LÁMF is used with reference to Jahve not merely of the first beginning of
His imperial dominion, and of the manifestation of the same in facts in the
most prominent points of the redemptive history, but also of the
commencement of the imperial dominion in its perfected glory. We find the
word used in this lofty sense, and in relation to the last time, e.g., in Isa. 24:23;
52: 7, and most unmistakeably in Rev. 11:17; 19: 6. And in this sense ¥LÁMF
HWEHiYA is the watchword of the theocratic Psalms. Thus it is used even in
Psa. 47: 9; but the first of the Psalms beginning with this watchword is
Psalm 93. They are all post-exilic. The prominent point from which this



eschatological perspective opens out is the time of the new-born freedom and
of the newly restored state.

Hitzig pertinently says: “This Psalm is already contained in nuce in v. 9 of the
preceding Psalm, which surely comes from the same author. This is at once
manifest from the jerking start of the discourse in v. 3 (cf. Psa. 92:10), which
resolves the thought into two members, of which the first subsides into the
vocative HWHY.” The LXX (Codd. Vat. and Sin.) inscribes it: EiÏj thÃn hÎmeÂrhn
touÌ prosabbaÂtou, oÎÂte katwÂÄkistai hÎ ghÌ, aiçnoj wÏÄdhÌj twÌÄ DauiÂd. The third part
of this inscription is worthless. The first part (for which Cod. Alex. erroneously
has: touÌ sabbaÂtou) is corroborated by the Talmudic tradition. Psalm 93 was
really the Friday Psalm, and that, as is said in Rosh ha-shana 31a, �HYL�
�LMW (YB) WTKJLM RMG� �� L�, because God then (on the sixth day) had
completed His creative work and began to reign over them (His creatures);
and that oÎÂte katwÂÄkistai (al. katwÂÄkisto) is to be explained in accordance
therewith: when the earth had been peopled (with creatures, and more
especially with men).

Psa. 93: 1, 2. The sense of ¥LFMF (with aÝ beside Zinnor or Sarka as in
Psa. 97: 1; 99: 1 beside Dech−Ñ f320) is historical, and it stands in the middle
between the present ¥LEME `H and the future ¥LOMiYI `H : Jahve has entered upon
the kingship and now reigns. Jahve’s rule heretofore, since He has given up the
use of His omnipotence, has been self-abasement and self-renunciation: how,
however, He shows Himself in all His majesty, which rises aloft above
everything; He has put this on like a garment; He is King, and now too shows
Himself to the world in the royal robe. The first �B�LF has Olewejored; then the
accentuation takes `H �B�LF together by means of Dech−Ñ, and RzFJÁTiHI Z�O
together by means of Athnach. Z�O, as in Psalm 29, points to the enemies; what
is so named is God’s invincibly triumphant omnipotence. This He has put on
(Isa. 51: 9), with this He has girded Himself — a military word (Isa. 8: 9):
Jahve makes war against everything in antagonism to Himself, and casts it to
the ground with the weapons of His wrathful judgments. We find a further and
fuller description of this RZJTH Z� in Isa. 59:17; 63: 1 f., cf. Dan. 7: 9. f321

That which cannot fail to take place in connection with the coming of this
accession of Jahve to the kingdom is introduced with �JÁ. The world, as being
the place of the kingdom of Jahve, shall stand without tottering in opposition
to all hostile powers (Psa. 96:10). Hitherto hostility towards God and its
principal bulwark, the kingdom of the world, have disturbed the equilibrium
and threatened all God-appointed relationships with dissolution; Jahve’s
interposition, however, when He finally brings into effect all the abundant
might of His royal government, will secure immoveableness to the shaken



earth (cf. Psa. 75: 4). His throne stands, exalted above all commotion, ZJFM�; it
reaches back into the most distant past. Jahve is �L�F�M�; His being loses itself
in the immemorial and the immeasurable. The throne and nature of Jahve are
not incipient in time, and therefore too are not perishable; but as without
beginning, so also they are endless, infinite in duration.

Psa. 93: 3-5. All the raging of the world, therefore, will not be able to hinder
the progress of the kingdom of God and its final breaking through to the glory
of victory. The sea with its mighty mass of waters, with the constant unrest of
its waves, with its ceaseless pressing against the solid land and foaming against
the rocks, is an emblem of the Gentile world alienated from and at enmity with
God; and the rivers (floods) are emblems of worldly kingdoms, as the Nile of
the Egyptian (Jer. 44: 7 f.), the Euphrates of the Assyrian (Isa. 8: 7 f.), or more
exactly, the Tigris, swift as an arrow, of the Assyrian, and the tortuous
Euphrates of the Babylonian empire (Isa. 27: 1). These rivers, as the poet says
whilst he raises a plaintive but comforted look upwards to Jahve, have lifted
up, have lifted up their murmur, the rivers lift up their roaring. The thought is
unfolded in a so-called “parallelism with reservation.” The perfects affirm
what has taken place, the future that which even now as yet is taking place.
The aÎÂpac leg. YKIdæ signifies a striking against (collisio), and a noise, a din. One
now in v. 4 looks for the thought that Jahve is exalted above this roaring of the
waves. �MI will therefore be the min of comparison, not of the cause: “by reason
of the roar of great waters are the breakers of the sea glorious” (Starck, Geier),
— which, to say nothing more, is a tautological sentence. But if �MI is
comparative, then it is impossible to get on with the accentuation of �YRYDJ,
whether it be with Mercha (Ben-Asher) or Dech−Ñ (Ben-Naphtali). For to
render: More than the roar of great waters are the breakers of the sea glorious
(Mendelssohn), is impracticable, since �YBR �YM are nothing less than �Y
(Isa. 17:12 f.), and we are prohibited from taking �Y�YRB�M �YRYDJ as a
parenthesis (Köster), by the fact that it is just this clause that is exceeded by `H
�WRMB RYDJ . Consequently �YRYDJ has to be looked upon as a second
attributive to �YM brought in afterwards, and �YF�YR�bI�iMI (the waves of the sea
breaking upon the rocks, or even only breaking upon one another) as a more
minute designation of these great and magnificent waters (�YRYDJ, according
to Exo. 15:10 f322), and it should have been accented: �Y YRB§M �YRYDJ
�YBR �YM | TWLQM . Jahve’s celestial majesty towers far above all the noisy
majesties here below, whose waves, though lashed never so high, can still
never reach His throne. He is King of His people, Lord of His church, which
preserves His revelation and worships in His temple. This revelation, by virtue
of His unapproachable, all-overpowering kingship, is inviolable; His



testimonies, which minister to the establishment of His kingdom and promise
its future manifestation in glory, are loÂgoi pistoiÃ kaiÃ aÏlhqinoiÂ, Rev. 19: 9;
22: 6. And holiness becometh His temple (�DEQO�HWFJáNA, 3rd praet. Pilel, or
according to the better attested reading of Heidenheim and Baer, HWFJáNF; f323

therefore the feminine of the adjective with a more loosened syllable next to
the tone, like YLI�B�FXáYA in 40:18), that is to say, it is inviolable (sacrosanct),
and when it is profaned, shall ever be vindicated again in its holiness. This
clause, formulated after the manner of a prayer, is at the same time a petition
that Jahve in all time to come would be pleased to thoroughly secure the place
where His honour dwells here below against profanation.

Psalm 94

THE CONSOLATION OF PRAYER UNDER THE OPPRESSION
OF TYRANTS

94: 1 O GOD of vengeance, Jahve,
O God of vengeance, shine forth!

94: 2 Lift up Thyself, Judge of earth,
Render recompense unto the haughty!

94: 3 How long shall evil-doers, Jahve,
How long shall evil-doers triumph?

94: 4 They gush over, they speak arrogant things,
They boast themselves, all the workers of evil.

94: 5 Thy people, Jahve, they break in pieces,
And they oppress Thine inheritance.

94: 6 The widow and stranger they slay,
And they murder the fatherless;

94: 7 And say as they do it: �JaÝh seeth not,
And the God of Jacob hath no knowledge.”

94: 8 Be sensible, ye senseless among the people!
And ye fools, when will ye become wise?

94: 9 He who hath planted the ear, ought He not to hear?
Or He who formed the eye, ought He not to see?

94:10 He who chastiseth the nations, ought He not to reprove,
He who teacheth men knowledge?

94:11 Jahve knoweth the thoughts of men
That they are vanity.



94:12 Blessed is the man whom Thou chastenest, JaÝh,
And teachest out of Thy Law;

94:13 To give him rest from the days of adversity,
Until the pit be digged for the evil-doer.

94:14 For Jahve doth not thrust away His people,
And He doth not forsake His inheritance.

94:15 But right must turn unto righteousness,
And all the upright in heart shall follow it.

94:16 Who would rise up for me against the evil-doers?
Who would stand up for me against the workers of iniquity?

94:17 If Jahve had not been my help,
My soul would quickly have dwelt in the silence of death.

94:18 If I say: My foot tottereth,
Then, Jahve, thy loving-kindness upholdeth me.

94:19 In the multitude of my cares within me
Thy comforts delight my soul.

94:20 Hath the judgment-seat of corruption fellowship with Thee,
Which frameth trouble by decree?

94:21 They press in upon the soul of the righteous,
And condemn innocent blood.

94:22 But Jahve is a fortress for me,
And my God is the high rock of my refuge.

94:23 He turneth back upon them their iniquity,
And for their wickedness He will destroy them,

Jahve our God will destroy them.

Psalm 94. This Psalm, akin to Psalm 92 and 93 by the community of the
anadiplosis, bears the inscription YalmoÃj wÏÄdhÌj twÌÄ DauiÂd, tetraÂdi sabbaÂtou in
the LXX. It is also a Talmudic tradition f324 that is was the Wednesday song in
the Temple liturgy (tetraÂdi sabbaÂtou = TB�B Y�YBRB). Athanasius explains
it by a reference to the fourth month (Jer. 39: 2). The twÄ DauiÂd, however, is
worthless. It is a post-Davidic Psalm; for, although it comes out of one mould,
we still meet throughout with reminiscences of older Davidic and Asaphic
models. The enemies against whom it supplicates the appearing of the God of
righteous retribution are, as follows from a comparison of vv. 5, 8, 10, 12, non-
Israelites, who despise the God of Israel and fear not His vengeance, v. 7;
whose barbarous doings, however, call forth, even among the oppressed people
themselves, foolish doubts concerning Jahve’s omniscient beholding and



judicial interposition. Accordingly the Psalm is one of the latest, but not
necessarily a Maccabaean Psalm. The later Persian age, in which the Book of
Ecclesiastes was written, could also exhibit circumstances and moods such as
these.

Psa. 94: 1-3. The first strophe prays that God would at length put a judicial
restraint upon the arrogance of ungodliness. Instead of JAYPi�H (a less frequent
form of the imperative for JAP��H, Ges. § 53, rem. 3) it was perhaps originally
written H�YPWH (Psa. 80: 2), the He of which has been lost owing to the He
that follows. The plural T�MQFNi signifies not merely single instances of taking
vengeance (Eze. 25:17, cf. supra 18:48), but also intensively complete revenge
or recompense (Jud. 11:36, 2Sa. 4: 8). The designation of God is similar to
T�LMUgi LJ� in Jer. 51:56, and the anadiplosis is like vv. 3, 23, Psa. 93: 1, 3.
JV�nFHI, lift Thyself up, arise, viz., in judicial majesty, calls to mind 7: 7. LwMgi
BY�IH� is construed with LJA (cf. Li, Psa. 28: 4, Isa. 59:18) as in Joe. 4;4. With
�YJIg� accidentally accord aÏgauoÂj and kuÂdeiÔ gaiÂwn in the epic poets.

Psa. 94: 4-7. The second strophe describes those over whom the first prays
that the judgment of God may come. JAYbIHI (cf. �Y«IHI) is a tropical phrase used
of that kind of speech that results from strong inward impulse and flows forth
in rich abundance. The poet himself explains how it is here (cf. Psa. 59: 8)
intended: they speak QTF�F, that which is unrestrained, unbridled, insolent (vid.,
Psa. 31:19). The Hithpa. Rm�JÁTiHI Schultens interprets ut Emiri (Arab. ÿm−Ñr, a
commander) se gerunt; but RYMIJF signifies in Hebrew the top of a tree (vid., on
Isa. 17: 9); and from the primary signification to tower aloft, whence too RMÁJF,
to speak, prop. effere = effari, Rm�JÁTiHI, like Rm�YATiHI in Isa. 61: 6, directly
signifies to exalt one’s self, to carry one’s self high, to strut. On wJkiDAYi cf.
Pro. 22:22, Isa. 3:15; and on their atheistical principle which wRMiJyOWA places in
closest connection with their mode of action, cf. Psa. 10:11; 59: 8 extrem. The
Dagesh in hyF, distinct from the Dag. in the same word in v. 12, Psa. 118: 5, 18,
is the Dag. forte conjunct. according to the rule of the so-called QYXD (p. 516,
note).

Psa. 94: 8-11. The third strophe now turns from those bloodthirsty,
blasphemous oppressors of the people of God whose conduct calls forth the
vengeance of Jahve, to those among the people themselves, who have been
puzzled about the omniscience and indirectly about the righteousness of God
by the fact that this vengeance is delayed. They are called �YRI�áBO and �YLIYSIKi
in the sense of Psa. 73:21 f. Those hitherto described against whom God’s



vengeance is supplicated are this also; but this appellation would be too one-
sided for them, and ��FbF refers the address expressly to a class of men among
the people whom those oppress and slay. It is absurd that God, the planter of
the ear (��AnOHA, like �SA�O in Lev. 11: 7, with an accented ultima, because the
praet. Kal does not follow the rule for the drawing back of the accent called
RWXJ GWSN) and the former of the eye (cf. Psa. 40: 7, Exo. 4:11), should not be
able to hear and to see; everything that is excellent in the creature, God must
indeed possess in original, absolute perfection. f325

The poet then points to the extra-Israelitish world and calls God �YI�g RS�YO,
which cannot be made to refer to a warning by means of the voice of
conscience; RS�YO used thus without any closer definition does not signify
“warning,” but “chastening” (Pro. 9: 7). Taking his stand upon facts like those
in Job. 12:23, the poet assumes the punitive judicial rule of God among the
heathen to be an undeniable fact, and presents for consideration the question,
whether He who chasteneth nations cannot and will not also punish the
oppressors of His church (cf. Gen. 18:25), He who teacheth men knowledge,
i.e., He who nevertheless must be the omnipotent One, since all knowledge
comes originally from Him? Jahve, — thus does the course of argument close
in v. 11, — sees through (JAD�YO of penetrative perceiving or knowing that goes
to the very root of a matter) the thoughts of men that they are vanity. Thus it is
to be interpreted, and not: for they (men) are vanity; for this ought to have
been HmFH� LBEHE YkI, whereas in the dependent clause, when the predicate is not
intended to be rendered especially prominent, as in 9:21, the pronominal
subject may precede, Isa. 61: 9, Jer. 46: 5 (Hitzig). The rendering of the LXX
(1Co. 3:20), oÎÂti eiÏsiÃ maÂtaioi (Jerome, quoniam vanae sunt), is therefore
correct; HmFH�, with the customary want of exactness, stands for HnFH�. It is true
men themselves are LBH; it is not, however, on this account that He who sees
through all things sees through their thoughts, but He sees through them in
their sinful vanity.

Psa. 94:12-15. The fourth strophe praises the pious sufferer, whose good
cause God will at length aid in obtaining its right. The “blessed” reminds one
of Psa. 34: 9; 40: 5, and more especially of Job. 5:17, cf. Pro. 3:11 f. Here what
are meant are sufferings like those bewailed in vv. 5 f., which are however,
after all, the well-meant dispensations of God. Concerning the aim and fruit of
purifying and testing afflictions God teaches the sufferer out of His Law (cf.
e.g., Deu. 8: 5 f.), in order to procure him rest, viz., inward rest (cf. Jer. 49:23
with Isa. 30:15), i.e., not to suffer him to be disheartened and tempted by days
of wickedness, i.e., wicked, calamitous days (Ew. § 287, b), until (and it will
inevitably come to pass) the pit is finished being dug into which the ungodly



falls headlong (cf. Psa. 112: 7 f.). hyF has the emphatic Dagesh, which properly
does not double, and still less unite, but requires an emphatic pronunciation of
the letter, which might easily become inaudible. The initial Jod of the divine
name might easily lose it consonantal value here in connection with the
preceding toneless uÑ, f326 and the Dag. guards against this: cf. Psa. 118: 5, 18.
The certainty of the issue that is set in prospect by DJA is then confirmed with
YkI. It is impossible that God can desert His church — He cannot do this,
because in general right must finally come to His right, or, as it is here
expressed, �pF�iMI must turn to QDECE, i.e., the right that is now subdued must at
length be again strictly maintained and justly administered, and “after it then
all who are upright in heart,” i.e., all such will side with it, joyously greeting
that which has been long missed and yearned after. �pF�iMI is fundamental
right, which is at all times consistent with itself and raised above the casual
circumstances of the time, and QDECE, like TMEJå in Isa. 42: 3, is righteousness
(justice), which converts this right into a practical truth and reality.

Psa. 94:16-19. In the fifth strophe the poet celebrates the praise of the Lord
as his sole, but also trusty and most consolatory help. The meaning of the
question in v. 16 is, that there is no man who would rise and succour him in the
conflict with the evil-doers; Li as in Exo. 14:25, Jud. 6:31, and ��I (without
�XÁLiNI or the like) in the sense of contra, as in Psa. 55:19, cf. 2Ch. 20: 6. God
alone is his help. He alone has rescued him from death. HYFHF is to be supplied
to YL�wL: if He had not been, or: if He were not; and the apodosis is: then very
little would have been wanting, then it would soon have come to this, that his
soul would have taken up its abode, etc.; cf. on the construction Psa. 119:92;
124: 1-5, Isa. 1: 9, and on ��FMikI with the praet. 73: 2; 119:87, Gen. 26:10 (on
the other hand with the fut. Psa. 81:15). HMFwd is, as in Psa. 115:17, the silence
of the grave and of Hades; here it is the object to HNFKi�F, as in Psa. 37: 3,
Pro. 8:12, and frequently. When he appears to himself already as one that has
fallen, God’s mercy holds him up. And when thoughts, viz., sad and fearful
thoughts, are multiplied within him, God’s comforts delight him, viz., the
encouragement of His word and the inward utterances of His Spirit. �YpIJARiVA,
as in 139:23, is equivalent to �YpI�IVi, from �JAVF, �JASF, Arab. sÔÿb, to split,
branch off (Psychology, S. 181; tr. p. 214). The plural form w��iJA�AYi, like the
plural of the imperative in Isa. 29: 9, has two Pathachs, the second of which is
the “independentification” of the Chateph of ��A�á�AYi.

Psa. 94:20-23. In the sixth strophe the poet confidently expects the
inevitable divine retribution for which he has earnestly prayed in the



introduction. ¦RiBiXFYi is erroneously accounted by many (and by Gesenius too)
as fut. Pual = ¦RibÁXUYi = ¦mi�I RbÁXUYi, a vocal contraction together with a giving
up of the reduplication in favour of which no example can be advanced. It is
fut. Kal = ¦RiBFXáYA, from RbOXiYA = RbÁXiYE, with the same regression of the
modification of the vowel f327 as in ¦NiXiYF = ¦NiXFYi in Gen. 43:29, Isa. 30:19
(Hupfeld), but as in verbs primae gutturalis, so also in �BFTikF, �B�TikF,
inflected from BTOki, Ew. § 251, d. It might be more readily regarded as Poel
than as Pual (like wNL�KiJFti, Job. 20:26), but the Kal too already signifies to
enter into fellowship (Gen. 14: 3, Hos. 4:17), therefore (similarly to ¦RiGUYi, 5: 5)
it is: num consociabitur tecum. Js�kI is here the judgment-seat, just as the
Arabic cursi directly denotes the tribunal of God (in distinction from Arab. ÿl-
ÿarsÔ, the throne of His majesty). With reference to T�wHA vid., on 5:10.
Assuming that QXO is a divine statute, we obtain this meaning for QXO�YL��á:
which frameth (i.e., plots and executes) trouble, by making the written divine
right into a rightful title for unrighteous conduct, by means of which the
innocent are plunged into misfortune. Hitzig renders: contrary to order, after
Pro. 17:26, where, however, R�EYO�LJA is intended like eÎÂneken dikaiosuÂnhj,
Mat. 5:10. Olshausen proposes to read wRwGYF (Psa. 56: 7; 59: 4) instead of
wd�GYF, just as conversely Aben-Ezra in Psa. 56: 7 reads wd�GYF. But DDAgF, Dwg,
has the secured signification of scindere, incidere (cf. Arab. jdd, but also chd,
supra, p. 255), from which the signification invadere can be easily derived
(whence DwDgi, a breaking in, invasion, an invading host). With reference to
YQINF �dF vid., Psychology, S. 243 (tr. p. 286): because the blood is the soul, that
is said of the blood which applies properly to the person. The subject to WDWGY
are the seat of corruption (by which a high council consisting of many may be
meant, just as much as a princely throne) and its accomplices. Prophetic
certainty is expressed in YHIYiWA and B�EyFWA. The figure of God as BgFViMI is Davidic
and Korahitic. YsIXiMÁ RwC is explained from 18: 2. Since BY�IH� designates the
retribution as a return of guilt incurred in the form of actual punishment, it
might be rendered “requite” just as well as “cause to return;” �HEYL��á, however,
instead of �HELF (Psa. 54: 7) makes the idea expressed in 7:17 more natural. On
�TF�FRFBi Hitzig correctly compares 2Sa. 14: 7; 3:27. The Psalm closes with an
anadiplosis, just as it began with one; and wNYH�LOJå affirms that the destruction
of the persecutor will follow as surely as the church is able to call Jahve its
God.



Psalm 95

CALL TO THE WORSHIP OF GOD
AND TO OBEDIENCE TO HIS WORD

95: 1 COME, let us exult unto Jahve,
Let us make a joyful noise to the Rock of our salvation!

95: 2 Let us come before His face with thanksgiving,
Let us make a joyful noise unto Him in songs!

95: 3 For a great God is Jahve,
And a great King above all gods;

95: 4 He, in whose hand are the deep places of the earth,
And to whom belong the tops of the mountains;

95: 5 To whom belongeth the sea, and HE hath made it,
And His hands have formed the dry land.

95: 6 Come, let us worship and bow down,
Let us kneel before Jahve our Maker!

95: 7 For He is our God,
And we are the people of His pasture and the flock of His hand.

To-day if ye will but hearken to His voice!

95: 8 Harden not your hearts as at Mer−Ñbah,
As on the day of Massah in the wilderness,

95: 9 When your fathers tempted Me,
Proved me, although they saw My work.

95:10 Forty years was I vexed with a generation,
And said: “They are a people that do err in their heart.”

But they knew not My ways,

95:11 So that I sware in My wrath:
“Verily they shall not enter into My rest!”

Psalm 95. v. 1, 2. Jahve is called the Rock of our salvation (as in Psa. 89:27,
cf. Psa. 94:22) as being its firm and sure ground. Visiting the house of God,
one comes before God’s face; YN�pi �d�QI, praeoccupare faciem, is equivalent to
visere (visitare). HD�Ft is not confessio peccati, but laudis. The Beth before
HDWT is the Beth of accompaniment, as in Mic. 6: 6; that before T�RMIZi
(according to 2Sa. 23: 1 a name for psalms, whilst RMOZiMI can only be used as a
technical expression) is the Beth of the medium.



Psa. 95: 3-7 b. The adorableness of God receives a threefold confirmation:
He is exalted above all gods as King, above all things as Creator, and above
His people as Shepherd and Leader. �YHILOJå (gods) here, as in Psa. 96: 4 f.,
97: 7, 9, and frequently, are the powers of the natural world and of the world of
men, which the Gentiles deify and call kings (as Moloch [Molech], the deified
fire), which, however, all stand under the lordship of Jahve, who is infinitely
exalted above everything that is otherwise called god (Psa. 96: 4; 97: 9). The
supposition that �YRIHF TwP�á�t denotes the pit-works (meÂtalla) of the
mountains (Böttcher), is at once improbable, because to all appearance it is
intended to be the antithesis to ��REJE YR�QiXiME, the shafts of the earth. The
derivation from �JAWF (�JAYF), kaÂmnein, kopiaÌn, also does not suit TWP�WT in
Num. 23:22; 24: 8, for “fatigues” and “indefatigableness” are notions that lie
very wide apart. The T�P��Ft �SEkE of Job. 22:25 might more readily be
explained according to this “silver of fatigues,” i.e., silver that the fatiguing
labour of mining brings to light, and �YRH TWP�WT in the passage before us,
with Gussetius, Geier, and Hengstenberg: cacumina montium quia
defatigantur qui eo ascendunt, prop. ascendings = summits of the mountains,
after which TWP�WT �SK, Job. 22:25, might also signify “silver of the
mountain-heights.” But the LXX, which renders doÂca in the passages in
Numbers and taÃ uÎÂyh twÌn oÏreÂwn in the passage before us, leads one to a more
correct track. The verb �JAYF (�JAWF), transposed from �PY (�PW), goes back to
the root �Y, �W, to stand forth, tower above, to be high, according to which
TWP�WT = TW�PWT signifies eminentiae, i.e., towerings = summits, or
prominences = high (the highest) perfection (vid., on Job. 22:25). In the
passage before us it is a synonym of the Arabic m−Ñfan, m−ÑfaÑtun, pars terrae
eminens (from Arab. wfaÑ = �PY, prop. instrumentally: a means of rising above,
viz., by climbing), and of the names of eminences derived from Arab. yf’ (after
which Hitzig renders: the teeth of the mountains). By reason of the fact that
Jahve is the Owner (cf. 1Sa. 2: 8), because the Creator of all things, the call to
worship, which concerns no one so nearly as it does Israel, the people, which
before other peoples is Jahve’s creation, viz., the creation of His miraculously
mighty grace, is repeated. In the call or invitation, HWFXátÁ�iHI signifies to stretch
one’s self out full length upon the ground, the proper attitude of adoration;
�RÁkF, to curtsey, to totter; and ¥RÁbF, Arabic baraka, starting from the radical
signification flectere, to kneel down, in genua (proÂxnu, pronum = procnum)
procumbere, 2Ch. 6:13 (cf. Hölemann, Bibelstudien, i. 135 f.). Beside �TY�IRiMÁ
�JA, people of His pasture, �DYF �JCO is not the flock formed by His creating
hand (Augustine: ipse gratiaÑ suaÑ nos oves fecit), but, after Gen. 30:35, the flock
under His protection, the flock led and defended by His skilful, powerful hand.



Böttcher renders: flock of His charge; but DYF in this sense (Jer. 6: 3) signifies
only a place, and “flock of His place” would be poetry and prose in one figure.

Psa. 95: 7-11. The second decastich begins in the midst of the Masoretic v.
7. Up to this point the church stirs itself up to a worshipping appearing before
its God; now the voice of God (Heb. 4: 7), earnestly admonishing, meets it,
resounding from out of the sanctuary. Since bI �MÁ�F signifies not merely to
hear, but to hear obediently, v. 7c cannot be a conditioning protasis to what
follows. Hengstenberg wishes to supply the apodosis: “then will He bless you,
His people;” but �JI in other instances too (Psa. 81: 9; 139:19, Pro. 24:11), like
wL, has an optative signification, which it certainly has gained by a suppression
of a promissory apodosis, but yet without the genius of the language having
any such in mind in every instance. The word ��yHA placed first gives
prominence to the present, in which this call to obedience goes forth, as a
decisive turning-point. The divine voice warningly calls to mind the self-
hardening of Israel, which came to light at Mer−Ñbah, on the day of Massah.
What is referred to, as also in Psa. 81: 8, is the tempting of God in the second
year of the Exodus on account of the failing of water in the neighbourhood of
Horeb, at the place which is for this reason called Massah u-Mer−Ñbah
(Exo. 17: 1-7); from which is to be distinguished the tempting of God in the
fortieth year of the Exodus at Mer−Ñbah, viz., at the waters of contention near
Kadesh (written fully MeÑ-Mer−Ñbah Kadesh, or more briefly MeÑ-Mer−Ñbah),
Num. 20: 2-13 (cf. on Psa. 78:20). Strictly HBYRMK signifies nothing but
instar Meribae, as in Psa. 83:10 instar Midianitarum; but according to the
sense, ki is equivalent to LJAki. Psa. 106:32, just as ��Yki is equivalent to
��YBikI. On R�EJá, quum, cf. Deu. 11: 6. The meaning of YLI�fPF wJRF��gA is not
they also (�G as in 52: 7) saw His work; for the reference to the giving of water
out of the rock would give a thought that is devoid of purpose here, and the
assertion is too indefinite for it to be understood of the judgment upon those
who tempted God (Hupfeld and Hitzig). It is therefore rather to be rendered:
notwithstanding (oÎÂmwj, Ew. § 354, a) they had (= although they had, cf. �G in
Isa. 49:15) seen His work (His wondrous guiding and governing), and might
therefore be sure that He would not suffer them to be destroyed. The verb �wQ
coincides with koteÂw, koÂtoj. R�DbI, for which the LXX has thÌÄ geneaÌÄ eÏkeiÂnhÄ, is
anarthrous in order that the notion may be conceived of more qualitatively than
relatively: with a (whole) generation. With RMÁJOWF Jahve calls to mind the
repeated declarations of His vexation concerning their heart, which was always
inclined towards error which leads to destruction — declarations, however,
which bore no fruit. Just this ineffectiveness of His indignation had as its result
that (R�EJá, not oÎÂti but wÎÂste, as in Gen. 13:16, Deu. 28:27, 51, 2Ki. 9:37, and



frequently) He sware, etc. (�JI = verily not, Gesen. § 155, 2, f, with the
emphatic future form in uÑn which follows). It is the oath in Num. 14:27 ff. that
is meant. The older generation died in the desert, and therefore lost the
entering into the rest of God, by reason of their disobedience. If now, many
centuries after Moses, they are invited in the Davidic Psalter to submissive
adoration of Jahve, with the significant call: “To-day if ye will hearken to His
voice!” and with a reference to the warning example of the fathers, the
obedience of faith, now as formerly, has therefore to look forward to the
gracious reward of entering into God’s rest, which the disobedient at that time
lost; and the taking possession of Canaan was, therefore, not as yet the final
HXFwNMi (Deu. 12: 9). This is the connection of the wider train of thought which
to the writer of the Epistle to the Hebrews, Heb. 3, 4, follows from this text of
the Psalm.

Psalm 96

A GREETING OF THE COMING KINGDOM OF GOD

96: 1 SING unto Jahve a new song,
Sing unto Jahve, all lands.

96: 2 Sing unto Jahve, bless His Name,
Cheerfully proclaim His salvation from day to day.

96: 3 Declare His glory among the heathen,
His wonders among all peoples.

96: 4 For great is Jahve and worthy to be praised exceedingly,
Terrible is He above all gods.

96: 5 For all the gods of the peoples are idols,
But Jahve hath made the heavens.

96: 6 Brightness and splendour are before Him,
Might and beauty are in His sanctuary.

96: 7 Give unto Jahve, O ye races of the peoples,
Give unto Jahve glory and might.

96: 8 Give unto Jahve the honour of His Name,
Take offerings and come into His courts.

96: 9 Worship Jahve in holy attire,
Tremble before Him, all lands.

96:10 Say among the heathen: “Jahve is now King,
Therefore the world will stand without tottering,

He will govern the peoples in uprightness.”



96:11 The heavens shall rejoice
And the earth be glad,

The sea shall roar and its fulness.

96:12 The field shall exult and all that is therein,
Then shall all the trees of the wood shout for joy  —

96:13 Before Jahve, for He cometh,
For He cometh to judge the earth  —

He shall judge the world in righteousness
And the peoples in His faithfulness.

Psalm 96. What Psa. 95: 3 says: “A great God is Jahve, and a great King
above all gods,” is repeated in Psalm 96. The LXX inscribes it (1) wÏÄdhÃ twÌÄ
DauiÂd, and the chronicler has really taken it up almost entire in the song which
was sung on the day when the Ark was brought in (1Ch. 16:23-33); but, as the
coarse seams between vv. 22 and 23, 33 and 34 show, he there strings together
familiar reminiscences of the Psalms (vid., on Psalm 105) as a sort of mosaic,
in order approximately to express the festive mood and festive strains of that
day. And (2) oÎÂte oÎ oiçkoj wÏÄkodomeiÌto (Cod. Vat. wÏÄkodoÂmhtai) metaÃ thÃn
aiÏxmalwsiÂan. By this the LXX correctly interprets the Psalm as a post-exilic
song: and the Psalm corresponds throughout to the advance which the mind of
Israel has experienced in the Exile concerning its mission in the world. The
fact that the religion of Jahve is destined for mankind at large, here receives
the most triumphantly joyous, lyrical expression. And so far as this is
concerned, the key-note of the Psalm is even deutero-Isaianic. For it is one
chief aim of Isaiah 40-66 to declare the pinnacle of glory of the Messianic
apostolic mission on to which Israel is being raised through the depth of
affliction of the Exile. All these post-exilic songs come much nearer to the
spirit of the New Testament than the pre-exilic; for the New Testament, which
is the intrinsic character of the Old Testament freed from its barriers and
limitations, is in process of coming into being (im Werden begriffen)
throughout the Old Testament, and the Exile was one of the most important
crises in this progressive process.

Psalm 96-98 are more Messianic than many in the strict sense of the word
Messianic; for the central (gravitating) point of the Old Testament gospel
(Heilsverkündigung) lies not in the Messiah, but in the appearing (parusia) of
Jahve — a fact which is explained by the circumstance that the mystery of the
incarnation still lies beyond the Old Testament knowledge or perception of
salvation. All human intervention in the matter of salvation accordingly
appears as purely human, and still more, it preserves a national and therefore
outward and natural impress by virtue of the national limit within which the
revelation of salvation has entered. If the ideal Davidic king who is expected
even does anything superhuman, he is nevertheless only a man — a man of



God, it is true, without his equal, but not the God-man. The mystery of the
incarnation does, it is true, the nearer it comes to actual revelation, cast rays of
its dawning upon prophecy, but the sun itself remains below the horizon:
redemption is looked for as Jahve’s own act, and “Jahve cometh” is also still
the watchword of the last prophet (Mal. 3: 1).

The five six-line strophes of the Psalm before us are not to be mistaken. The
chronicler has done away with five lines, and thereby disorganized the strophic
structure; and one line (v. 10a) he has removed from its position. The
originality of the Psalm in the Psalter, too, is revealed thereby, and the non-
independence of the chronicler, who treats the Psalm as an historian.

Psa. 96: 1-3. Call to the nation of Jahve to sing praise to its God and to
evangelize the heathen. wRY�I is repeated three times. The new song assumes a
new form of things, and the call thereto, a present which appeared to be a
beginning that furnished a guarantee of this new state of things, a beginning
viz., of the recognition of Jahve throughout the whole world of nations, and of
His accession to the lordship over the whole earth. The new song is an echo of
the approaching revelation of salvation and of glory, and this is also the
inexhaustible material of the joyful tidings that go forth from day to day (��YLi
��yMI as in Est. 3: 7, whereas in the Chronicles it is �WY�LJE �WYM as in
Num. 30:15). We read v. 1a verbally the same in Isa. 42:10; v. 2 calls to mind
Isa. 52: 7; 60: 6; and v. 3a, Isa. 66:19.

Psa. 96: 4-6. Confirmation of the call from the glory of Jahve that is now
become manifest. The clause v. 4a, as also Psa. 145: 3, is taken out of 48: 2.
�YHLJ�LK is the plural of hA�LJå�LkF, every god, 2Ch. 32:15; the article may
stand here or be omitted (Psa. 95: 3, cf. 113: 4). All the elohim, i.e., gods, of
the peoples are �YLIYLIJå (from the negative LJÁ), nothings and good-for-
nothings, unreal and useless. The LXX renders daimoÂnia, as though the
expression were �YDI�� (cf. 1Co. 10:20), more correctly eiÏÂdwla in Rev. 9:20.
What v. 5 says is wrought out in Isaiah 40, 44, and elsewhere; �YLYLJ is a
name of idols that occurs nowhere more frequently than in Isaiah. The
sanctuary (v. 6) is here the earthly sanctuary. From Jerusalem, over which the
light arises first of all (Isaiah 60), Jahve’s superterrestrial doxa now reveals
itself in the world. RDFHFWi�D�H is the usual pair of words for royal glory. The
chronicler reads v. 6b �MQOMibI HWFDiXEWi Z�O, might and joy are in His place
(HWFDiXE a late word, like HWFXáJÁ, brotherhood, brotherly affection, from an old
root, Exo. 18: 9). With the place of God one might associate the thought of the
celestial place of God transcending space; the chronicler may, however, have



altered W�DQMB into WMQMB because when the Ark was brought in, the
Temple (�DQMH TYB) was not yet built.

Psa. 96: 7-9. Call to the families of the peoples to worship God, the One,
living, and glorious God. wBHF is repeated three times here as Psalm 29, of
which the whole strophe is an echo. Isaiah (Isaiah 60) sees them coming in
with the gifts which they are admonished to bring with them into the courts of
Jahve (in Chron. only: WYNFPFLi). Instead of �DEQO TRÁDiHAbI here and in the
chronicler, the LXX brings the courts (TRCX) in once more; but the
dependence of the strophe upon Psalm 29 furnishes a guarantee for the “holy
attire,” similar to the wedding garment in the New Testament parable. Instead
of WYNFpFMI, v. 9b, the chronicler has WYNFPFliMI, just as he also alternates with both
forms, 2Ch. 32: 7, cf. 1Ch. 19:18.

Psa. 96:10, 11. That which is to be said among the peoples is the joyous
evangel of the kingdom of heaven which is now come and realized. The
watchword is “Jahve is King,” as in Isa. 52: 7. The LXX correctly renders: oÎ
kuÂrioj eÏbasiÂleuse, f328 for ¥LÁMF is intended historically (Rev. 11:17). �JÁ, as in
Psa. 93: 1, introduces that which results from this fact, and therefore to a
certain extent goes beyond it. The world below, hitherto shaken by war and
anarchy, now stands upon foundations that cannot be shaken in time to come,
under Jahve’s righteous and gentle sway. This is the joyful tidings of the new
era which the poet predicts from out of his own times, when he depicts the joy
that will then pervade the whole creation; in connection with which it is hardly
intentional that v. 11a and 11b acrostically contain the divine names HWHY and
WHY. This joining of all creatures in the joy at Jahve’s appearing is a
characteristic feature of Isaiah 40-62. These cords are already struck in
Isa. 35: 1 f. “The sea and its fulness” as in Isa. 42:10. In the chronicler v. 10a
(WRMJYW instead of WRMJ) stands between v. 11b and 11c,  — according to
Hitzig, who uses all his ingenuity here in favour of that other recension of the
text, by an oversight of the copyist.

Psa. 96:12, 13. The chronicler changes YDAVF into the prosaic HDEvFHA, and
R�Y�YC��LK with the omission of the LK into R�yHA YC� . The psalmist on
his part follows the model of Isaiah, who makes the trees of the wood exult and
clap their hands, Isa. 55:12; 44:23. The ZJF, which points into this festive time
of all creatures which begins with Jahve’s coming, is as in Isa. 35: 5 f. Instead
of YN�PiLI, “before,” the chronicler has the YN�PilIMI so familiar to him, by which
the joy is denoted as being occasioned by Jahve’s appearing. The lines v. 13bc
sound very much like Psa. 9: 9. The chronicler has abridged v. 13, by hurrying



on to the mosaic-work portion taken from Psalm 105. The poet at the close
glances from the ideal past into the future. The twofold JBF is a participle, Ew.
§ 200. Being come to judgment, after He has judged and sifted, executing
punishment, Jahve will govern in the righteousness of mercy and in
faithfulness to the promises.

Psalm 97

THE BREAKING THROUGH OF THE KINGDOM OF GOD, THE
JUDGE AND SAVIOUR

97: 1 JAHVE is now King, the earth shouteth for joy,
Many islands rejoice.

97: 2 Clouds and darkness are round about Him,
Righteousness and judgment are the pillars of His throne.

97: 3 Fire goeth before Him
And burneth up His enemies round about.

97: 4 His lightnings lighten the world;
The earth seeth it, and trembleth because of it.

97: 5 Mountains melt like wax before Jahve,
Before the Lord of the whole earth.

97: 6 The heavens declare His righteousness,
And all the peoples see His glory.

97: 7 Confounded are all those who serve graven images,
Who boast themselves of idols;

All the gods cast themselves down to Him.

97: 8 Zion heareth it and rejoiceth thereat,
And the daughters of Judah shout for joy  —

Because of Thy judgments, Jahve!

97: 9 For Thou, Jahve, art the Most High over all the earth,
Thou art highly exalted above all gods.

97:10 Ye who love Jahve, hate evil:
He who guardeth the souls of His saints,

Out of the hand of the evil-doer will He rescue them.

97:11 Light is sown for the righteous,
And for the upright-minded joy.

97:12 Rejoice, ye righteous, in Jahve,
And sing praise unto His holy Name.



Psalm 97. This Psalm, too, has the coming of Jahve, who enters upon His
kingdom through judgment, as its theme, and the watchword “Jahve is King”
as its key-note. The LXX inscribes it: twÌÄ DauiÂd, oÎÂte hÎ ghÌ auÏtouÌ kaqiÂstatai,
kaqiÂstato); Jerome: quando terra ejus restituta est. The twÌÄ DauiÂd is
worthless; the time of restoration, from which it takes its rise, is the post-exilic,
for it is composed, as mosaic-work, out of the earlier original passages of
Davidic and Asaphic Psalms and of the prophets, more especially of Isaiah,
and is entirely an expression of the religious consciousness which resulted
from the Exile.

Psa. 97: 1-3. We have here nothing but echoes of the older literature: v. 1,
cf. Isa. 42:10-12; 51: 5; v. 2a, cf. 18:10, 12; v. 2b = 89:15; v. 3a, cf. 50: 3;
18: 9; v. 3b, cf. Isa. 42:25. Beginning with the visible coming of the kingdom
of God in the present, with ¥LFMF `H the poet takes his stand upon the
standpoint of the kingdom which is come. With it also comes rich material for
universal joy. LG�Tf is indicative, as in Psa. 96:11 and frequently. �YbIRÁ are all,
for all of them are in fact many (cf. Isa. 52:15). The description of the
theophany, for which the way is preparing in v. 2, also reminds one of Hab. 3.
God’s enshrouding Himself in darkness bears witness to His judicial
earnestness. Because He comes as Judge, the basis of His royal throne and of
His judgment-seat is also called to mind. His harbinger is fire, which consumes
His adversaries on every side, as that which broke forth out of the pillar of
cloud once consumed the Egyptians.

Psa. 97: 4-6. Again we have nothing but echoes of the older literature: v. 4a
= 77:19; v. 4b, cf. 77:17; v. 5a, cf. Mic. 1: 4; v. 5b, cf. Mic. 4:13; v. 6a = 50: 6;
v. 6b, cf. Isa. 35: 2; 40: 5; 52:10; 66:18. The poet goes on to describe that
which is future with historical certainty. That which 77:19 says of the
manifestation of God in the earlier times he transfers to the revelation of God
in the last time. The earth sees it, and begins to tremble in consequence of it.
The reading LX�TfWA, according to Hitzig (cf. Ew. § 232, b) traditional, is,
however, only an error of pointing that has been propagated; the correct
reading is the reading of Heidenheim and Baer, restored according to MSS,
LXETfWA (cf. 1Sa. 31: 3), like �BETfWA, �QETfWA, �RETfWA, and �VETfWA. The figure of the
wax is found even in Psa. 68: 3; and Jahve is also called “Lord of the whole
earth” in Zec. 4:14; 6: 5. The proclamation of the heavens is an expression of
joy, Psa. 96:11. They proclaim the judicial strictness with which Jahve, in
accordance with His promises, carries out His plan of salvation, the realization
of which has reached its goal in the fact that all men see the glory of God.

Psa. 97: 7, 8. When the glory of Jahve becomes manifest, everything that is
opposed to it will be punished and consumed by its light. Those who serve



idols will become conscious of their delusion with shame and terror,
Isa. 42:17, Jer. 10:14. The superhuman powers (LXX aÏÂggeloi), deified by the
heathen, then bow down to Him who alone is Elohim in absolute personality.
wWXátÁ�iHI is not imperative (LXX, Syriac), for as a command this clause would
be abrupt and inconsequential, but the perfect of that which actually takes
place. The quotation in Heb. 1: 6 is taken from Deu. 32:43, LXX. In v. 8 (after
Psa. 48:12) the survey of the poet again comes back to his own nation. When
Zion hears that Jahve has appeared, and all the world and all the powers bow
down to Him, she rejoices; for it is in fact her God whose kingship has come to
the acknowledge. And all the daughter-churches of the Jewish land exult
together with the mother-church over the salvation which dawns through
judgments.

Psa. 97: 9. This distichic epiphonema (v. 9a = Psa. 83:19; v. 9b, cf. 47: 3,
10) might close the Psalm; there follows still, however, a hortatory strophe
(which was perhaps not added till later on).

Psa. 97:10-12. It is true v. 12a is = 32:11, v. 12b = 30: 5, and the promise in
v. 10 is the same as in Psa. 37:28; 34:21; but as to the rest, particularly v. 11,
this strophe is original. It is an encouraging admonition to fidelity in an age in
which an effeminate spirit of looking longingly towards [lit. ogling]
heathenism was rife, and stedfast adherence to Jahve was threatened with loss
of life. Those who are faithful in their confession, as in the Maccabaean age
(AÏsidaiÌoi), are called WYDFYSIXá. The beautiful figure in v. 11 is misapprehended
by the ancient versions, inasmuch as they read XRZ (Psa. 112: 4) instead of
�RZ. JARUZF does not here signify sown = strewn into the earth, but strewn along
his life’s way, so that he, the righteous one, advances step by step in the light.
Hitzig rightly compares kiÂdnatai, skiÂdnatai, used of the dawn and of the sun.
Of the former Virgil also says, Et jam prima novo spargebat lumine terras.

Psalm 98

GREETING TO HIM WHO IS BECOME KNOWN IN
RIGHTEOUSNESS AND SALVATION

98: 1 SING unto Jahve a new song,
For He hath done marvellous things,

His right hand and His holy arm helped Him.

98: 2 Jahve hath made known His salvation,
He hath revealed His righteousness before the eyes of the nations.



98: 3 He remembered His loving-kindness
and His faithfulness to the house of Israel,

All the ends of the earth saw the salvation of our God.

98: 4 Make a joyful noise unto Jahve, all ye lands,
Break forth into rejoicing and play  —

98: 5 Play unto Jahve with the cithern,
With the cithern and the voice of song.

98: 6 With trumpets and the sound of the horn,
Make a joyful noise before the King Jahve!

98: 7 Let the sea roar, and that which filleth it,
The world, and those who dwell therein.

98: 8 Let the rivers clap their hands,
Together let the mountains rejoice

98: 9 Before Jahve, for He cometh to judge the earth  —
He shall judge the world with righteousness,

And the peoples with uprightness.

Psalm 98. This is the only Psalm which is inscribed R�MZiMI without further
addition, whence it is called in B. Aboda Zara, 24b, JMWTY JRWMZM (the
orphan Psalm). The Pesh−Ñto Syriac inscribes it De redemtione populi ex
Aegypto; the “new song,” however, is not the song of Moses, but the
counterpart of this, cf. Rev. 15: 3. There “the Lord reigneth” resounded for the
first time, at the sea; here the completion of the beginning there commenced is
sung, viz., the final glory of the divine kingdom, which through judgment
breaks through to its full reality. The beginning and end are taken from
Psalm 96. Almost all that lies between is taken from the second part of Isaiah.
This book of consolation for the exiles is become as it were a Castalian spring
for the religious lyric.

Psa. 98: 1-3. V. 1ab we have already read in Psa. 96: 1. What follows in v.
1c -3 is taken from Isa. 52:10; 63: 5, cf. 7, 59:16, cf. 40:10. The primary
passage, Isa. 52:10, shows that the Athnach of v. 2 is correctly placed. YN�Y��Li is
the opposite of hearsay (cf. Arab. l-l-’yn, from one’s own observation, opp.
Arab. l-l-chbr, from the narrative of another person). The dative LJRVY TYB�Li
depends upon RKOZiyIWA, according to Psa. 106:45, cf. Luke 1:54 f.

Psa. 98: 4-6. The call in v. 4 demands some joyful manifestation of the
mouth, which can be done in many ways; in v. 5 the union of song and the
music of stringed instruments, as of the Levites; and in v. 6 the sound of wind
instruments, as of the priests. On v. 4 cf. Isa. 44:23; 49:13; 52: 9, together with



Psa. 14: 7 (inasmuch as wNNáRÁWi wXCipI is equivalent to HnFRI wXCipI). HRFMiZI L�Q is
found also in Isa. 51: 3.

Psa. 98: 7-9. Here, too, it is all an echo of the earlier language of Psalms and
prophets: v. 7a = 96:11; v. 7b like 24: 1; v. 8 after Isa. 55:12 (where we find
�KA JXFMF instead of the otherwise customary �kA �QATf, Psa. 47: 2; or �KA HkFHI,
2Ki. 11:12, is said of the trees of the field); v. 9 - Psa. 97:13, cf. 10. In the
bringing in of nature to participate in the joy of mankind, the clapping rivers
(T�RHFNi) are original to this Psalm: the rivers cast up high waves, which flow
into one another like clapping hands; f329 cf. Hab. 3:10, where the abyss of the
sea lifts up its hands on high, i.e., causes its waves to run mountain-high.

Psalm 99

SONG OF PRAISE IN HONOUR OF THE THRICE HOLY ONE

99: 1 JAHVE reigneth, the peoples tremble;
He sitteth upon the cherubim, the earth tottereth.

99: 2 Jahve in Zion is great,
And HE is exalted above all the peoples.

99: 3 They shall praise Thy great and fearful name  —
Holy is HE.

99: 4 And the might of a king who loveth the right
Hast THOU established in righteousness;

Right and righteousness hast THOU executed in Jacob.

99: 5 Exalt ye Jahve our God,
And prostrate yourselves at His footstool  —

Holy is HE.

99: 6 Moses and Aaron among His priests,
And Samuel among those who call upon His name  —

They called unto Jahve and HE answered them;

99: 7 In a pillar of cloud He spoke to them;
They kept His testimonies,

And the law which He gave them.

99: 8 Jahve our God, THOU hast answered them;
A forgiving God wast Thou unto them,

And one taking vengeance of their deeds.

99: 9 Exalt ye Jahve our God,
And prostrate yourselves at His holy mountain,

For holy is Jahve our God.



Psalm 99. This is the third of the Psalms (93, 97, 99) which begin with the
watchword ¥LFMF `H . It falls into three parts, of which the first (vv. 1-3) closes
with JwH ��DQF, the second (vv. 4, 5) with JwH ��DQF, and the third, more
full-toned, with wNH�LOJå `H ��DQF  — an earthly echo of the trisagion of the
seraphim. The first two Sanctuses are two hexastichs; and two hexastichs form
the third, according to the very same law by which the third and the sixth days
of creation each consists of two creative works. This artistic form bears
witness against Olshausen in favour of the integrity of the text; but the clare-
obscure of the language and expression makes no small demands upon the
reader.

Bengel has seen deepest into the internal character of this Psalm. He says,
“The 99th Psalm has three parts, in which the Lord is celebrated as He who is
to come, as He who is, and as He who was, and each part is closed with the
ascription of praise: He is holy.” The Psalm is laid out accordingly by
Oettinger, Burk, and C. H. Rieger.

Psa. 99: 1-3. The three futures express facts of the time to come, which are
the inevitable result of Jahve’s kingly dominion bearing sway from heaven,
and here below from Zion, over the world; they therefore declare what must
and will happen. The participle insidens cherubis (Psa. 80: 2, cf. 18:11) is a
definition of the manner (Olshausen): He reigns, sitting enthroned above the
cherubim. �wN, like Arab. nwd, is a further formation of the root na, nu, to
bend, nod. What is meant is not a trembling that is the absolute opposite of joy,
but a trembling that leads on to salvation. The Breviarium in Psalterium,
which bears the name of Jerome, observes: Terra quamdiu immota fuerit,
sanari non potest; quando vero mota fuerit et intremuerit, tunc recipiet
sanitatem. In v. 3a declaration passes over into invocation. One can feel how
the hope that the “great and fearful Name” (Deu. 10:17) will be universally
acknowledged, and therefore that the religion of Israel will become the religion
of the world, moves and elates the poet. The fact that the expression
notwithstanding is not HTfJÁ ��DQF, but JwH ��DQF, is explained from the close
connection with the seraphic trisagion in Isa. 6: 3. JwH refers to Jahve; He and
His Name are notions that easily glide over into one another.

Psa. 99: 4, 5. The second Sanctus celebrates Jahve with respect to His
continuous righteous rule in Israel. The majority of expositors construe it:
“And (they shall praise) the might of the king, who loves right;” but this
joining of the clause on to wD�Y over the refrain that stands in the way is
hazardous. Neither can BH�JF �pF�iMI ¥LEME Z�OWi, however, be an independent
clause, since BH�JF cannot be said of Z�O, but only of its possessor. And the



dividing of the verse at BHJ, adopted by the LXX, will therefore not hold
good. BHJ �P§M is an attributive clause to �LM in the same position as in
Psa. 11: 7; and Z�O, with what appertains to it, is the object to TfNiNA�k placed
first, which has the king’s throne as its object elsewhere (Psa. 9: 8, 2Sa. 7:13,
1Ch. 17:12), just as it here has the might of the king, which, however, here at
the same time in �YRI�FYM� takes another and permutative object (cf. the
permutative subject in Psa. 72:17), as Hitzig observes; or rather, since �YR�YM
is most generally used as an adverbial notion, this �YR�YM (Psa. 58: 2; 75: 3;
9: 9, and frequently), usually as a definition of the mode of the judging and
reigning, is subordinated: and the might of a king who loves the right, i.e., of
one who governs not according to dynastic caprice but moral precepts, hast
Thou established in spirit and aim (directed to righteousness and equity). What
is meant is the theocratic kingship, and v. 4c says what Jahve has constantly
accomplished by means of this kingship: He has thus maintained right and
righteousness (cf. e.g., 2Sa. 8:15, 1Ch. 18:14, 1Ki. 10: 9, Isa. 16: 5) among His
people. Out of this manifestation of God’s righteousness, which is more
conspicuous, and can be better estimated, within the nation of the history of
redemption than elsewhere, grows the call to highly exalt Jahve the God of
Israel, and to bow one’s self very low at His footstool. WYLFGiRÁ �DOHáLÁ, as in
Psa. 132: 7, is not a statement of the object (for Isa. 45:14 is of another kind),
but (like LJE in other instances) of the place in which, or of the direction (cf.
7:14) in which the proskuÂnhsij is to take place. The temple is called Jahve’s
footstool (1Ch. 28: 2, cf. Lam. 2: 1, Isa. 60:13) with reference to the ark, the
capporeth of which corresponds to the transparent sapphire (Exo. 24:10) and
to the crystal-like firmament of the mercaba (Eze. 1:22, cf. 1Ch. 28:18).

Psa. 99: 6-9. The vision of the third Sanctus looks into the history of the
olden time prior to the kings. In support of the statement that Jahve is a living
God, and a God who proves Himself in mercy and in judgment, the poet
appeals to three heroes of the olden time, and the events recorded of them. The
expression certainly sounds as though it had reference to something belonging
to the present time; and Hitzig therefore believes that it must be explained of
the three as heavenly intercessors, after the manner of Onias and Jeremiah in
the vision 2 Macc. 15:12-14. But apart from this presupposing an active
manifestation of life on the part of those who have fallen happily asleep, which
is at variance with the ideas of the latest as well as of the earliest Psalms
concerning the other world, this interpretation founders upon v. 7a, according
to which a celestial discourse of God with the three “in the pillar of cloud”
ought also to be supposed. The substantival clauses v. 6ab bear sufficient
evident in themselves of being a retrospect, by which the futures that follow
are stamped as being the expression of the contemporaneous past. The



distribution of the predicates to the three is well conceived. Moses was also a
mighty man in prayer, for with his hands uplifted for prayer he obtained the
victory for his people over Amalek (Exo. 17:11 f.), and on another occasion
placed himself in the breach, and rescued them from the wrath of God and
from destruction (Psa. 106:23, Exo. 32:30-32; cf. also Num. 12:13); and
Samuel, it is true, is only a Levite by descent, but by office in a time of urgent
need a priest (cohen), for he sacrifices independently in places where, by
reason of the absence of the holy tabernacle with the ark of the covenant, it
was not lawful, according to the letter of the law, to offer sacrifices, he builds
an altar in Ramah, his residence as judge, and has, in connection with the
divine services on the high place (Bama) there, a more than high-priestly
position, inasmuch as the people do not begin the sacrificial repasts before he
has blessed the sacrifice (1Sa. 9:13). But the character of a mighty man in
prayer is outweighed in the case of Moses by the character of the priest; for he
is, so to speak, the proto-priest of Israel, inasmuch as he twice performed
priestly acts which laid as it were a foundation for all times to come, viz., the
sprinkling of the blood at the ratification of the covenant under Sinai
(Exodus 24), and the whole ritual which was a model for the consecrated
priesthood, at the consecration of the priests (Lev. 8). It was he, too, who
performed the service in the sanctuary prior to the consecration of the priests:
he set the shew-bread in order, prepared the candlestick, and burnt incense
upon the golden altar (Exo. 40:22-27). In the case of Samuel, on the other
hand, the character of the mediator in the religious services is outweighed by
that of the man mighty in prayer: by prayer he obtained Israel the victory of
Ebenezer over the Philistines (1Sa. 7: 8 f.), and confirmed his words of
warning with the miraculous sign, that at his calling upon God it would
thunder and rain in the midst of a cloudless season (1Sa. 12:16, cf. Sir.
46:16 f.).

The poet designedly says: Moses and Aaron were among His priests, and
Samuel among His praying ones. This third twelve-line strophe holds good,
not only of the three in particular, but of the twelve-tribe nation of priests and
praying ones to which they belong. For v. 7a cannot be meant of the three,
since, with the exception of a single instance (Num. 12: 5), it is always Moses
only, not Aaron, much less Samuel, with whom God negotiates in such a
manner. �HEYL�Já refers to the whole people, which is proved by their interest in
the divine revelation given by the hand of Moses out of the cloudy pillar
(Exo. 33: 7 f.). Nor can v. 6c therefore be understood of the three exclusively,
since there is nothing to indicate the transition from them to the people: crying
(�YJRIQO, syncopated like �YJ�IXO, 1Sa. 24:33) to Jahve, i.e., as often as they
(these priests and praying ones, to whom a Moses, Aaron, and Samuel belong)
cried unto Jahve, He answered them — He revealed Himself to this people



who had such leaders (choragi), in the cloudy pillar, to those who kept His
testimonies and the law which He gave them. A glance at v. 8 shows that in
Israel itself the good and the bad, good and evil, are distinguished. God
answered those who could pray to Him with a claim to be answered. V. 7bc, is,
virtually at least, a relative clause, declaring the prerequisite of a prayer that
may be granted. In v. 8 is added the thought that the history of Israel, in the
time of its redemption out of Egypt, is not less a mirror of the righteousness of
God than of the pardoning grace of God. If vv. 7, 8 are referred entirely to the
three, then T�LYLI�á and �Q�NO, referred to their sins of infirmity, appear to be too
strong expressions. But to take the suffix of �T�FLYLI�á objectively (ea quae in
eos sunt moliti Core et socii ejus), with Symmachus (kaiÃ eÏÂkdikoj eÏpiÃ taiÌj
eÏphreiÂnaij auÏtwÌn) and Kimchi, as the ulciscens in omnes adinventiones eorum
of the Vulgate is interpreted, f330

is to do violence to it. The reference to the people explains it all without any
constraint, and even the flight of prayer that comes in here (cf. Mic. 7:18). The
calling to mind of the generation of the desert, which fell short of the promise,
is an earnest admonition for the generation of the present time. The God of
Israel is holy in love and in wrath, as He Himself unfolds His Name in
Exo. 34: 6, 7. Hence the poet calls upon his fellow-countrymen to exalt this
God, whom they may with pride call their own, i.e., to acknowledge and
confess His majesty, and to fall down and worship at (Li cf. LJE, 5: 8) the
mountain of His holiness, the place of His choice and of His presence.

Psalm 100

CALL OF ALL THE WORLD TO THE SERVICE OF THE TRUE GOD

100: 1 MAKE a joyful noise unto Jahve, all ye lands!

100: 2 Serve Jahve with gladness,
Come before Him with rejoicing.

100: 3 Know ye that Jahve is God:
HE hath made us, and His we are,

His people, and the flock of His pasture.

100: 4 Come into His gates with thanksgiving,
Into His courts with praise.

Give thanks unto Him, bless His name.

100: 5 For Jahve is good,
His mercy is everlasting,

And to generation and generation His faithfulness.



Psalm 100. This Psalm closes the series of deutero-Isaianic Psalms, which
began with Psalm 91. There is common to all of them that mild sublimity,
sunny cheerfulness, unsorrowful spiritual character, and New Testament
expandedness, which we wonder at in the second part of the Book of Isaiah;
and besides all this, they are also linked together by the figure anadiplosis, and
manifold consonances and accords.

The arrangement, too, at least from Psalm 93 onwards, is Isaianic: it is parallel
with the relation of Isaiah 24-27 to Psalm ch. 13-23. Just as the former cycle of
prophecies closes that concerning the nations, after the manner of a musical
finale, so the Psalms celebrating the dominion of God, from Psalm 93 onwards,
which vividly portray the unfolded glory of the kingship of Jahve, have
Jubilate and Cantate Psalms in succession.

From the fact that this last Jubilate is entirely the echo of the first, viz., of the
first half of Psalm 95, we see how ingenious the arrangement is. There we find
all the thoughts which recur here. There it is said in v. 7, He is our God, and
we are the people of His pasture and the flock of His hand. And in v. 2, Let us
come before His face with thanksgiving (hD�FTbI), let us make a joyful noise
unto Him in songs!

This HDWT is found here in the title of the Psalm, HD�FTLi R�MZiMI . Taken in the
sense of a “Psalm for thanksgiving,” it would say but little. We may take
HDWTL in a liturgical sense (with the Targum, Mendelssohn, Ewald, and
Hitzig), like TB�H �WYL, Psa. 92: 1, in this series, and like RYKZHL in
Psa. 38: 1; 70: 1. What is intended is not merely the toÑda of the heart, but the
shelam−Ñm-toÑda, HD�Ft XBÁZE, Psa. 107:22; 116:17, which is also called
absolutely HDWT in Psa. 56:13, 2Ch. 29:31. That kind of shelam−Ñm is thus
called which is presented HDWT�L�, i.e., as thankful praise for divine benefits
received, more particularly marvellous protection and deliverance (vid.,
Psalm 107).

Psa. 100: 1-3. The call in v. 1 sounds like Psa. 98: 4; 66: 1. �REJFHF�LkF are
all lands, or rather all men belonging to the earth’s population. The first verse,
without any parallelism and in so far monostichic, is like the signal for a
blowing of the trumpets. Instead of “serve Jahve with gladness (HXFMiVIbI),” it
is expressed in 2:11, “serve Jahve with fear (HJFRiYIbI).” Fear and joy do not
exclude one another. Fear becomes the exalted Lord, and the holy gravity of
His requirements; joy becomes the gracious Lord, and His blessed service. The
summons to manifest this joy in a religious, festive manner springs up out of
an all-hopeful, world-embracing love, and this love is the spontaneous result of
living faith in the promise that all tribes of the earth shall be blessed in the seed



of Abraham, and in the prophecies in which this promise is unfolded. w�di (as
in Psa. 4: 4) Theodoret well interprets di� auÏtwÌn maÂqete twÌn pragmaÂtwn. They
are to know from facts of outward and inward experience that Jahve is God:
He hath made us, and not we ourselves. Thus runs the Cheth−Ñb, which the LXX
follows, auÏtoÃj eÏÂpohÂsen hÎmaÌj kaiÃ ouÏx hÎmeiÌj (as also the Syriac and Vulgate);
but Symmachus (like Rashi), contrary to all possibilities of language, renders
auÏtoÃj eÏpoiÂhsen hÎmaÌj ouÏk oÏÂntaj. Even the Midrash (Bereshith Rabba, ch. c.
init.) finds in this confession the reverse of the arrogant words in the mouth of
Pharaoh: “I myself have made myself” (Eze. 29: 3). The Ker−Ñ, on the other
hand, reads �L, f331 which the Targum, Jerome, and Saadia follow and render: et
ipsius nos sumus. Hengstenberg calls this Ker−Ñ quite unsuitable and bad; and
Hupfeld, on the other hand, calls the Cheth−Ñb an “unspeakable insipidity.” But
in reality both readings accord with the context, and it is clear that they are
both in harmony with Scripture. Many a one has drawn balsamic consolation
from the words ipse fecit nos et non ipsi nos; e.g., Melancthon when
disconsolately sorrowful over the body of his son in Dresden on the 12th July
1559. But in ipse fecit nos et ipsius nos sumus there is also a rich mine of
comfort and of admonition, for the Creator of also the Owner, His heart clings
to His creature, and the creature owes itself entirely to Him, without whom it
would not have had a being, and would not continue in being. Since, however,
the parallel passage, Psa. 95: 7, favours �LWi rather than JLOWi; since, further,
JLOWi is the easier reading, inasmuch as JwH leads one to expect that an
antithesis will follow (Hitzig); and since the “His people and the sheep of His
pasture” that follows is a more natural continuation of a preceding WNXNJ �LWi
than that it should be attached as a predicative object to wNVF�F over a
parenthetical WNXNJ JLOWi : the Ker−Ñ decidedly maintains the preference. In
connection with both readings, HVF�F has a sense related to the history of
redemption, as in 1Sa. 12: 6. Israel is Jahve’s work (HV�M), Isa. 29:23; 60:21,
cf. Deu. 32: 6, 15, not merely as a people, but as the people of God, who were
kept in view even in the calling of Abram.

Psa. 100: 4, 5. Therefore shall the men of all nations enter with thanksgiving
into the gates of His Temple and into the courts of His Temple with praise
(Psa. 96: 8), in order to join themselves in worship to His church, which — a
creation of Jahve for the good of the whole earth — is congregated about this
Temple and has it as the place of its worship. The pilgrimage of all peoples to
the holy mountain is an Old Testament dress of the hope for the conversion of
all peoples to the God of revelation, and the close union of all with the people
of this God. His Temple is open to them all. They may enter, and when they
enter they have to look for great things. For the God of revelation (Psa. 52:11;
54: 8) is “good” (Psa. 25: 8; 34: 9), and His loving-kindness and faithfulness



endure for ever — the thought that recurs frequently in the later Hallelujah and
Hodu Psalms and is become a liturgical formula (Jer. 33:11). The mercy of
loving-kindness of God is the generosity, and His faithfulness the constancy,
of His love.

Psalm 101

THE VOWS OF A KING

101: 1 OF mercy and right will I sing, To Thee, Jahve, will I harp,

101: 2 I will give heed to the way of uprightness
 —  When wilt Thou come unto me?!

I will walk in the innocence of my heart within my house,

101: 3 I will not set before mine eyes a worthless action;
The commission of excesses I hate, nothing shall cleave to me.

101: 4 A false heart shall keep far from me, I will not cherish an evil thing.

101: 5 Whoso secretly slandereth his neighbour, him will I destroy;
Whoso hath a high look and puffed-up heart, him will I not suffer.

101: 6 Mine eyes are upon the faithful of the land,
that they may be round about me;

Whoso walketh in the way of uprightness, he shall serve me.

101: 7 He shall not sit within my house who practiseth deceit;
He who speaketh lies shall not continue before mine eyes.

101: 8 Every morning will I destroy all the wicked of the earth,
That I may root out of Jahve’s city all workers of iniquity.

Psalm 101. This is the “prince’s Psalm,” f332 or as it is inscribed in Luther’s
version, “David’s mirror of a monarch.” Can there be any more appropriate
motto for it than what is said of Jahve’s government in Psa. 99: 4? In respect of
this passage of Psalm 99, to which Psalm 100 is the finale, Psalm 101 seems to
be appended as an echo out of the heart of David. The appropriateness of the
words R�MZiMI DWIDFLi (the position of the words is as in Psalm 24, 40, 109, 110,
139) is corroborated by the form and contents. Probably the great historical
work from which the chronicler has taken excerpts furnished the post-exilic
collector with a further gleaning of Davidic songs, or at least songs that were
ascribed to David. The Psalm before us belongs to the time during which the
Ark was in the house of Obed-Edom, where David had left it behind through
terror at the misfortune of Uzzah. David said at that time: “How shall the Ark
of Jahve come to me (the unholy one)?” 2Sa. 6: 8. He did not venture to bring
the Ark of the Fearful and Holy One within the range of his own house. In our



Psalm, however, he gives utterance to his determination as king to give earnest
heed to the sanctity of his walk, of his rule, and of his house; and this resolve
he brings before Jahve as a vow, to whom, in regard to the rich blessing which
the Ark of God diffuses around it (2Sa. 6:11 f.), he longingly sighs: “When
wilt Thou come to me?!” This contemporaneous reference has been recognised
by Hammond and Venema. From the fact that Jahve comes to David,
Jerusalem becomes “the city of Jahve,” v. 8; and to defend the holiness of this
the city of His habitation in all faithfulness, and with all his might, is the thing
to which David here pledges himself.

The contents of the first verse refer not merely to the Psalm that follows as an
announcement of its theme, but to David’s whole life: graciousness and right,
the self-manifestations united ideally and, for the king who governs His
people, typically in Jahve, shall be the subject of his song. Jahve, the primal
source of graciousness and of right, it shall be, to whom he consecrates his
poetic talent, as also his playing upon the harp. DSEXE is condescension which
flows from the principle of free love, and �pF�iMI legality which binds itself
impartially and uncapriciously to the rule (norm) of that which is right and
good. They are two modes of conduct, mutually tempering each other, which
God requires of every man (Mic. 6: 8, cf. Mat. 23:23: thÃn kriÂsin kaiÃ toÃn
eÏÂleon), and more especially of a king. Further, he has resolved to give heed,
thoughtfully and with an endeavour to pursue it (bI LYkIViHI as in Dan. 9:13),
unto the way of that which is perfect, i.e., blameless. What is further said
might now be rendered as a relative clause: when Thou comest to me. But not
until then?! Hitzig renders it differently: I will take up the lot of the just when
it comes to me, i.e., as often as it is brought to my knowledge. But if this had
been the meaning, RBÁDibI would have been said instead of ¥REDEbI (Exo. 18:16,
19, 2Sa. 19:12 [11]); for, according to both its parts, the expression �YMT
�RD is an ethical notion, and is therefore not used in a different sense from
that in v. 6. Moreover, the relative use of the interrogative YTAMF in Hebrew
cannot be supported, with the exception, perhaps, of Pro. 23:35. Athanasius
correctly interprets: poqwÌ sou thÃn parousiÂan, wç deÂspota, iÎmeiÂromaiÂ sou thÌj
eÏpifaneiÂaj, aÏllaÃ doÃj toÃ poqouÂmenon. It is a question of strong yearning: when
wilt Thou come to me? is the time near at hand when Thou wilt erect Thy
throne near to me? If his longing should be fulfilled, David is resolved to, and
will then, behave himself as he further sets forth in the vows he makes. He
pledges himself to walk within his house, i.e., his palace, in the innocence or
simplicity of his heart (Psa. 78:72, Pro. 20: 7), without allowing himself to be
led away from this frame of mind which has become his through grace. He will
not set before his eyes, viz., as a proposition or purpose (Deu. 15: 9,
Exo. 10:10, 1Sa. 29:10, LXX), any morally worthless or vile matter



whatsoever (Psa. 41: 9, cf. concerning LJAyALIbI, 18: 5). The commission of
excesses he hates: HV�á is infin. constr. instead of T�V�á as in Gen. 31:28;
50:20, Pro. 21: 3, cf. HJORi Gen. 48:11, �T�i Pro. 31: 4. �Y�IS� (like �Y�IV� in
Hos. 5: 2), as the object of HV�, has not a personal (Kimchi, Ewald)
signification (cf. on the other hand 40: 5), but material signification: (facta)
declinantia (like �YDIZ�, Psa. 19:14, insolentia; �YLIBiXO, Zec. 11: 7, vincientia);
all temptations and incitements of this sort he shakes off from himself, so that
nothing of the kind cleaves to him. The confessions in v. 4 refer to his own
inward nature: �q��I BL� (not BL���QE�I, Pro. 17:20), a false heart that is not
faithful in its intentions either to God or to men, shall remain far from him;
wickedness (�RF as in Psa. 36: 5) he does not wish to know, i.e., does not wish
to foster and nurture within him. Whoso secretly slanders his neighbour, him
will he destroy; it will therefore be so little possible for any to curry favour
with him by uncharitable perfidious tale-bearing, of the wiliness of which
David himself had had abundant experience in his relation to Saul, that it will
rather call forth his anger upon him (Pro. 30:10). Instead of the regularly
pointed YNI�i�LMi the Ker−Ñ reads YNI�iLFMi, mêloÔshniÑ, a Poel (���LO lingua petere,
like �Y��O oculo petere, elsewhere �Y�ILiHI, Pro. 30:10) with oÔ instead of oÝ (vid.,
on 109:10; 62: 4) and with Chirek compaginis (vid., on Psalm 113). The “lofty
of eyes,” i.e., supercilious, haughty, and the “broad of heart,” i.e., boastful,
puffed up, self-conceited (Pro. 28:25, cf. 21: 4), him he cannot endure (LKFwJ,
properly fut. Hoph., I am incapable of, viz., TJV�LF, which is to be supplied as
in Isa. 1:13, after Pro. 30:21, Jer. 44:22). f333

On the other hand, his eyes rest upon the faithful of the land, with the view,
viz., of drawing them into his vicinity. Whoso walks in the way of uprightness,
he shall serve him (TR���, qerapeuÂein, akin to DBÁ�F, douleuÂein). He who
practises deceit shall not stay within his house; he who speaks lies shall have
no continuance (��kYI is more than equivalent to ��KNF) before (under) his eyes.
Every morning (�YRIQFbILÁ as in Psa. 73:14, Isa. 33: 2, Lam. 3:23, and �YRIQFBiLI,
Job. 7:18), when Jahve shall have taken up His abode in Jerusalem, will he
destroy all evil-doers (Y���iRI as in Psa. 119:119), i.e., incorrigibly wicked ones,
wherever he may meet them upon the earth, in order that all workers of evil
may be rooted out of the royal city, which is now become the city of Jahve.



Psalm 102

PRAYER OF A PATIENT SUFFERER FOR HIMSELF AND FOR THE
JERUSALEM THAT LIES IN RUINS

102: 2 O JAHVE, hear my prayer,
And let my cry come unto Thee.

102: 3 Hide not Thy face from me in the day that I am in trouble,
Incline Thine ear unto me,

In the day that I call answer me speedily.

102: 4 For my days are vanished in smoke,
And my bones are heated through as a hearth.

102: 5 Smitten like a green herb and dried up is my heart,
For I have forgotten to eat my bread,

102: 6 Because of my loud crying my bones cleave to my flesh.

102: 7 I am like a pelican of the wilderness,
I am become as an owl of the ruins.

102: 8 Keeping watch I am as a lonely bird on the house-top.

102: 9 All the day mine enemies reproach me;
Those who are mad against me swear by me.

102:10 For I have eaten ashes like bread,
And mingled my drink with weeping,

102:11 Because of Thine indignation and Thy raging,
That Thou hast lifted me up and cast me down.

102:12 My days are like a lengthened shadow,
And I myself am dried up like the green herb.

102:13 But THOU, Jahve, sittest enthroned for ever,
And Thy remembrance endureth into all generations.

102:14 THOU wilt arise, have mercy upon Zion,
For it is time to favour her, yea the time is come  —

102:15 For Thy servants cling lovingly to her stones,
And they cry sore over her dust.

102:16 And the heathen shall fear the Name of Jahve,
And all the kings of the earth Thy glory,

102:17 Because Jahve hath rebuilt Zion,
He hath appeared in His glory,



102:18 He hath turned to the prayer of the destitute,
And not despised their prayer.

102:19 It shall be written for the generation to come,
And a people yet to be created shall praise JaÝh,

102:20 That He hath looked down from His holy height,
From heaven unto earth hath Jahve looked,

102:21 To hear the sighing of the prisoner,
To set at liberty those who are appointed to death,

102:22 That they may declare in Zion the Name of Jahve,
And His praise in Jerusalem,

102:23 When the peoples are gathered together,
And the kingdoms, to serve Jahve.

102:24 He hath bowed down my strength in the way,
He hath shortened my days.

102:25 I said, My God, take me not away in the midst of my days  —
Into all generations Thy years endure.

102:26 Of old hast Thou founded the earth,
And the heavens are the work of Thy hands.

102:27 Those shall perish, but Thou remainest,
They all shall wax old like a garment,

As a vesture dost Thou change them and they change  —

102:28 But THOU art the same and Thy years have no end!

102:29 The children of Thy servants shall dwell,
And their seed shall continue before Thee.

Psalm 102. Psalm 101 utters the sigh: When wilt Thou come to me? and
Psalm 102 with the inscription: Prayer for an afflicted one when he pineth
away and poureth forth his complaint before Jahve, prays, Let my prayer come
unto Thee. It is to be taken, too, just as personally as it sounds, and the person
is not to be construed into a nation. The song of the YNI�F is, however, certainly a
national song; the poet is a servant of Jahve, who shares the calamity that has
befallen Jerusalem and its homeless people, both in outward circumstances and
in the very depth of his soul. ��A�F signifies to pine away, languish, as in 61: 3,
Isa. 57:16; and �XYVI ¥PA�F to pour out one’s thoughts and complaints, one’s
anxious care, as in Psa. 142: 3, cf. 1Sa. 1:15 f.

As in the case already with many of the preceding Psalms, the deutero-Isaianic
impression accompanies us in connection with this Psalm also, even to the end;



and the further we get in it the more marked does the echo of its prophetical
prototype become. The poet also allies himself with earlier Psalms, such as 22,
69, and 79, although himself capable of lofty poetic flight, in return for which
he makes us feel the absence of any safely progressive unfolding of the
thoughts.

Psa. 102: 2, 3. The Psalm opens with familiar expressions of prayer, such as
rise in the heart and mouth of the praying one without his feeling that they are
of foreign origin; cf. more especially Psa. 39:13; 18: 7; 88: 3; and on v. 3:
27: 9 (Hide not Thy face from me); Psa. 59:17 (YL RC �WYB); Psa. 31: 3 and
frequently (Incline Thine ear unto me); Psa. 56:10 (JRQJ �WYB); Psa. 69: 8;
143: 7 (YNIN��á RH�MÁ).

Psa. 102: 4-6. From this point onward the Psalm becomes original.
Concerning the Beth in ��F�FBi, vid., on Psa. 37:20. The reading DQ� �Mki (in the
Karaite Ben-Jerucham) enriches the lexicon in the same sense with a word
which has scarcely had any existence. DQ��M (Arabic maukåid) signifies here, as
in other instances, a hearth. wRXFNI is, as in Psa. 69: 4, Niphal: my bones are
heated through with a fever-heat, as a hearth with the smouldering fire that is
on it. HkFwH (cf. wd�GYF, Psa. 94:21) is used exactly as in Hos. 9:16, cf.
Psa. 121: 5. The heart is said to dry up when the life’s blood, of which it is the
reservoir, fails. The verb XKA�F is followed by �MI of dislike. On the cleaving of
the bones to the flesh from being baked, i.e., to the skin (Arabic basÔar, in
accordance with the radical signification, the surface of the body = the skin,
from RXB, to brush along, rub, scrape, scratch on the surface), cf. Job. 19:20,
Lam. 4: 8. Li (LJE) with QB�dF is used just like bI. It is unnecessary, with
Böttcher, to draw YTIXFNiJÁ L�qMI to v. 5. Continuous straining of the voice,
especially in connection with persevering prayer arising from inward conflict,
does really make the body waste away.

Psa. 102: 7-9. TJÁQi (construct of TJÁQF or TJFQF from HJFQF, vid., Isaiah, at
34:11-12), according to the LXX, is the pelican, and S�k is the night-raven or
the little horned-owl. f334 HMFdF obtains the signification to be like, equal
(aequalem esse), from the radical signification to be flat, even, and to spread
out flat (as the Dutch have already recognised). They are both unclean
creatures, which are fond of the loneliness of the desert and ruined places. To
such a wilderness, that of the exile, is the poet unwillingly transported. He
passes the nights without sleep (DQA�F, to watch during the time for sleep), and
is therefore like a bird sitting lonesome (DD��b, Syriac erroneously DD��N) upon
the roof whilst all in the house beneath are sleeping. The Athnach in v. 8



separates that which is come to be from the ground of the “becoming” and the
“becoming” itself. His grief is that his enemies reproach him as one forsaken
of God. LL�FHMi, part. Poal, is one made or become mad, Ecc. 2: 2: my mad
ones = those who are mad against me. These swear by him, inasmuch as they
say when they want to curse: “God do unto thee as unto this man,” which is to
be explained according to Isa. 65:15, Jer. 29:22.

Psa. 102:10-12. Ashes are his bread (cf. Lam. 3:16), inasmuch as he, a
mourner, sits in ashes, and has thrown ashes all over himself, Job. 2: 8,
Eze. 27:30. The infected YWAqU�I has wq�I = Wwq�I for its principal form, instead
of which it is Ywq�I in Hos. 2: 7. “That Thou hast lifted me up and cast me
down” is to be understood according to Job. 30:22. First of all God has taken
away the firm ground from under his feet, then from aloft He has cast him to
the ground — an emblem of the lot of Israel, which is removed from its
fatherland and cast into exile, i.e., into a strange land. In that passage the days
of his life are Yw�NF LC�ki, like a lengthened shadow, which grows longer and
longer until it is entirely lost in darkness, Psa. 109:23. Another figure follows:
he there becomes like an (uprooted) plant which dries up.

Psa. 102:13-15. When the church in its individual members dies off on a
foreign soil, still its God, the unchangeable One, remains, and therein the
promise has the guarantee of its fulfilment. Faith lays hold upon this guarantee
as in Psalm 90. It becomes clear from Psa. 9: 8 and Lam. 5:19 how B��T� is to
be understood. The Name which Jahve makes Himself by self-attestation never
falls a prey to the dead past, it is His ever-living memorial (RKEZ�, Exo. 3:15).
Thus, too, will He restore Jerusalem; the limit, or appointed time, to which the
promise points is, as his longing tells the poet, now come. D���M, according to
Psa. 75: 3, Hab. 2: 3, is the juncture, when the redemption by means of the
judgment on the enemies of Israel shall dawn. hNFNiXULi, from the infinitive �NAXá,
has eÔ, flattened from aÔ, in an entirely closed syllable. HCFRF seq. acc. signifies to
have pleasure in anything, to cling to it with delight; and �N�XO, according to
Pro. 14:21, affirms a compassionate, tender love of the object. The servants of
God do not feel at home in Babylon, but their loving yearning lingers over the
ruins, the stones and the heaps of the rubbish (Neh. 3:34 [4: 2]), of Jerusalem.

Psa. 102:16-18. With wJRiYYIWi we are told what will take place when that
which is expected in v. 14 comes to pass, and at the same time the fulfilment of
that which is longed for is thereby urged home upon God: Jahve’s own honour
depends upon it, since the restoration of Jerusalem will become the means of
the conversion of the world — a fundamental thought of Isaiah 40-56 (cf. more
particularly Psa. 59:19; 60: 2), which is also called to mind in the expression of



this strophe. This prophetic prospect (Isa. 40: 1-5) that the restoration of
Jerusalem will take place simultaneously with the glorious parusia of Jahve re-
echoes here in a lyric form. YkI, v. 17, states the ground of the reverence, just as
v. 20 the ground of the praise. The people of the Exile are called in v. 18
R�FRiJAHF, from RRÁ�F, to be naked: homeless, powerless, honourless, and in the
eyes of men, prospectless. The LXX renders this word in Jer. 17: 6
aÏgriomuriÂkh, and its plural, formed by an internal change of vowel, R���R�á, in
Jer. 48: 6 oÏÂnoj aÏÂgrioj, which are only particularizations of the primary notion
of that which is stark naked, neglected, wild. V. 18b is an echo off Psa. 22:25.
In the mirror of this and of other Psalms written in times of affliction the Israel
of the Exile saw itself reflected.

Psa. 102:19-23. The poet goes on advancing motives to Jahve for the
fulfilment of his desire, by holding up to Him what will take place when He
shall have restored Zion. The evangel of God’s redemptive deed will be
written down for succeeding generations, and a new, created people, i.e., a
people coming into existence, the church of the future, shall praise God the
Redeemer for it. ��RXáJÁ R�d as in Psa. 48:14; 78: 4. JRFBiNI �JA like DL�FN �JA
22:32, perhaps with reference to deutero-Isaianic passages like Isa. 43:17. On
v. 20, cf. Isa. 63:15; in v. 21 (cf. Isa. 42: 7; 61: 1) the deutero-Isaianic
colouring is very evident. And v. 21 rests still more verbally upon Psa. 79:11.
The people of the Exile are as it were in prison and chains (RYSIJF), and are
advancing towards their destruction (HTFwMTi YN�bI), if God does not interpose.
Those who have returned home are the subject to Rp�SALi. bI in v. 23 introduces
that which takes place simultaneously: with the release of Israel from servitude
is united the conversion of the world. �bÁQiNI occurs in the same connection as
in Isa. 60: 4. After having thus revelled in the glory of the time of redemption
the poet comes back to himself and gives form to his prayer on his own behalf.

Psa. 102:24-29. On the way (B as in Psa. 110: 7) — not “by means of the
way” (B as in Psa. 105:18), in connection with which one would expect of find
some attributive minuter definition of the way — God hath bowed down his
strength (cf. Deu. 8: 2); it was therefore a troublous, toilsome way which he
has been led, together with his people. He has shortened his days, so that he
only drags on wearily, and has only a short distance still before him before he
is entirely overcome. The Cheth−Ñb WXK (LXX iÏsxuÂoj auÏtouÌ) may be
understood of God’s irresistible might, as in Job. 23: 6; 30:18, but in
connection with it the designation of the object is felt to be wanting. The
introductory RMÁJO (cf. Job. 10: 2), which announces a definite moulding of the
utterance, serves to give prominence to the petition that follows. In the



expression YNIL��átÁ�LJÁ life is conceived of as a line the length of which accords
with nature; to die before one’s time is a being taken up out of this course, so
that the second half of the line is not lived through (Psa. 55:24, Isa. 38:10). The
prayer not to sweep him away before his time, the poet supports not by the
eternity of God in itself, but by the work of the rejuvenation of the world and
of the restoration of Israel that is to be looked for, which He can and will bring
to an accomplishment, because He is the ever-living One. The longing to see
this new time is the final ground of the poet’s prayer for the prolonging of his
life. The confession of God the Creator in v. 26 reminds one in its form of
Isa. 48:13, cf. 44:24. HmFH� in v. 27 refers to the two great divisions of the
universe. The fact that God will create heaven and earth anew is a revelation
that is indicated even in Isa. 34: 4, but is first of all expressed more fully and in
many ways in the second part of the Book of Isaiah, viz., Isa. 51: 6, 16; 65:17;
66:22. It is clear from the agreement in the figure of the garment (Isa. 51: 6, cf.
50: 9) and in the expression (DMÁ�F, perstare, as in Isa. 66:22) that the poet has
gained this knowledge from the prophet. The expressive JwH HTfJÁ, Thou art
He, i.e., unalterably the same One, is also taken from the mouth of the prophet,
Isa. 41: 4; 43:10; 46: 4; 48:12; JwH is a predicate, and denotes the identity
(sameness) of Jahve (Hofmann, Schriftbeweis, i. 63). In v. 29 also, in which
the prayer for a lengthening of life tapers off to a point, we hear Isa. 65: 2;
66:22 re-echoed. And from the fact that in the mind of the poet as of the
prophet the post-exilic Jerusalem and the final new Jerusalem upon the new
earth under a new heaven blend together, it is evident that not merely in the
time of Hezekiah or of Manasseh (assuming that Isa. 40-66 are by the old
Isaiah), but also even in the second half of the Exile, such a perspectively
foreshortened view was possible. When, moreover, the writer of the Epistle to
the Hebrews at once refers vv. 26-28 to Christ, this is justified by the fact that
the God whom the poet confesses as the unchangeable One is Jahve who is to
come.

Psalm 103

HYMN IN HONOUR OF GOD THE ALL-COMPASSIONATE ONE

103: 1 BLESS, O my soul, Jahve,
And all that is within me, His holy Name.

103: 2 Bless, O my soul, Jahve,
And forget not all His benefits  —

103: 3 Who forgiveth all thine iniquity,
Who healeth all thine infirmities,



103: 4 Who redeemeth thy life from the pit,
Who crowneth thee with loving-kindness and tender mercies,

103: 5 Who satisfieth thy mouth with good,
So that thy youth renews itself like the eagle.

103: 6 Deeds of righteousness doth Jahve perform,
And judgments on behalf of all that are oppressed.

103: 7 He made known His ways unto Moses,
To the children of Israel His mighty acts.

103: 8 Merciful and gracious is Jahve,
Slow to anger and plenteous in mercy.

103: 9 Not always doth He contend,
And not for ever doth He keep anger.

103:10 He doth not deal with us after our sins,
Nor recompense us after our iniquities.

103:11 For as the heaven is high above the earth,
So mighty is His mercy upon those who fear Him.

103:12 As far as the east is from the west,
So far doth He remove our transgressions from us.

103:13 Like as a father pitieth his children,
So Jahve pitieth those who fear Him.

103:14 For He knoweth our nature,
He is mindful, that we are dust.

103:15 A mortal man  —  his days are as grass,
As a flower of the field, so he flourisheth.

103:16 If the wind passeth over him, he is not,
And his place knoweth him no more.

103:17 But the mercy of Jahve is from everlasting
to everlasting upon those who fear Him,

And His righteousness is manifested to children’s children,

103:18 To those who keep His covenant
And are mindful of His statutes to do them.

103:19 Jahve hath established His throne in the heavens,
And His kingdom ruleth over all.

103:20 Bless Jahve, ye His angels,
Ye strong heroes doing His word,

Hearkening to the call of His word.



103:21 Bless Jahve, all ye His hosts,
His servants doing His pleasure.

103:22 Bless Jahve, all ye His works,
In all places of His dominion.

Bless, O my soul, Jahve!

Psalm 103. To the “Thou wilt have compassion upon Zion” of Psa. 102:14 is
appended Psalm 103, which has this as its substance throughout; but in other
respects the two Psalms stand in contrast to one another. The inscription DWDL
is also found thus by itself without any further addition even before Psalms of
the First Book (26-28, 35, 37). It undoubtedly does not rest merely on
conjecture, but upon tradition. For no internal grounds which might have given
rise to the annotation DWDL can be traced. The form of the language does not
favour it. This pensive song, so powerful in its tone, has an Aramaic colouring
like Psalm 116, 124, 129. In the heaping up of Aramaizing suffix-forms it has
its equal only in the story of Elisha, 2Ki. 4: 1-7, where, moreover, the Ker−Ñ
throughout substitutes the usual forms, whilst here, where these suffix-forms
are intentional ornaments of the expression, the Cheth−Ñb rightly remains
unaltered. The forms are 2nd sing. fem. eÝchi for eÝch, and 2nd sing. plur. aÝjchi
for ajich. The i without the tone which is added here is just the one with which
originally the pronunciation was YtIJÁ instead of tiJÁ and YKILF for ¥LF. Out of the
Psalter (here and Psa. 116: 7, 19) these suffix-forms echi and ajchi occur only
in Jer. 11:15, and in the North-Palestinian history of the prophet in the Book of
Kings.

The groups or strophes into which the Psalm falls are vv. 1-5, 6-10, 11-14, 15-
18, 19-22. If we count their lines we obtain the schema 10. 10. 8. 8. 10. The
coptic version accordingly reckons 46 CTYXOC, i.e., stiÂxoi.

Psa. 103: 1-5. In the strophe vv. 1-5 the poet calls upon his soul to arise to
praiseful gratitude for God’s justifying, redeeming, and renewing grace. In
such soliloquies it is the Ego that speaks, gathering itself up with the spirit, the
stronger, more manly part of man (Psychology, S. 104 f.; tr. p. 126), or even,
because the soul as the spiritual medium of the spirit and of the body
represents the whole person of man (Psychology, S. 203; tr. p. 240), the Ego
rendering objective in the soul the whole of its own personality. So here in vv.
3-5 the soul, which is addressed, represents the whole man. The �YBIRFQi which
occurs here is a more choice expression for �Y�IM� (�YIJAM�): the heart, which is
called BREQE kat� eÏcoxhÂn, the reins, the liver, etc.; for according to the scriptural
conception (Psychology, S. 266; tr. p. 313) these organs of the cavities of the
breast and abdomen serve not merely for the bodily life, but also the psycho-
spiritual life. The summoning YKIRábF is repeated per anaphoram. There is



nothing the soul of man is so prone to forget as to render thanks that are due,
and more especially thanks that are due to God. It therefore needs to be
expressly aroused in order that it may not leave the blessing with which God
blesses it unacknowledged, and may not forget all His acts performed (LMÁgF =
RMÁgF) on it (LwMgi, rÎhÌma meÂson, e.g., in Psa. 137: 8), which are purely deeds of
loving-kindness), which is the primal condition and the foundation of all the
others, viz., sin-pardoning mercy. The verbs XLÁSF and JPFRF with a dative of the
object denote the bestowment of that which is expressed by the verbal notion.
�YJIwLXátÁ (taken from Deu. 29:21, cf. 1Ch. 21:19, from JLFXF = HLFXF, root LX,
solutum, laxum esse) are not merely bodily diseases, but all kinds of inward
and outward sufferings. TXÁªAMI the LXX renders eÏk fqoraÌj (from TXÁ�F, as in
Job. 17:14); but in this antithesis to life it is more natural to render the “pit”
(from XÁw�) as a name of Hades, as in Psa. 16:10. Just as the soul owes its
deliverance from guilt and distress and death to God, so also does it owe to
God that with which it is endowed out of the riches of divine love. The verb
R«��I, without any such addition as in Psa. 5:13, is “to crown,” cf. Psa. 8: 6. As
is usually the case, it is construed with a double accusative; the crown is as it
were woven out of loving- kindness and compassion. The Beth of B�«bÁ in v. 5
instead of the accusative (Psa. 104:28) denotes the means of satisfaction,
which is at the same time that which satisfies. ¥Y�Di�E the Targum renders: dies
senectutis tuae, whereas in Psa. 32: 9 it is ornatus ejus; the Pesh−Ñto renders:
corpus tuum, and in Psa. 32: 9 inversely, juventus eorum. These significations,
“old age” or “youth,” are pure inventions. And since the words are addressed
to the soul, YDI�á cannot also, like D�BkF in other instances, be a name of the
soul itself (Aben-Ezra, Mendelssohn, Philippsohn, Hengstenberg, and others).
We, therefore, with Hitzig, fall back upon the sense of the word in 32: 9, where
the LXX renders taÃj siagoÂnaj auÏtwÌn, but here more freely, apparently starting
from the primary notion of YD� = Arabic chadd, the cheek: toÃn eÏmpiplwÌnta eÏn
aÏgaqoiÌj thÃn eÏpiqumiÂan sou (whereas Saadia’s victum tuum is based upon a
comparison of the Arabic gdaÑ, to nourish). The poet tells the soul (i.e., his own
person, himself) that God satisfies it with good, so that it as it were gets its
cheeks full of it (cf. Psa. 81:11). The comparison R�EnEkA is, as in Mic. 1:16 (cf.
Isa. 40:31), to be referred to the annual moulting of the eagle. Its renewing of
its plumage is an emblem of the renovation of his youth by grace. The
predicate to YKIYiRFw�Ni (plural of extension in relation to time) stands first
regularly in the sing. fem.

Psa. 103: 6-10. His range of vision being widened from himself, the poet
now in vv. 6-18 describes God’s gracious and fatherly conduct towards sinful
and perishing men, and that as it shines forth from the history of Israel and is



known and recognised in the light of revelation. What v. 6 says is a common-
place drawn from the history of Israel. �Y�IpF�iMI is an accusative governed by
the HVE�O that is to be borrowed out of HV��O (so Baer after the Masora). And
because v. 6 is the result of an historical retrospect and survey, JAYDI�Y in v. 7
can affirm that which happened in the past (cf. Psa. 96: 6 f.); for the
supposition of Hengstenberg and Hitzig, that Moses here represents Israel like
Jacob, Isaac, and Joseph in other instances, is without example in the whole
Israelitish literature. It becomes clear from v. 8 in what sense the making of
His ways known is meant. The poet has in his mind Moses’ prayer: “make
known to me now Thy way” (Exo. 33:13), which Jahve fulfilled by passing by
him as he stood in the cleft of the rock and making Himself visible to him as
he looked after Him, amidst the proclamation of His attributes. The ways of
Jahve are therefore in this passage not those in which men are to walk in
accordance with His precepts (Psa. 25: 4), but those which He Himself follows
in the course of His redemptive history (Psa. 67: 3). The confession drawn
from Exo. 34: 6 f. is become a formula of the Israelitish faith (Psa. 86:15;
145: 8, Joe. 2:13, Neh. 9:17, and frequently). In vv. 9 ff. the fourth attribute
(DSEXF�BRÁWi) is made the object of further praise. He is not only long (¥REJE
from ¥R�JF, like DBEkE from DB�kF) in anger, i.e., waiting a long time before He
lets His anger loose, but when He contends, i.e., interposes judicially, this too
is not carried to the full extent (Psa. 78:38), He is not angry for ever (R�ANF, to
keep, viz., anger, Amo. 1:11; cf. the parallels, both as to matter and words,
Jer. 3: 5, Isa. 57:16). The procedure of His righteousness is regulated not
according to our sins, but according to His purpose of mercy. The prefects in v.
10 state that which God has constantly not done, and the futures in v. 9 what
He continually will not do.

Psa. 103:11-14. The ingenious figures in vv. 11 f. (cf. Psa. 36: 6; 57:11)
illustrate the infinite power and complete unreservedness of mercy (loving-
kindness). QYXIRiHI has Gaja (as have also WTYX�HI and WBY�THI, Psa. 14: 1;
53: 2, in exact texts), in order to render possible the distinct pronunciation of
the guttural in the combination XR. V. 13 sounds just as much like the spirit of
the New Testament as vv. 11, 12. The relationship to Jahve in which those
stand who fear Him is a filial relationship based upon free reciprocity
(Mal. 3:11). His Fatherly compassion is (v. 14) based upon the frailty and
perishableness of man, which are known to God, much the same as God’s
promise after the Flood not to decree a like judgment again (Gen. 8:21).
According to this passage and Deu. 31:21, wNR�CiYI appears to be intended of the
moral nature; but according to v. 14b, one is obliged to think rather of the
natural form which man possesses from God the Creator (RCEYyIWA, Gen. 2: 7)
than of the form of heart which he has by his own choice and, so far as its



groundwork is concerned, by inheritance (Psa. 51: 7). In RwKZF, mindful, the
passive, according to Böttcher’s correct apprehension of it, expresses a passive
state after an action that is completed by the person himself, as in XÁw�bF, JAwDYF,
and the like. In its form v. 14a reminds one of the Book of Job. 11:11; 28:23,
and v. 14b as to subject-matter recalls Job. 7: 7, and other passages (cf.
Psa. 78:39; 89:48); but the following figurative representation of human
frailty, with which the poet contrasts the eternal nature of the divine mercy as
the sure stay of all God-fearing ones in the midst of the rise and decay of
things here below, still more strongly recalls that book.

Psa. 103:15-18. The figure of the grass recalls Psa. 90: 5 f., cf. Isa. 40: 6-8;
51:12; that of the flower, Job. 14: 2. ��NJå is man as a mortal being; his life’s
duration is likened to that of a blade of grass, and his beauty and glory to a
flower of the field, whose fullest bloom is also the beginning of its fading. In v.
16 �b (the same as in Isa. 40: 7 f.) refers to man, who is compared to grass and
flowers. YkI is eÏaÂn with a hypothetical perfect; and the wind that scorches up
the plants, referred to man, is an emblem of every form of peril that threatens
life: often enough it is really a breath of wind which snaps off a man’s life. The
bold designation of vanishing away without leaving any trace, “and his place
knoweth him no more,” is taken from Job. 7:10, cf. ibid. 8:18; 20: 9. In the
midst of this plant-like, frail destiny, there is, however, one strong ground of
comfort. There is an everlasting power, which raises all those who link
themselves with it above the transitoriness involved in nature’s laws, and
makes them eternal like itself. This power is the mercy of God, which spans
itself above (LJA) all those who fear Him like an eternal heaven. This is God’s
righteousness, which rewards faithful adherence to His covenant and
conscientious fulfilment of His precepts in accordance with the order of
redemption, and shows itself even to (Li) children’s children, according to
Exo. 20: 6; 34: 7, Deu. 7: 9: on into a thousand generations, i.e., into infinity.

Psa. 103:19-22. He is able to show Himself thus gracious to His own, for
He is the supra-mundane, all-ruling King. With this thought the poet draws on
to the close of his song of praise. The heavens in opposition to the earth, as in
Psa. 115: 3, Ecc. 5: 1 [2], is the unchangeable realm above the rise and fall of
things here below. On v. 19b cf. 1Ch. 29:12. LKObÁ refers to everything created
without exception, the universe of created things. In connection with the
heavens of glory the poet cannot but call to mind the angels. His call to these
to join in the praise of Jahve has its parallel only in Psalm 29 and 148. It arises
from the consciousness of the church on earth that it stands in living like-
minded fellowship with the angels of God, and that it possesses a dignity
which rises above all created things, even the angels which are appointed to



serve it (Psa. 91:11). They are called �YRIbOgI as in Joe. 4 [3]:11, and in fact XÁKO
YR�bOgI, as the strong to whom belongs strength unequalled. Their life endowed
with heroic strength is spent entirely — an example for mortals — in an
obedient execution of the word of God. JAMO�iLI is a definition not of the
purpose, but of the manner: obediendo (as in Gen. 2: 3 perficiendo). Hearing
the call of His word, they also forthwith put it into execution. the hosts
(WYJFBFCi), as WYTFRá�FMi shows, are the celestial spirits gathered around the angels
of a higher rank (cf. Luke 2:13), the innumerable leitourgikaÃ pneuÂmata
(Psa. 104: 4, Dan. 7:10, Heb. 1:14), for there is a hierarchia caelestis. From
the archangels the poet comes to the myriads of the heavenly hosts, and from
these to all creatures, that they, wheresoever they may be throughout Jahve’s
wide domain, may join in the song of praise that is to be struck up; and from
this point he comes back to his own soul, which he modestly includes among
the creatures mentioned in the third passage. A threefold Y�IPiNA YKIRábF now
corresponds to the threefold wKRábF; and inasmuch as the poet thus comes back
to his own soul, his Psalm also turns back into itself and assumes the form of a
converging circle.

Psalm 104

HYMN IN HONOUR OF THE GOD OF THE SEVEN DAYS

104: 1 BLESS, O my soul, Jahve!
Jahve, my God, Thou art very great,

In splendour and glory hast Thou clothed Thyself;

104: 2 Enwrapping Thyself in light as a garment,
Spreading out the heavens like a tent-cloth,

104: 3 Who layeth the beams of His chambers in the waters,
Who maketh the clouds His chariot,

Who walketh upon the wings of the wind,

104: 4 Making His messengers out of the winds,
His servants out of flaming fire.

104: 5 He hath founded the earth upon its pillars,
That it may not totter for ever and ever.

104: 6 The deep as a garment didst Thou cover over it,
Upon the mountains stood the waters.

104: 7 At Thy rebuke they fled,
At the voice of Thy thunder they hasted away  —



104: 8 The mountains rose, the valleys sank  —
To the place which Thou hast founded for them.

104: 9 A bound hast Thou set, they may not pass over,
They may not turn back to cover the earth.

104:10 Who sendeth forth springs in the bottoms of the valleys,
Between the mountains they take their course.

104:11 They give drink to all the beasts of the field,
The wild asses quench their thirst.

104:12 Upon them the birds of the heaven have their habitation,
From among the branches they raise their voice.

104:13 He watereth the mountains out of His chambers  —
With the fruit of Thy works is the earth satisfied.

104:14 He causeth grass to grow for the cattle,
And herb for the service of man  —

To bring forth bread out of the earth,

104:15 And that wine may make glad the heart of mortal man,
To make his face shining from oil,

And that bread may support the heart of mortal man.

104:16 The trees of Jahve are satisfied,
The cedars of Lebanon, which He hath planted;

104:17 Where the birds make their nests,
The stork which hath its house upon the cypresses.

104:18 Mountains, the high ones, are for the wild goats,
The rocks are a refuge for the rock-badgers.

104:19 He hath made the moon for a measuring of the times,
The sun knoweth its going down.

104:20 Thou makest darkness, and it is night,
Wherein all the beasts of the forest do move.

104:21 The young lions roar after their prey,
And seek from God their food.

104:22 The sun ariseth, they retreat
And lay themselves down in their dens.

104:23 Man goeth forth to his work,
And to his labour, until the evening.



104:24 How manifold are Thy works, Jahve,
With wisdom hast Thou executed them altogether,

The earth is full of Thy creatures!

104:25 Yonder sea, great and far extended  —
There it teems with life, innumerable,

Small beasts together with great.

104:26 There the ships move along,
The leviathan which Thou hast formed to sport therein.

104:27 They all wait upon Thee,
That Thou mayest give them their food in its season.

104:28 Thou givest it to them, they gather it up;
Thou openest Thy hand, they are satisfied with good.

104:29 Thou hidest Thy face, they are troubled;
Thou takest back their breath, they expire,

And return to their dust.

104:30 Thou sendest forth Thy breath, they are created,
And Thou renewest the face of the ground.

104:31 Let the glory of Jahve endure for ever,
Let Jahve rejoice in His works;

104:32 He, who looketh on the earth and it trembleth,
He toucheth the mountains and they smoke.

104:33 I will sing unto Jahve as long as I live,
I will harp unto my God as long as I have my being.

104:34 May my meditation be acceptable to Him,
I, even I will rejoice in Jahve.

104:35 Let the sinful disappear from the earth,
And evil-doers be no more  —

Bless, O my soul, Jahve,
 Hallelujah.

Psalm 104. With Bless, O my soul, Jahve, as Psalm 103, begins this
anonymous Psalm 104 also, in which God’s rule in the kingdom of nature, as
there in the kingdom of grace, is the theme of praise, and as there the angels
are associated with it. The poet sings the God-ordained present condition of the
world with respect to the creative beginnings recorded in Gen. 1: 1-2: 3; and
closes with the wish that evil may be expelled from this good creation, which
so thoroughly and fully reveals God’s power, and wisdom, and goodness. It is
a Psalm of nature, but such as not poet among the Gentiles could have written.
The Israelitish poet stands free and unfettered in the presence of nature as his



object, and all things appear to him as brought forth and sustained by the
creative might of the one God, brought into being and preserved in existence
on purpose that He, the self-sufficient One, may impart Himself in free
condescending love — as the creatures and orders of the Holy One, in
themselves good and pure, but spotted an disorganized only by the self-
corruption of man in sin and wickedness, which self-corruption must be turned
out in order that the joy of God in His works and the joy of these works in their
Creator may be perfected. The Psalm is altogether an echo of the
heptahemeron (or history of the seven days of creation) in Gen. 1: 1-2: 3.
Corresponding toe the seven days it falls into seven groups, in which the DJM
BW��HNH of Gen. 1:31 is expanded. It is not, however, so worked out that each
single group celebrates the work of a day of creation; the Psalm has the
commingling whole of the finished creation as its standpoint, and is therefore
not so conformed to any plan. Nevertheless it begins with the light and closes
with an allusion to the divine Sabbath. When it is considered that v. 8a is only
with violence accommodated to the context, that v. 18 is forced in without any
connection and contrary to any plan, and that v. 32 can only be made
intelligible in that position by means of an artificial combination of the
thoughts, then the supposition of Hitzig, ingeniously wrought out by him in his
own way, is forced upon one, viz., that this glorious hymn has decoyed some
later poet-hand into enlarging upon it.

Psa. 104: 1-4. The first decastich begins the celebration with work of the
first and second days. RDFHFWi D�H here is not the doxa belonging to God proÃ
pantoÃj touÌ aiÏwÌnoj (Jude 25), but the doxa which He has put on (Job. 40:10)
since He created the world, over against which He stands in kingly glory, or
rather in which He is immanent, and which reflects this kingly glory in various
gradations, yea, to a certain extent is this glory itself. For inasmuch as God
began the work of creation with the creation of light, He has covered Himself
with this created light itself as with a garment. That which once happened in
connection with the creation may, as in Amo. 4:13, Isa. 44:24; 45: 7,
Jer. 10:12, and frequently, be expressed by participles of the present, because
the original setting is continued in the preservation of the world; and
determinate participles alternate with participles without the article, as in
Isa. 44:24-28, with no other difference than that the former are more
predicative and the latter more attributive. With v. 2b the poet comes upon the
work of the second day: the creation of the expanse (�YQR) which divides
between the waters. God has spread this out (cf. Isa. 40:22) like a tent-cloth
(Isa. 54: 2), of such light and of such fine transparent work; H��EN here rhymes
with H�E�O. In those waters which the “expanse” holds aloft over the earth God
lays the beams of His upper chambers (WYT�FyLI�á, instead of which we find



WYT�FL�áMÁ in Amo. 9: 6, from HyFLI�á, ascent, elevation, then an upper story, an
upper chamber, which would be more accurately HyFlI�I after the Aramaic and
Arabic); but not as though the waters were the material for them, they are only
the place for them, that is exalted above the earth, and are able to be this
because to the Immaterial One even that which is fluid is solid, and that which
is dense is transparent. The reservoirs of the upper waters, the clouds, God
makes, as the lightning, thunder, and rain indicate, into His chariot (BwKRi),
upon which he rides along in order to make His power felt below upon the
earth judicially (Isa. 19: 1), or in rescuing and blessing men. BwKRi (only here)
accords in sound with BwRki, 18:11. For v. 3c also recalls this primary passage,
where the wings of the wind take the place of the cloud-chariot. In v. 4 the
LXX (Heb. 1: 7) makes the first substantive into an accusative of the object,
and the second into an accusative of the predicate: OÎ poiwÌn touÃj aÏggeÂlouj
auÏtouÌ pneuÂmata kaiÃ touÃj leitourgouÃj auÏtouÌ puroÃj floÂga. It is usually
translated the reverse say: making the winds into His angels, etc. This
rendering is possible so far as the language is concerned (cf. Psa. 100: 3
Cheth−Ñb, and on the position of the worlds, Amo. 4:13 with 5: 8), and the plural
WYTFRá�FMi is explicable in connection with this rendering from the force of the
parallelism, and the singular �J� from the fact that this word has no plural.
Since, however, HVF�F with two accusatives usually signifies to produce
something out of something, so that the second accusative (viz., the accusative
of the predicate, which is logically the second, but according to the position of
the words may just as well be the first, Exo. 25:39; 30:25, as the second,
Exo. 37:23; 38: 3, Gen. 2: 7, 2Ch. 4:18-22) denotes the materia ex qua, it may
with equal right at least be interpreted: Who makes His messengers out of the
winds, His servants out of the flaming or consuming (vid., on Psa. 57: 5) fire
(�J�, as in Jer. 48:45, masc.). And this may affirm either that God makes use of
wind and fire for special missions (cf. Psa. 148: 8), or (cf. Hofmann,
Schriftbeweis, i. 325 f.) that He gives wind and fire to His angels for the
purpose of His operations in the world which are effected through their
agency, as the materials of their outward manifestation, and as it were of their
self-embodiment, f335 as then in Psa. 18:11 wind and cherub are both to be
associated together in thought as the vehicle of the divine activity in the world,
and in 35: 5 the angel of Jahve represents the energy of the wind.

Psa. 104: 5-9. In a second decastich the poet speaks of the restraining of the
lower waters and the establishing of the land standing out of the water. The
suffix, referring back to �RJ, is intended to say that the earth hanging free in
space (Job. 26: 7) has its internal supports. Its eternal stability is preserved
even amidst the judgment predicted in Isa. 24:16 f., since it comes forth out of
it, unremoved from its former station, as a transformed, glorified earth. The



deep (��Hti) with which God covers it is that primordial mass of water in
which it lay first of all as it were in embryo, for it came into being eÏc uÎÂdatoj
kaiÃ di� uÎÂdatoj (2Pe. 3: 5). �TYsIkI does not refer to �WHT (masc. as in
Job. 28:14), because then HFYLE�F would be required, but to �RJ, and the
masculine is to be explained either by attraction) according to the model of
1Sa. 2: 4a), or by a reversion to the masculine ground-form as the discourse
proceeds (cf. the same thing with RY�I 2Sa. 17:13, HQF�FCi Exo. 11: 6, DYF
Eze. 2: 9). According to v. 6b, the earth thus overflowed with water was
already mountainous; the primal formation of the mountains is therefore just as
old as the �WHT mentioned in direct succession to the WHBW WHT . After this,
vv. 7-9 describe the subduing of the primordial waters by raising up the dry
land and the confining of these waters in basins surrounded by banks. Terrified
by the despotic command of God, they started asunder, and mountains rose
aloft, the dry land with its heights and its low grounds appeared. The rendering
that the waters, thrown into wild excitement, rose up the mountains and
descended again (Hengstenberg), does not harmonize with the fact that they
are represented in v. 6 as standing above the mountains. Accordingly, too, it is
not to be interpreted after Psa. 107:26: they (the waters) rose mountain-high,
they sunk down like valleys. The reference of the description to the coming
forth of the dry land on the third day of creation requires that �YRIHF should be
taken as subject to wL�áYA. But then, too, the T��QFBi are the subject to wDRiY�, as
Hilary of Poictiers renders it in his Genesis, 5:97, etc.: subsidunt valles, and
not the waters as subsiding into the valleys. Hupfeld is correct; v. 8a is a
parenthesis which affirms that, inasmuch as the waters retreating laid the solid
land bare, mountains and valleys as such came forth visibly; cf. Ovid, Metam.
i. 344:

Flumina subsidunt, montes exire videntur.

Psa. 104: 8. V. 8 continues with the words ��QMi�LJE (cf. Gen. 1: 9, DXFJE
��QMF�LJE): the waters retreat to the place which (HZE, cf. v. 26, for R�EJá,
Gen. 39:20) God has assigned to them as that which should contain them. He
hath set a bound (LwBgi, synon. QXO, Pro. 8:29, Jer. 5:22) for them beyond
which they may not flow forth again to cover the earth, as the primordial
waters of chaos have done.

Psa. 104:10-14b. The third decastich, passing on to the third day of
creation, sings the benefit which the shore-surrounded waters are to the animal
creation and the growth of the plants out of the earth, which is irrigated from
below and moistened from above. God, the blessed One, being the principal
subject of the Psalm, the poet (in v. 10 and further on) is able to go on in



attributive and predicative participles: Who sendeth springs �YLIXFnibÁ, into the
wad−Ñs (not: �YLXNibI, as brooks). LXÁNA, as v. 10b shows, is here a synonym of
H�FQibI, and there is no need for saying that, flowing on in the plains, they grow
into rivers. The LXX has eÏn faÂragcin. YDAVF �TYiXÁ is doubly poetic for HDEvFHA
TyAXÁ . God has also provided for all the beasts that roam far from men; and the
wild ass, swift as an arrow, difficult to be hunted, and living in troops (JREpE,
Arabic feraÑ, root RP, Arab. fr, to move quickly, to whiz, to flee; the wild ass,
the onager, Arabic håimaÑr el-wahås, whose home is on the steppes), is made
prominent by way of example. The phrase “to break the thirst” occurs only
here. �HEYL��á, v. 12a, refers to the �YNIYF�iMÁ, which are also still the subject in v.
11a. The pointing �YIJPF�f needlessly creates a hybrid form in addition to
�YJIPF�á (like �YJIBFLi) and �YYIPF�f. From the tangled branches by the springs the
poet insensibly reaches the second half of the third day. The vegetable
kingdom at the same time reminds him of the rain which, descending out of the
upper chambers of the heavens, waters the waterless mountain-tops. Like the
Talmud (B. Taÿan−Ñth, 10a), by the “fruit of Thy work” (�YV�M as singular)
Hitzig understands the rain; but rain is rather that which fertilizes; and why
might not the fruit be meant which God’s works (�YV�M, plural) here below
(v. 24), viz., the vegetable creations, bear, and from which the earth, i.e., its
population, is satisfied, inasmuch as vegetable food springs up as much for the
beasts as for man? In connection with BVE�� the poet is thinking of cultivated
plants, more especially wheat; TDABO�áLÁ, however, does not signify: for
cultivation by man, since, according to Hitzig’s correct remonstrance, they do
not say BV�H DB�, and JYCWHL has not man, but rather God, as its subject,
but as in 1Ch. 26:30, for the service (use) of man.

Psa. 104:14-18. In the fourth decastich the poet goes further among the
creatures of the field and of the forest. The subject to JYCI�HLi is XYMCM. The
clause expressing the purpose, which twice begins with an infinitive, is
continued in both instances, as in Isa. 13: 9, but with a change of subject (cf.
e.g., Amo. 1:11; 2: 4), in the finite verb. On what is said of wine we may
compare Ecc. 10:19, sir. 40:20, and more especially Isaiah, who frequently
mentions wine as a representative of all the natural sources of joy. The
assertion that �MEªEMI signifies “before oil = brighter than oil,” is an error that is
rightly combated by Böttcher in his Proben and two of his “Gleanings,” f336

which imputes to the poet a mention of oil that is contrary to his purpose in
this connection wand inappropriate. Corn, wine, and oil are mentioned as the
three chief products of the vegetable kingdom (Luther, Calvin, Grotius, Dathe,
and Hupfeld), and are assumed under BVE�� in v. 14b, as is also the case in



other instances where distinction would be superfluous, e.g., in Exo. 9:22.
With oil God makes the countenance shining, or bright and cheerful, not by
means of anointing, — since it was not the face but the head that was anointed
(Mat. 6:17), — but by the fact of its increasing the savouriness and
nutritiveness of the food. LYHICiHALi is chosen with reference to RHFCiYI. In v. 15c
��NJå�BBÁLi does not stand after, as in v. 15a (where it is �BBÁLi with Gaja on
account of the distinctive), but before the verb, because BBL as that which is
inward stands in antithesis to �YNP as that which is outside. Since the
fertilization of the earth by the rain is the chief subject of the predication in vv.
13-15, v. 16 is naturally attached to what precedes without arousing critical
suspicion. That which satisfies is here the rain itself, and not, as in v. 13b, that
which the rain matures. The “trees of Jahve” are those which before all others
proclaim the greatness of their Creator. ��F�R�EJá refers to these trees, of
which the cedars and then the cypresses (�Y�I�RbI, root RB, to cut) are
mentioned. They are places where small and large birds build their nests and
lodge, more particularly the stork, which is called the HDFYSIXá as being pthnwÌn
euÏsebeÂstaton zwÂwn (Barbrius, Fab. xiii.), as avis pia (pietaticultrix in
Petronius, lv. 6), i.e., on account of its love of family life, on account of which
it is also regarded as bringing good fortune to a house. f337

The care of God for the lodging of His creatures leads the poet from the trees
to the heights of the mountains and the hiding-places of the rocks, in a manner
that is certainly abrupt and that disturbs the sketch taken from the account of
the creation. �YHIBOgiHA is an apposition. L��YF (Arabic wa’il) is the steinboc, wild-
goat, as being an inhabitant of LJAYA (wa’l, wa’la), i.e., the high places of the
rocks, as ���YF, Lam. 4: 3, according to Wetzstein, is the ostrich as being an
inhabitant of the wa’na, i.e., the sterile desert; and �PF�F is the rock-badger,
which dwells in the clefts of the rocks (Pro. 30:26), and resembles the marmot
— South Arabic Arab. tufun, Hyrax Syriacus (distinct from the African). By
�PF�F the Jewish tradition understand the coney, after which the Pesh−Ñto here
renders it JS�GFXiLÁ (SGFXá, cuniculus). Both animals, the coney and the rock-
badger, may be meant in Lev. 11: 5, Deu. 14: 7; for the sign of the cloven hoof
(H�FwS�i HSFRiPA) is wanting in both. The coney has four toes, and the hyrax has
a peculiar formation of hoof, not cloven, but divided into several parts.

Psa. 104:19-23. The fifth decastich, in which the poet passes over from the
third to the fourth day, shows that he has the order of the days of creation
before his mind. The moon is mentioned first of all, because the poet wishes to
make the picture of the day follow that of the night. He describes it in v. 19 as
the calendarial principal star. �YDI�á�M are points and divisions of time



(epochs), and the principal measurer of these for civil and ecclesiastical life is
the moon (cf. Sir. 43: 7, aÏpoÃ selhÂnhj shmeiÌon eÎorthÌj), just as the sun,
knowing when he is to set, is the infallible measurer of the day. In v. 20 the
description, which throughout is drawn in the presence of God in His honour,
passes over into direct address: jussives (T�ETf, YHIYWI) stand in the hypothetical
protasis and in its apodosis (EW. § 357, b). It depends upon God’s willing
only, and it is night, and the wakeful life of the wild beasts begins to be astir.
The young lions then roar after their prey, and flagitaturi sunt a Deo cibum
suum. The infinitive with Lamed is an elliptical expression of a conjugatio
periphrastica (vid., on Hab. 1:17), and becomes a varying expression of the
future in general in the later language in approximation to the Aramaic. The
roar of the lions and their going forth in quest of prey is an asking of God
which He Himself has implanted in their nature. With the rising of the sun the
aspect of things becomes very different. �ME�E is feminine here, where the poet
drops the personification (cf. Psalm 19). The day which dawns with sunrise is
the time for man. Both as to matter and style, vv. 21-23 call to mind Job. 24: 5;
37: 8; 38:40.

Psa. 104:24-30. Fixing his eye upon the sea with its small and great
creatures, and the care of God for all self-living beings, the poet passes over to
the fifth and sixth days of creation. The rich contents of this sixth group flow
over and exceed the decastich. With wbRÁ�HMF (not wLDigF�HMÁ, Psa. 92: 6) the
poet expresses his wonder at the great number of God’s works, each one at the
same time having its adjustment in accordance with its design, and all,
mutually serving one another, co-operating one with another. �YFNiQI, which
signifies both bringing forth and acquiring, has the former meaning here
according to the predicate: full of creatures, which bear in themselves the
traces of the Name of their Creator (HNEQO). Beside ¦YNEYFNiQI, however, we also
find the reading ¦NEYFNiQI, which is adopted by Norzi, Heidenheim, and Baer,
represented by the versions (LXX, Vulgate, and Jerome), by expositors (Rashi:
¥lF�E �YNQ), by the majority of the MSS (according to Norzi) and old printed
copies, which would signify thÌj ktiÂsewÂj sou, or according to the Latin
versions kthÂsewÂj sou (possessione tua, Luther “they possessions”), but is
inferior to the plural ktismaÂtwn sou, as an accusative of the object to HJFLiMF.
The sea more particularly is a world of moving creatures innumerable
(Psa. 69:35). �yFHA HZE does not properly signify this sea, but that sea, yonder sea
(cf. Psa. 68: 9, Isa. 23:13, Jos. 9:13). The attributes follow in an appositional
relation, the looseness of which admits of the non-determination (cf.
Psa. 68:28, Jer. 2:21, Gen. 43:14, and the reverse case above in v. 18a). HyFNIJf



in relation to YNIJf is a nomen unitatis (the single ship). It is an old word, which
is also Egyptian in the form hani and ana. f338

Leviathan, in the Book of Job, the crocodile, is in this passage the name of the
whale (vid., Lewysohn, Zoologie des Talmuds, § § 178-180, 505). Ewald and
Hitzig, with the Jewish tradition, understand �b in v. 26 according to
Job. 40:29 [41: 5]: in order to play with him, which, however, gives no idea
that is worthy of God. It may be taken as an alternative word for ��F (cf. �b in
v. 20, Job. 40:20): to play therein, viz., in the sea (Saadia). In �lFkU, v. 27, the
range of vision is widened from the creatures of the sea to all the living things
of the earth; cf. the borrowed passages Psa. 145:15 f., 147: 9. �lFkU, by an
obliteration of the suffix, signifies directly “altogether,” and �t�IbI (cf.
Job. 38:32): when it is time for it. With reference to the change of the subject
in the principal and in the infinitival clause, vid., Ew. § 338, a. The existence,
passing away, and origin of all beings is conditioned by God. His hand
provides everything; the turning of His countenance towards them upholds
everything; and His breath, the creative breath, animates and renews all things.
The spirit of life of every creature is the disposing of the divine Spirit, which
hovered over the primordial waters and transformed the chaos into the cosmos.
�S�tO in v. 29 is equivalent to �S�JtO, as in 1Sa. 15: 6, and frequently. The full
future forms accented on the ultima, from v. 27 onwards, give emphasis to the
statements. Job. 34:14 f. may be compared with v. 29.

Psa. 104:31-35. The poet has now come to an end with the review of the
wonders of the creation, and closes in this seventh group, which is again
substantially decastichic, with a sabbatic meditation, inasmuch as he wishes
that the glory of God, which He has put upon His creatures, and which is
reflected and echoed back by them to Him, may continue for ever, and that His
works may ever be so constituted that He who was satisfied at the completion
of His six days’ work may be able to rejoice in them. For if they cease to give
Him pleasure, He can indeed blot them out as He did at the time of the Flood,
since He is always able by a look to put the earth in a tremble, and by a touch
to set the mountains on fire (D�FRitIWA of the result of the looking, as in
Amo. 5: 8; 9: 6, and wN�F�åYEWi of that which takes place simultaneously with the
touching, as in Psa. 144: 5, Zec. 9: 5, cf. on Hab. 3:10). The poet, however, on
his part, will not suffer there to be any lack of the glorifying of Jahve,
inasmuch as he makes it his life’s work to praise his God with music and song
(YyFXÁbI as in Psa. 63: 5, cf. Bar. 4:20, eÏn taiÌj hÎmeÂraij mou). Oh that this his quiet
and his audible meditation upon the honour of God may be pleasing to Him
(LJA BR��F synonymous with LJA B��, but also LJA RP��F, 16: 6)! Oh that Jahve
may be able to rejoice in him, as he himself will rejoice in his God! Between “I



will rejoice,” v. 34, and “He shall rejoice,” v. 31, there exists a reciprocal
relation, as between the Sabbath of the creature in God and the Sabbath of God
in the creature. When the Psalmist wishes that God may have joy in His works
of creation, and seeks on his part to please God and to have his joy in God, he
is also warranted in wishing that those who take pleasure in wickedness, and
instead of giving God joy excite His wrath, may be removed from the earth
(wmtÁYI, cf. Num. 14:35); for they are contrary to the purpose of the good
creation of God, they imperil its continuance, and mar the joy of His creatures.
The expression is not: may sins (�YJI�FXá, as it is meant to be read in B.
Berachoth, 10a, and as some editions, e.g., Bomberg’s of 1521, actually have
it), but: may sinners, be no more, for there is no other existence of sin than the
personal one.

With the words Bless, O my soul, Jahve, the Psalm recurs to its introduction,
and to this call upon himself is appended the Hallelujah which summons all
creatures to the praise of God — a call of devotion which occurs nowhere out
of the Psalter, and within the Psalter is found here for the first time, and
consequently was only coined in the alter age. In modern printed copies it is
sometimes written hYF�wLLiHA, sometimes hYF wLLiHA, but in the earlier copies
(e.g., Venice 1521, Wittenberg 1566) mostly as one word hYFwLLiHA. f339

In the majority of MSS it is also found thus as one word, f340 and that always
with h, except the first HYFwLLiHA which occurs here at the end of Psalm 104,
which has H raphe in good MSS and old printed copies. This mode of writing
is that attested by the Masora (vid., Baer’s Psalterium, p. 132). The Talmud
and Midrash observe this first Hallelujah is connected in a significant manner
with the prospect of the final overthrow of the wicked. Ben-Pazzi (B.
Berachoth 10a) counts 103 TWY�RP up to this Hallelujah, reckoning Psalm 1
and 2 as one JT�RP.

Psalm 105

THANKSGIVING HYMN IN HONOUR OF GOD WHO IS ATTESTED
IN THE EARLIEST HISTORY OF ISRAEL

105: 1 GIVE thanks unto Jahve, publish His Name,
Make known among the peoples His deeds.

105: 2 Sing unto Him, harp unto Him,
Speak of all His wondrous works.

105: 3 Glory ye in His holy Name,
Let the heart of those rejoice who seek Jahve.



105: 4 Follow after Jahve and His strength,
Seek ye His face evermore.

105: 5 Remember His wondrous works which He hath done,
His rare deeds and the decisions of His mouth,

105: 6 O seed of Abraham His servant,
Ye sons of Jacob, His chosen ones.

105: 7 He, Jahve, is our God,
His judgments go forth over all lands.

105: 8 He remembereth for ever His covenant,
The word which He hath established to a thousand generations,

105: 9 Which He made with Abraham,
And His oath unto Isaac.

105:10 And He hath established it for Jacob as a statute,
For Israel as an everlasting covenant,

105:11 Saying: “Unto thee do I give the land of Canaan
As the line of your inheritance.”

105:12 When they were a countable people,
Very small, and sojourning therein,

105:13 And went to and fro from nation to nation,
From one kingdom to another people:

105:14 He suffered no man to oppress them,
And He reproved kings for their sakes:

105:15 “Touch not Mine anointed ones,
And to My prophets do no harm!”

105:16 Then He called up a famine over the land,
Every staff of bread He brake.

105:17 He sent before them a man,
As a slave was Joseph sold.

105:18 They hurt his feet with fetters,
Iron came upon his soul,

105:19 Until the time that his word came,
The word of Jahve had proved him.

105:20 The king sent and loosed him,
The ruler of the peoples, and let him go free;

105:21 He made him lord of his house,
And ruler over all his possession,



105:22 To bind his princes at his will,
And to make his elders wiser.

105:23 Thus Israel came to Egypt,
And Jacob sojourned in the land of Ham.

105:24 And He made His people fruitful exceedingly,
And made them more powerful than their enemies.

105:25 He turned their heart to hate His people,
To practise cunning on His servants;

105:26 He sent Moses His servant,
Aaron, whom He had chosen.

105:27 They performed upon them facts of His signs,
And strange things in the land of Ham.

105:28 He sent darkness and made it dark,
And they rebelled not against His words;

105:29 He turned their waters into blood,
And thus killed their fish.

105:30 Their land swarmed forth frogs
In the chambers of their kings.

105:31 He spake, and the gad-fly came,
Gnats in all their border.

105:32 He gave them as rain hail,
Flaming fire in their land,

105:33 And He smote down their vines and fig-trees,
And brake the trees of their border.

105:34 He spake, and the locusts came,
And the grasshopper without number,

105:35 And devoured all the green herb in their land,
And devoured the fruit of their ground.

105:36 Then He smote all the first-born in their land,
The firstlings of all their strength,

105:37 And led them forth with silver and gold,
And there was no stumbling one among His tribes.

105:38 Egypt rejoiced at their departure,
For dread of them had fallen upon them.

105:39 He spread a cloud for a covering,
And fire to lighten the night;



105:40 They desired, and He brought quails,
And satisfied them with the bread of heaven;

105:41 He opened a rock, and waters gushed out,
They flowed through the steppes as a river.

105:42 For He remembered His holy word,
Abraham His servant;

105:43 And He led forth His people with gladness,
And with exulting His chosen ones;

105:44 And He gave them the lands of the heathen,
And that gained by the labour of the nations they inherited;

105:45 That they might observe His laws
And keep His instructions.

 Hallelujah!

Psalm 105. We have here another Psalm closing with Hallelujah, which
opens the series of the Hodu -Psalms. Such is the name we give only to Psalms
which begin with WDWH (105, 107, 118, 136), just as we call those which begin
with HYWLLH (106, 111-113, 117, 135, 146-150) Hallelujah -Psalms
(alleluiatici). The expression T�D�HLiw Ll�HALi, which frequently occurs in the
books of Chronicles, Ezra, and Nehemiah, points to these two kinds of Psalms,
or at least to their key-notes.

The festival song which David, according to 1Ch. 16: 7, handed over to Asaph
and his brethren for musical execution at the setting down of the Ark and the
opening of divine service on Zion, is, so far as its first part is concerned
(1Ch. 16: 8-22), taken from our Psalm (vv. 1-15), which is then followed by
Psalm 96 as a second part, and is closed with Psa. 106: 1, 47, 48. Hitzig
regards the festival song in the chronicler as the original, and the respective
parallels in the Psalms as “layers or shoots.” “The chronicler,” says he, “there
produces with labour, and therefore himself seeking foreign aid, a song for a
past that is dead.” But the transition from v. 22 to v. 23 and from v. 33 to v. 34,
so devoid of connection, the taking over of the verse out of Psalm 106
referring to the Babylonian exile into v. 35, and even of the doxology of the
Fourth Book, regarded as an integral part of the Psalm, into v. 36, refute that
perversion of the right relation which has been attempted in the interest of the
Maccabaean Psalms. That festival song in the chronicler, as has been shown
again very recently by Riehm and Köhler, is a compilation of parts of songs
already at hand, arranged for a definite purpose. Starting on the assumption
that the Psalms as a whole are Davidic (just as all the Proverbs are Salomonic),
because David called the poetry of the Psalms used in religious worship into



existence, the attempt is made in that festival song to represent the opening of
the worship on Zion, at that time in strains belonging to the Davidic Psalms.

So far as the subject-matter is concerned, Psalm 105 attaches itself to the
Asaph Psalm 78, which recapitulates the history of Israel. The recapitulation
here, however, is made not with any didactic purpose, but with the purpose of
forming a hymn, and does not come down beyond the time of Moses and
Joshua. Its source is likewise the ToÑra as it now lies before us. The poet
epitomizes what the ToÑra narrates, and clothes it in a poetic garb.

Psa. 105: 1-6. Invitation to the praise — praise that resounds far and wide
among the peoples — of the God who has become manifest wondrously in the
deeds and words connected with the history of the founding of Israel. `HLi
HD�FH, as in Psa. 33: 2; 75: 2, of a praising and thankful confession offered to
God; `H ���Bi JRQ, to call with the name of Jahve, i.e., to call upon it, of an
audible, solemn attestation of God in prayer and in discourse (Symmachus,
khruÂssete). The joy of heart f341 that is desired is the condition of a joyous
opening of the mouth and Israel’s own stedfast turning towards Jahve, the
condition of all salutary result; for it is only His “strength” that breaks through
all dangers, and His “face” that lightens up all darkness. WYPi�Y��pi�iMI, as v. 7
teaches, are God’s judicial utterances, which have been executed without any
hindrance, more particularly in the case of the Egyptians, their Pharaoh, and
their gods. The chronicler has wHYpI and LJ�RFViYI �RÁZE, which is so far
unsuitable as one does not know whether WDB� is to be referred to “Israel” the
patriarch, or to the “seed of Israel,” the nation; the latter reference would be
deutero-Isaianic. In both texts the LXX reads WDFBF�á (ye His servants).

Psa. 105: 7-11. The poet now begins himself to do that to which he
encourages Israel. Jahve is Israel’s God: His righteous rule extends over the
whole earth, whilst His people experience His inviolable faithfulness to His
covenant. HWHY in v. 7a is in apposition to JwH, for the God who bears this
name is as a matter of course the object of the song of praise. RKAZF is the perfect
of practically pledges certainty (cf. Psa. 111: 5, where we find instead the
future of confident prospect). The chronicler has wRKiZI instead (LXX again
something different: mnhmoneuÂwmen); but the object is not the demanding but
the promissory side of the covenant, so that consequently it is not Israel’s
remembering but God’s that is spoken of. He remembers His covenant in all
time to come, so that exile and want of independence as a state are only
temporary, exceptional conditions. HwFCI has its radical signification here, to
establish, institute, Psa. 111: 9. R�d �LEJELi (in which expression RWD is a
specifying accusative) is taken from Deu. 7: 9. And since RBFdF is the covenant



word of promise, it can be continued TRÁkF R�EJá ; and Hag. 2: 5 (vid., Köhler
thereon) shows that R�J is not joined to WTYRB over v. 8b. �T�FwB�iw,
however, is a second object to RKAZF (since RBFdF with what belongs to it as an
apposition is out of the question). It is the oath on Moriah (Gen. 22:16) that is
meant, which applied to Abraham and his seed. QXFViYILi (chronicler QXFCiYILi), as
in Amo. 7: 9, Jer. 33:26. To RKAZF is appended HFDEYMI�áyAWA; the suffix, intended as
neuter, points to what follows, viz., this, that Canaan shall be Israel’s
hereditary land. From Abraham and Isaac we come to Jacob-Israel, who as
being the father of the twelve is the twelve-tribe nation itself that is coming
into existence; hence the plural can alternate with the singular in v. 11. �JANAki
�REJE�TJE (chronicler, without the TJ) is an accusative of the object, and
�KETiLÁXáNA LBEXE accusative of the predicate: the land of Canaan as the province
of your own hereditary possession measured out with a measuring line
(Psa. 78:55).

Psa. 105:12-15. The poet now celebrates the divine preservation which had
sway over the small beginnings of Israel, when it made the patriarchs proof
against harm on their wanderings. “Men of number” are such as can be easily
counted, vid., the confessions in Gen. 34:30, Deu. 26: 5; wKliHATiyIWA places the
claim upon the hospitality at one time of this people and at another time of that
people in the connection with it of cause and effect. �JAMikI, as a small number,
only such a small number, signifies, as being virtually an adjective:
inconsiderable, insignificant, worthless (Pro. 10:20). hbF refers to Canaan. In v.
13 the way in which the words Y�g and �JA alternate is instructive: the former
signifies the nation, bound together by a common origin, language, country,
and descent; the latter the people, bound together by unity of government. f342

The apodosis does not begin until v. 14. It is different in connection with
�KETi�YHibI in the text of the chronicler, and in this passage in the Psalter of the
Syriac version, according to which v. 12 ought to be jointed to the preceding
group. The variation HKLMMMW instead of HKLMMM is of no consequence; but
�YJILi (to any one whomsoever) instead of �DFJF, in connection with XYNH,
restores the current mode of expression (Ecc. 5:11, 2Sa. 16:11, Hos. 4:17)
instead of one which is without support elsewhere, but which follows the
model of �TANF, ��ANF, Gen. 31:28 (cf. supra p. 171); whilst on the other hand
YJYBNiBIW instead of YJYBNiLIW substitutes an expression that cannot be supported
for the current one (Gen. 19: 9, Rut. 1:21). In v. 14 the poet has the three
histories of the preservation of the wives of the patriarchs in his mind, viz., of
Sarah in Egypt (Gen. 12), and of Sarah and of Rebekah both in Philistia
(Psalm 20, 26, cf. especially Psa. 26:11). In the second instance God declares



the patriarch to be a “prophet” (Psa. 20: 7). The one mention has reference to
this and the other to Gen. 17, where Abram is set apart to be the father of
peoples and kings, and Sarai to be a princess. They are called �YXIY�IMi (a
passive form) as eing God-chosen princes, and �YJIYBINi (an intensive active
form, from JBFNF, root BN, to divulge), not as being inspired ones (Hupfeld), but
as being God’s spokesmen (cf. Exo. 7: 1 f. with 4:15 f.), therefore as being the
recipients and mediators of a divine revelation.

Psa. 105:16-24. “To call up a famine” is also a prose expression in
2Ki. 8: 1. To break the staff of bread (i.e., the staff which bread is to man) is a
very old metaphor, Lev. 26:26. That the selling of Joseph was, providentially
regarded, a “sending before,” he himself says in Gen. 45: 5. Psa. 102:24 throws
light upon the meaning of Bi HnF�I . The Ker−Ñ �LGiRÁ is just as much without any
occasion to justify it as �NY�� in Ecc. 4: 8 (for WYNFY��). The statement that iron
came upon his soul is intended to say that he had to endure in iron fetters
sufferings that threatened his life. Most expositors take LZERibÁ as equivalent to
LZERiBÁbI, but Hitzig rightly takes W�PN as an object, following the Targum; for
LZRB as a name of an iron fetter f343 can change its gender, as do, e.g., �WPC as
a name of the north wind, and DWBK as a name of the soul. The imprisonment
(so harsh at the commencement) lasted over ten years, until at last Joseph’s
word cam to pass, viz., the word concerning this exaltation which had been
revealed to him in dreams (Gen. 42: 9). According to Psa. 107:20, �RBFDi
appears to be the word of Jahve, but then one would expect from v. 19b a more
parallel turn of expression. What is meant is Joseph’s open-hearted word
concerning his visions, and `H TRÁMiJI is the revelation of God conveying His
promises, which came to him in the same form, which had to try, to prove, and
to purify him (�RÁCF as in Psa. 17: 3, and frequently), inasmuch as he was not to
be raised to honour without having in a state of deep abasement proved a
faithfulness that wavered not, and a confidence that knew no despair. The
divine “word” is conceived of as a living effectual power, as in Psa. 119:50.
The representation of the exaltation begins, according to Gen. 41:14, with
¥LEME�XLÁ�F f344 and follows Gen. 41:39-41, 44, very closely as to the rest,
according to which ��PiNAbI is a collateral definition to RsOJiLE (with an
orthophonic Dag.) in the sense of �N�CRibI: by his soul, i.e., by virtue of his will
(vid., Psychology, S. 202; tr. p. 239). In consequence of this exaltation of
Joseph, Jacob-Israel came then into Egypt, and sojourned there as in a
protecting house of shelter (concerning Rwg, vid., supra, p. 414). Egypt is
called (vv. 23, 27) the land of ChaÝm, as in 78:51; according to Plutarch, in the
vernacular the black land, from the dark ashy grey colouring which the



deposited mud of the Nile gives to the ground. There Israel became a powerful,
numerous people (Exo. 1: 7, Deu. 26: 5), greater than their oppressors.

Psa. 105:25-38. Narration of the exodus out of Egypt after the plagues that
went forth over that land. V. 25 tells how the Egyptians became their
“oppressors.” It was indirectly God’s work, inasmuch as He gave increasing
might to His people, which excited their jealousy. The craft reached its highest
pitch in the weakening of the Israelites that was aimed at by killing all the male
children that were born. YR�BidI signifies facts, instances, as in Psa. 65: 4;
145: 5. Here, too, as in Psalm 78, the miraculous judgments of the ten plagues
to not stand in exactly historical order. The poet begins with the ninth, which
was the most distinct self-representation of divine wrath, viz., the darkness
(Exo. 10:21-29): shaÝÿlach choÝÿshech. The former word (XLÁ�F) has an
orthophonic Gaja by the final syllable, which warns the reader audibly to utter
the guttural of the toneless final syllable, which might here be easily slurred
over. The Hiph. ¥Y�IXåHE has its causative signification here, as also in
Jer. 13:16; the contracted mode of writing with i instead of −Ñ may be
occasioned by the Waw convers. V. 28b cannot be referred to the Egyptians;
for the expression would be a mistaken one for the final compliance, which
was wrung from them, and the interrogative way of taking it: nonne
rebellarunt, is forced: the cancelling of the JL, however (LXX and Syriac),
makes the thought halting. Hitzig proposes WRM� JLW : they observed not His
words; but this, too, sounds flat and awkward when said of the Egyptians. The
subject will therefore be the same as the subject of wMVF; and of Moses and
Aaron, in contrast to the behaviour at MeÑ-Mer−Ñbah (Num. 20:24; 27:14; cf.
1Ki. 13:21, 26), it is said that this time they rebelled not against the words
(Ker−Ñ, without any ground: the word) of God, but executed the terrible
commands accurately and willingly. From the ninth plague the poet in v. 29
passes over to the first (Exo. 7:14-25), viz., the red blood is appended to the
black darkness. The second plague follows, viz., the frogs (Exo. 7:26-8:11
[8: 1-15]); v. 20b looks as though it were stunted, but neither has the LXX read
any WJBYW (WL�YW), Exo. 7:28. In v. 31 he next briefly touches upon the fourth
plague, viz., the gad-fly, BRO�F, LXX kunoÂmuia (Exo. 8:16-28 [20-32], vid., on
78:45), and the third (Exo. 8:12-15 [16-19]), viz., the gnats, which are passed
over in Psalm 78. From the third plague the poet in vv. 32, 33 takes a leap over
to the seventh, viz., the hail (Exo. 9:13-35). In v. 32 he has Exo. 9:24 before
his mind, according to which masses of fire descended with the hail; and in v.
33 (as in 78:47) he fills in the details of Exo. 9:25. The seventh plague is
followed by the eighth in vv. 34, 35, viz., the locust (Exo. 10: 1-20), to which
QLEYE (the grasshopper) is the parallel word here, just as LYSIXF (the cricket) is in
78:46. The expression of innumerableness is the same as in 104:25. The fifth



plague, viz., the pestilence, murrain (Exo. 9: 1-7), and the sixth, viz., �YX�,
boils (Exo. 9: 8-12), are left unmentioned; and the tenth plague closes, viz., the
smiting of the first-born (Exo. 11: 1 ff.), which v. 36 expresses in the Asaphic
language of Psa. 78:51. Without any mention of the institution of the Passover,
the tenth plague is followed by the departure with the vessels of silver and gold
asked for from the Egyptians (Exo. 12:35; 11: 2; 3:22). The Egyptians were
glad to get rid of the people whose detention threatened them with total
destruction (Exo. 12:33). The poet here draws from Isa. 5:27; 14:31; 63:13,
and Exo. 15:16. The suffix of WY�FBF�i refers to the chief subject of the
assertion, viz., to God, according to Psa. 122: 4, although manifestly enough
the reference to Israel is also possible (Num. 24: 2).

Psa. 105:39-45. Now follows the miraculous guidance through the desert to
the taking possession of Canaan. The fact that the cloud (�NF�F, root ��, to meet,
to present itself to view, whence the Arabic ÿaÔnaÔn, the visible outward side of
the vault of heaven) by day, and becoming like fire by night, was their guide
(Exo. 13:21), is left out of consideration in v. 39a. With ¥SFMFLi we are not to
associate the idea of a covering against foes, Exo. 14:19 f., but of a covering
from the smiting sun, for VRÁpF (Exo. 40:19), as in Isa. 4: 5 f., points to the idea
of a canopy. In connection with the sending of the quails the tempting
character of the desire is only momentarily dwelt upon, the greater emphasis is
laid on the omnipotence of the divine goodness which responded to ti. wLJá�F is
to be read instead of LJÁ�F, the W before W having been overlooked; and the Ker−Ñ
writes and points WYLFVi (like WYTFSi, WYNF�F) in order to secure the correct
pronunciation, after the analogy of the plural termination WY�F. The bread of
heaven (Psa. 78:24 f.) is the manna. In v. 41 the giving of water out of the rock
at Rephidim and at Kadesh are brought together; the expression corresponds
better to the former instance (Exo. 17: 6, cf. Num. 20:11). wKLiHF refers to the
waters, and RHFNF for T�RHFnikA, Psa. 78:16, is, as in 22:14, an equation instead of
a comparison. In this miraculous escort the patriarchal promise moves on
towards its fulfilment; the holy word of promise, and the stedfast, proved faith
of Abraham — these were the two motives. The second TJ is, like the first, a
sign of the object, not a preposition (LXX, Targum), in connection with which
v. 42b would be a continuation of v. 42a, dragging on without any parallelism.
Joy and exulting are mentioned as the mood of the redeemed ones with
reference to the festive joy displayed at the Red Sea and at Sinai. By v. 43 one
is reminded of the same descriptions of the antitype in Isaiah, Isa. 35:10;
51:11; 55:12, just as v. 41 recalls Isa. 48:21. “The lands of the heathen” are the
territories of the tribes of Canaan. LMF�F is equivalent to JAYGIYi in Isa. 45:14: the
cultivated ground, the habitable cities, and the accumulated treasures. Israel



entered upon the inheritance of these peoples in every direction. As an
independent people upon ground that is theirs by inheritance, keeping the
revealed law of their God, was Israel to exhibit the pattern of a holy nation
moulded after the divine will; and, as the beginning of the Psalm shows, to
unite the peoples to themselves and their God, the God of redemption, by the
proclamation of the redemption which has fallen to their own lot.

Psalm 106

ISRAEL’S UNFAITHFULNESS FROM EGYPT ONWARDS, AND
GOD’S FAITHFULNESS DOWN TO THE PRESENT TIME

 HALLELUJAH!

106: 1 GIVE thanks unto Jahve, for He is good,
For His graciousness endureth for ever.

106: 2 Who can utter the mighty acts of Jahve,
[Who] make all His praise to be heard?

106: 3 Blessed are they who keep the right,
He who doeth righteousness at all times.

106: 4 Remember me, Jahve, at the favouring of Thy people,
Visit me with Thy help,

106: 5 That I too may see the prosperity of Thy chosen ones,
That I too may be glad at the gladness of Thy people,

That I too may glory with Thine inheritance.

106: 6 We have sinned like unto our fathers,
We have committed iniquity, we have done wickedly.

106: 7 Our fathers in Egypt heeded not Thy wonders,
They remembered not the abundance of Thy loving-kindnesses,

And were rebellious at the sea, at the Red Sea.

106: 8 Yet He saved them for His Name’s sake,
To make His strength known.

106: 9 He rebuked the Red Sea, and it dried up,
And led them through the floods as upon a plain;

106:10 And He saved them out of the hand of the hater,
And redeemed them out of the hand of the enemy.

106:11 The waters covered their oppressors,
Not one of them was left  —

106:12 Then they believed His words,
They sang His praise.



106:13 They quickly forgat His works,
They waited not for His counsel.

106:14 They lusted greedily in the desert,
And tempted God in the wilderness.

106:15 Then He gave them their desire,
And sent consumption into their soul.

106:16 They manifested envy against Moses in the camp,
Against Aaron, the holy one of Jahve  —

106:17 The earth opened and swallowed up Dathan,
And covered the band of Abiram;

106:18 And fire seized upon their band,
A flame consumed the evil-doers.

106:19 They made a calf in Horeb,
Then they worshipped the molten image,

106:20 And they bartered their glory
For the likeness of an ox that eateth grass.

106:21 They had forgotten God their Saviour,
Who did great deeds in Egypt,

106:22 Wondrous works in the land of Ham,
Terrible deeds at the Red Sea.

106:23 Then He thought to exterminate them,
Had not Moses His chosen one

Stepped into the breach before Him
To calm His wrath, that He should not destroy.

106:24 They despised the pleasant land,
They believed not His word.

106:25 They murmured in their tents,
They hearkened not to the voice of Jahve.

106:26 Then He lifted up His hand against them
To cast them down in the desert,

106:27 And to disperse their seed among the heathen,
And to scatter them in the lands.

106:28 They joined themselves unto Baal-PeoÑr,
And ate the sacrifices for the dead,

106:29 And excited provocation by their doings;
And the plague brake in among them.



106:30 Then stood up Phinehas and arranged,
And the plague was stayed.

106:31 And it was counted unto him for righteousness
Unto all generations for ever.

106:32 Then they excited displeasure at the waters of strife,
And it went ill with Moses for their sakes.

106:33 For they rebelled against God’s Spirit,
And he erred with his lips.

106:34 They did not exterminate the peoples
Which Jahve had said to them;

106:35 But mixed themselves among the heathen,
And learned their works.

106:36 They served their idols,
And they became to them a snare.

106:37 They sacrificed their sons and their daughters to demons,

106:38 And shed innocent blood,
The blood of their sons and their daughters,
Whom they sacrificed to the idols of Canaan,

So that the land was polluted by blood-guiltiness.

106:39 They became impure by their works,
And became fornicators by their doings.

106:40 Then was the wrath of Jahve kindled against His people,
And He abhorred His own inheritance.

106:41 He gave them over into the hand of the heathen,
And their haters became their oppressors.

106:42 Their enemies oppressed them,
And they were obliged to bow down under their hand.

106:43 Many times did He rescue them,
Yet they rebelled in their self-will  —
Then they perished in their iniquity.

106:44 But He saw how hard it went with them,
When He heard their cry of grief.

106:45 He remembered for them His covenant,
And had compassion according to the abundance of His mercies.

106:46 And He caused them to be compassionated
In the presence of all who carried them into captivity.



106:47 Save us, Jahve our God,
And bring us together out of the heathen,

To give thanks unto Thy holy Name,
And to glory in Thy praise.

106:48 BLESSED BE JAHVE THE GOD OF ISRAEL FROM EVERLASTING
TO EVERLASTING, AND LET ALL PEOPLE SAY AMEN!

 HALLELUJAH!!

Psalm 106. With this anonymous Psalm begins the series of the strictly
Hallelujah-Psalms, i.e., those Psalms which have HY�WLLH for their arsis-like
beginning and for their inscription (106, 111-113, 117, 135, 146-150). The
chronicler in his cento, 1Ch. 16: 8 ff., and in fact in ch. 16:34-36, puts the first
and last verses of this Psalm (vv. 1, 47), together with the Beracha (v. 48)
which closes the Fourth Book of the Psalms, into the mouth of David, from
which it is to be inferred that this Psalm is no more Maccabaean than Psalm 96
and 105 (which see), and that the Psalter was divided into five books which
were marked off by the doxologies even in the time of the chronicler. The
Beracha, v. 48, appears even at that period to have been read as an integral part
of the Psalm, according to liturgical usage. The Hallelujah Psalm 106, like the
Hodu Psalm 105 and the Asaph Psalm 78, recapitulates the history of the olden
times of the Israelitish nation. But the purpose and mode of the recapitulation
differ in each of these three Psalms. In Psalm 78 it is didactic; in Psalm 105
hymnic; and here in Psalm 106 penitential. It is a penitential Psalm, or Psalm
of confession, a YwdWI (from HdFWATiHI to confess, Lev. 16:21). The oldest types of
such liturgical prayers are the two formularies at the offering of the first-fruits,
Deu. 26, and Solomon’s prayer at the dedication of the Temple, 1Ki. 8. And to
this kind of tephilla, the Vidduj, belong, beyond the range of the Psalter, the
prayer of Daniel, Daniel 9 (vid., the way in which it is introduced in v. 4), and
the prayer (Neh. 9: 5-10: 1 [9:38]) which eight Levites uttered in the name of
the people at the celebration of the fast-day on the twenty-fourth of Tishri. It is
true Psalm 106 is distinguished from these prayers of confession in the prose
style as being a Psalm; but it has three points in common with them and with
the liturgical tephilla in general, viz., (1) the fondness for inflexional rhyming,
i.e., for rhyming terminations of the same suffixes; (2) the heaping up of
synonyms; and (3) the unfolding of the thoughts in a continuous line. These
three peculiarities are found not only in the liturgical border, vv. 1-6, 47, but
also in the middle historical portion, which forms the bulk of the Psalm. The
law of parallelism, is, it is true, still observed; but apart from these distichic
wave-like ridges of the thoughts, it is all one direct, straight-line flow without
technical division.



Psa. 106: 1-5. The Psalm begins with the liturgical call, which has not
coined for the first time in the Maccabaean age (1 Macc. 4:24), but was
already in use in Jeremiah’s time (Psa. 33:11). The LXX appropriately renders
B�� by xrhstoÂj, for God is called “good” not so much in respect of His nature
as of the revelation of His nature. The fulness of this revelation, says v. 2 (like
Psa. 40: 6), is inexhaustible. T�RwBgi are the manifestations of His all-
conquering power which makes everything subservient to His redemptive
purposes (Psa. 20: 7); and HlFHIti is the glory (praise or celebration) of His
self-attestation in history. The proclaiming of these on the part of man can
never be an exhaustive echo of them. In v. 3 the poet tells what is the character
of those who experience such manifestations of God; and to the assertion of
the blessedness of these men he appends the petition in v. 4, that God would
grant him a share in the experiences of the whole nation which is the object of
these manifestations. ¦mEJA beside ��CRibI is a genitive of the object: with the
pleasure which Thou turnest towards Thy people, i.e., when Thou again (cf. v.
47) showest Thyself gracious unto them. On DQApF cf. Psa. 8: 5; 80:15, and on
Bi HJFRF, Jer. 29:32; a similar Beth is that beside XÁMOViLI (at, on account of, not:
in connection with), Psa. 21: 2; 122: 1. God’s “inheritance” is His people; the
name for them is varied four times, and thereby Y�g is also exceptionally
brought into use, as in Zep. 2: 9.

Psa. 106: 6-12. The key-note of the vidduj, which is a settled expression
since 1Ki. 8:47 (Dan. 9: 5, cf. Bar. 2:12), makes itself heard here in v. 6; Israel
is bearing at this time the punishment of its sins, by which it has made itself
like its forefathers. In this needy and helpless condition the poet, who all along
speaks as a member of the assembly, takes the way of the confession of sin,
which leads to the forgiveness of sin and to the removal of the punishment of
sin. ��ARF, 1Ki. 8:47, signifies to be, and the Hiph. to prove one’s self to be, a
��FRF. ��I in v. 6 is equivalent to aeque ac, as in Ecc. 2:16, Job. 9:26. With v. 7
the retrospect begins. The fathers contended with Moses and Aaron in Egypt
(Exo. 5:21), and gave no heed to the prospect of redemption (Exo. 6: 9). The
miraculous judgments which Moses executed (Exo. 3:20) had no more effect
in bringing them to a right state of mind, and the abundant tokens of loving-
kindness (Isa. 63: 7) amidst which God redeemed them made so little
impression on their memories that they began to despair and to murmur even at
the Red Sea (Exo. 14:11 f.). With LJA, v. 7b, alternates bI (as in Eze. 10:15,
RHANibI); cf. the alternation of prepositions in Joe. 4: 8b. When they behaved
thus, Jahve might have left their redemption unaccomplished, but out of
unmerited mercy He nevertheless redeemed them. Vv. 8-11 are closely
dependent upon Exo. 14. V. 11b is a transposition (Psa. 34:21, Isa. 34:16) from



Exo. 14:28. On the other hand, v. 9b is taken out of Isa. 63:13 (cf. Wisd.
19: 9); Isa. 63: 7-64 is a prayer for redemption which has a similar ground-
colouring. The sea through which they passed is called, as in the ToÑra,
�wS��YA, which seems, according to Exo. 2: 3, Isa. 19: 3, to signify the sea of
reed or sedge, although the sedge does not grow in the Red Sea itself, but only
on the marshy places of the coast; but it can also signify the sea of sea-weed,
mare algosum, after the Egyptian sippe, wool and sea-weed (just as Arab. såuÑf
also signifies both these). The word is certainly Egyptian, whether it is to be
referred back to the Egyptian word sippe (sea-weed) or seÝbe (sedge), and is
therefore used after the manner of a proper name; so that the inference drawn
by Knobel on Exo. 8:18 from the absence of the article, that �wS is the name
of a town on the northern point of the gulf, is groundless. The miracle at the
sea of sedge or sea-weed — as v. 12 says — also was not without effect.
Exo. 14:31 tells us that they believed on Jahve and Moses His servant, and the
song which they sang follows in Exo. 15. But they then only too quickly added
sins of ingratitude.

Psa. 106:13-23. The first of the principal sins on the other side of the Red
Sea was the unthankful, impatient, unbelieving murmuring about their meat
and drink, vv. 13-15. For what v. 13 places foremost was the root of the whole
evil, that, falling away from faith in God’s promise, they forgot the works of
God which had been wrought in confirmation of it, and did not wait for the
carrying out of His counsel. The poet has before his eye the murmuring for
water on the third day after the miraculous deliverance (Exo. 15:22-24) and in
Rephidim (Exo. 17: 2). Then the murmuring for flesh in the first and second
years of the exodus which was followed by the sending of the quails
(Exodus 16 and Numbers 11), together with the wrathful judgment by which
the murmuring for the second time was punished (KibroÑth ha-Taÿavah,
Num. 11:33-35). This dispensation of wrath the poet calls ��ZRF (LXX, Vulgate,
and Syriac erroneously plhsmonhÂn, perhaps ��ZMF, nourishment), inasmuch as
he interprets Num. 11:33-35 of a wasting disease, which swept away the
people in consequence of eating inordinately of the flesh, and in the expression
(cf. Psa. 78:31) he closely follows Isa. 10:16. The “counsel” of God for which
they would not wait, is His plan with respect to the time and manner of the
help. HkFXI, root Arab. håk, a weaker power of Arab. håq, whence also Arab. håkl,
p. 111, håkm, p. 49 note 1, signifies prop. to make firm, e.g., a knot (cf. on
Psa. 33:20), and starting from this (without the intervention of the metaphor
moras nectere, as Schultens thinks) is transferred to a firm bent of mind, and
the tension of long expectation. The epigrammatic expression HWFJáTA wwJÁTiyIWA
(plural of WJFTYW, Psa. 45:12, for which codices, as also in Pro. 23: 3, 6; 24: 1,



the Complutensian, Venetian 1521, Elias Levita, and Baer have WJÁTYW without
the tonic lengthening) is taken from Num. 11: 4.

The second principal sin was the insurrection against their superiors, vv. 16-
18. The poet has Numbers 16-17 in his eye. The rebellious ones were
swallowed up by the earth, and their two hundred and fifty noble, non-Levite
partisans consumed by fire. The fact that the poet does not mention Korah
among those who were swallowed up is in perfect harmony with
Num. 16:25 ff., Deu. 11: 6; cf. however Num. 26:10. The elliptical XtÁPiTI in v.
17 is explained from Num. 16:32; 26:10.

The third principal sin was the worship of the calf, vv. 19-23. The poet here
glances back at Exodus 32, but not without at the same time having Deu. 9: 8-
12 in his mind; for the expression “in Horeb” is Deuteronomic, e.g., Deu. 4:15;
5: 2, and frequently. V. 20 is also based upon the Book of Deuteronomy: they
exchanged their glory, i.e., the God who was their distinction before all
peoples according to Deu. 4: 6-8; 10:21 (cf. also Jer. 2:11), for the likeness
(TYNIBitÁ) of a plough-ox (for this is pre-eminently called R��, in the dialects
R�t), contrary to the prohibition in Deu. 4:17. On v. 21a cf. the warning in
Deu. 6:12. “Land of Cham” = Egypt, as in Psa. 78:51; 105:23, 27. With RMJYW
in v. 23 the expression becomes again Deuteronomic: Deu. 9:25, cf.
Exo. 32:10. God made and also expressed the resolve to destroy Israel. Then
Moses stepped into the gap (before the gap), i.e., as it were covered the breach,
inasmuch as he placed himself in it and exposed his own life; cf. on the fact,
besides Exodus 32, also Deu. 9:18 f., 10:10, and on the expression, Eze. 22:30
and also Jer. 18:20.

Psa. 106:24-33. The fact to which the poet refers in v. 24, viz., the rebellion
in consequence of the report of the spies, which he brings forward as the fourth
principal sin, is narrated in Numbers 13, 14. The appellation HdFMiXE �REJE is
also found in Jer. 3:19, Zec. 7:14. As to the rest, the expression is altogether
Pentateuchal. “They despised the land,” after Num. 14:31; “they murmured in
their tents,” after Deu. 1:27; “to lift up the land” = to swear, after Exo. 6: 8,
Deu. 32:40; the threat LYpIHALi, to make them fall down, fall away, after
Num. 14:29, 32. The threat of exile is founded upon the two great threatening
chapters, Leviticus 26, Deuteronomy 28; cf. more particularly Lev. 26:33
(together with the echoes in Eze. 5:12; 12:14, etc.), Deu. 28:64 (together with
the echoes in Jer. 9:15, Eze. 22:15, etc.). Eze. 20:23 stands in a not accidental
relationship to v. 26 f.; and according to that passage, LYpIHALiw is an error of the
copyist for �YPiHFLiw (Hitzig).



Now follows in vv. 28-31 the fifth of the principal sins, viz., the taking part in
the Moabitish worship of Baal. The verb DMÁCiNI (to be bound or chained), taken
from Num. 25: 3, 5, points to the prostitution with which Baal PeoÑr, this
Moabitish Priapus, was worshipped. The sacrificial feastings in which,
according to Num. 25: 2, they took part, are called eating the sacrifices of the
dead, because the idols are dead beings (nekroiÂ, Wisd. 13:10-18) as opposed to
God, the living One. The catena on Rev. 2:14 correctly interprets: taÃ toiÌj
eiÏdwÂloij telesqeÂnta kreÂa. f345

The object of “they made angry” is omitted; the author is fond of this, cf. vv. 7
and 32. The expression in v. 29b is like Exo. 19:24. The verb DMÁ�F is chosen
with reference to Num. 17:13 [16:48]. The result is expressed in v. 30b after
Num. 25: 8, 18 f., 17:13 [16:48]. With Ll�pI, to adjust, to judge adjustingly
(LXX, Vulgate, correctly according to the sense, eÏcilaÂsato), the poet
associates the thought of the satisfaction due to divine right, which Phinehas
executed with the javelin. This act of zeal for Jahve, which compensated for
Israel’s unfaithfulness, was accounted unto him for righteousness, by his being
rewarded for it with the priesthood unto everlasting ages, Num. 25:10-13. This
accounting of a work for righteousness is only apparently contradictory to
Gen. 15: 5 f.: it was indeed an act which sprang from a constancy in faith, and
one which obtained for him the acceptation of a righteous man for the sake of
this upon which it was based, by proving him to be such.

In vv. 32, 33 follows the sixth of the principal sins, viz., the insurrection
against Moses and Aaron at the waters of strife in the fortieth year, in
connection with which Moses forfeited the entrance with them into the Land of
Promise (Num. 20:11 f., Deu. 1:37; 32:51), since he suffered himself to be
carried away by the persevering obstinacy of the people against the Spirit of
God (HRFMiHI mostly providing the future for HRFMF as in vv. 7, 43, 78:17, 40, 56,
of obstinacy against God; on �XwR�TJE cf. Isa. 63:10) into uttering the words
addressed to the people, Num. 20:10, in which, as the smiting of the rock
which was twice repeated shows, is expressed impatience together with a tinge
of unbelief. The poet distinguishes, as does the narrative in Numbers 20,
between the obstinacy of the people and the transgression of Moses, which is
there designated, according to that which lay at the root of it, as unbelief. The
retrospective reference to Num. 27:14 needs adjustment accordingly.

Psa. 106:34-43. The sins in Canaan: the failing to exterminate the idolatrous
peoples and sharing in their idolatry. In v. 34 the poet appeals to the command,
frequently enjoined upon them from Exo. 23:32 f. onwards, to extirpate the
inhabitants of Canaan. Since they did not execute this command (vid., Jud. 1-
3: 6), that which it was intended to prevent came to pass: the heathen became



to them a snare (�Q��M), Exo. 23:33; 34:12, Deu. 7:16. They intermarried with
them, and fell into the Canaanitish custom in which the abominations of
heathenism culminate, viz., the human sacrifice, which Jahve abhorreth
(Deu. 12:31), and only the demons (�YDI��, Deu. 32:17) delight in. Thus then
the land was defiled by blood-guiltiness (�NAXF, Num. 25:33, cf. Isa. 24: 5;
26:21), and they themselves became unclean (Eze. 20:43) by the whoredom of
idolatry. In vv. 40-43 the poet (as in Neh. 9:26 ff.) sketches the alternation of
apostasy, captivity, redemption, and relapse which followed upon the
possession of Canaan, and more especially that which characterized the period
of the judges. God’s “counsel” was to make Israel free and glorious, but they
leaned upon themselves, following their own intentions (�TFCF�ábÁ); wherefore
they perished in their sins. The poet uses ¥KAMF (to sink down, fall away)
instead of the QMÁNF (to moulder, rot) of the primary passage, Lev. 26:39,
retained in Eze. 24:23; 33:10, which is no blunder (Hitzig), but a deliberate
change.

Psa. 106:44-46. The poet’s range of vision here widens from the time of the
judges to the history of the whole of the succeeding age down to the present;
for the whole history of Israel has essentially the same fundamental character,
viz., that Israel’s unfaithfulness does not annul God’s faithfulness. That
verifies itself even now. That which Solomon in 1Ki. 8:50 prays for on behalf
of his people when they may be betrayed into the hands of the enemy, has been
fulfilled in the case of the dispersion of Israel in all countries (Psa. 107: 3),
Babylonia, Egypt, etc.: God has turned the hearts of their oppressors towards
them. On Bi HJFRF, to regard compassionately, cf. Gen. 29:32, 1Sa. 1:11. �HELF
RcAbÁ belong together, as in Psa. 107: 6, and frequently. HnFRI is a cry of
lamentation, as in 1Ki. 8:28 in Solomon’s prayer at the dedication of the
Temple. From this source comes v. 6, and also from this source v. 46, cf.
1Ki. 8:50 together with Neh. 1:11. In �X�nFyIWA the drawing back of the tone does
not take place, as in Gen. 24:67. WDSX beside BROki is not pointed by the Ker−Ñ
�dSiXÁ, as in Psa. 5: 8; 69:14, but as in Lam. 3:32, according to v. 7, Isa. 63: 7,
WDFSFXá: in accordance with the fulness (riches) of His manifold mercy or
loving-kindness. The expression in v. 46 is like Gen. 43:14. Although the
condition of the poet’s fellow-countrymen in the dispersion may have been
tolerable in itself, yet this involuntary scattering of the members of the nation
is always a state of punishment. The poet prays in v. 47 that God may be
pleased to put an end to this.

Psa. 106:47. He has now reached the goal, to which his whole Psalm
struggles forth, by the way of self-accusation and the praise of the faithfulness



of God. XÁb�tÁ�iHI (found only here) is the reflexive of the Piel, to account
happy, Ecc. 4: 2, therefore: in order that we may esteem ourselves happy to be
able to praise Thee. In this reflexive (and also passive) sense XBT�H is
customary in Aramaic and post-biblical Hebrew.

Psa. 106:48. The closing doxology of the Fourth Book. The chronicler has
wRMiJIWi before v. 47 (which with him differs only very slightly), an
indispensable rivet, so to speak, in the fitting together of Psa. 106: 1
(Psa. 107: 1) and Psa. 106:47. The means this historian, who joins passages
together like mosaic-work, calls to his aid are palpable enough. He has also
taken over. v. 48 by transforming and let all the people say Amen, Hallelujah!
in accordance with his style (cf. 1Ch. 25: 3, 2Ch. 5:13, and frequently,
Ezr. 3:11), into an historical clause: H�FHYLÁ Ll�HAWi �M�JF ��FHF�LKF wRMiJyOWA .
Hitzig, by regarding the echoes of the Psalms in the chronicler as the originals
of the corresponding Psalms in the Psalter, and consequently 1Ch. 16:36 as the
original of the Beracha placed after our Psalm, reverses the true relation; vid.,
with reference to this point, Riehm in the Theolog. Literat. Blatt, 1866, No. 30,
and Köhler in the Luther. Zeitschrift, 1867, S. 297 ff. The priority of
Psalm 106 is clear from the fact that v. 1 gives a liturgical key-note that was in
use even in Jeremiah’s time (Psa. 33:11), and that v. 47 reverts to the tephilla-
style of the introit, vv. 4 f. And the priority of v. 48 as a concluding formula of
the Fourth Book is clear from the fact that is has been fashioned, like that of
the Second Book (Psa. 72:18 f.), under the influence of the foregoing Psalm.
The Hallelujah is an echo of the Hallelujah-Psalm, just as there the Jahve
Elohim is an echo of the Elohim-Psalm. And “let all the people say Amen” is
the same closing thought as in v. 6 of Psalm 150, which is made into the
closing doxology of the whole Psalter. AÏmhÃn aÏllhlouÂiÔa together (Rev. 19: 4)
is a laudatory confirmation.

Fifth Book of the Psalter

PSALMS 107-150

Psalm 107

AN ADMONITION TO FELLOW-COUNTRYMEN TO RENDER
THANKS ON ACCOUNT OF HAVING GOT THE BETTER OF

CALAMITIES

107: 1 “GIVE thanks unto Jahve, for He is good,
For His loving-kindness endureth for ever,”



107: 2 Let the redeemed of Jahve say,
Whom He hath redeemed out of the hand of oppression

107: 3 And gathered out of the lands,
From the east and from the west, from the north and from the sea.

107: 4 They wandered in the desert in a waste of a way,
They found not a city of habitation.

107: 5 Under hunger and thirst
Their soul fainted in them.

107: 6 Then they cried unto Jahve in their trouble  —
Out of their distresses He delivered them,

107: 7 And led them by a right way
To arrive at a city of habitation.  —

107: 8 Let them praise to Jahve His loving-kindness,
And His wonders to the children of men,

107: 9 That He hath satisfied the thirsty soul,
And filled the hungry soul with good.

107:10 Those who dwelt in darkness and the shadow of death,
Being bound in torture and iron,

107:11 Because they rebelled against the words of God
And derided the counsel of the Most High,

107:12 And He humbled their heart by labour,
They fell down, and there was none to help.

107:13 Then they cried unto Jahve in their trouble  —
Out of their distresses He saved them;

107:14 He led them forth out of darkness and the shadow of death,
And burst their bonds asunder.

107:15 Let them praise to Jahve His goodness,
And His wonders to the children of men,

107:16 That He hath broken in pieces the brazen doors
And smitten down the iron bars.

107:17 The foolish, on account of the way of their transgression,
And on account of their iniquity, had to suffer.

107:18 All food their soul abhorred,
And they drew near to the gates of death.

107:19 Then they cried unto Jahve in their trouble  —
Out of their distresses He saved them.



107:20 He sent His word and healed them,
And caused them to escape out of their pit-falls.

107:21 Let them praise to Jahve His goodness,
And His wonders to the children of men,

107:22 And let them sacrifice sacrifices of thanksgiving
And declare His works with a shout of joy.

107:23 Those who go down to the sea in ships,
Who do business in great waters  —

107:24 These have seen the works of Jahve,
And His wonders in the deep.

107:25 He spake and raised a stormy wind,
Which forced up its waves on high.

107:26 They went up towards heaven, they went down into the depths,
Their soul was melted in trouble.

107:27 They whirled and staggered like a drunken man,
And all their wisdom came of itself to nought.

107:28 Then they cried unto Jahve in their trouble,
And out of their distresses He brought them forth.

107:29 He changed the storm into a gentle breeze,
And their waves were still.

107:30 Then were they glad that they were abated,
And He led them to the haven of their desire.

107:31 Let them praise to Jahve His goodness,
And His wonders to the children of men,

107:32 And let them exalt Him in the congregation of the people,
And praise Him in the council of the elders.

107:33 He changed rivers into a desert
And water-springs into drought,

107:34 A fruitful land into a salt-plain,
Because of the wickedness of those who dwelt therein.

107:35 He changed the desert into a pool of water,
And the dry land into water-springs;

107:36 And made the hungry to dwell there,
And they built a city of habitation.

107:37 They sowed fields and planted vineyards,
And obtained profitable fruit.



107:38 He blessed them and they multiplied greatly,
And their cattle He made into not a few.

107:39 Then they became few and were reduced
By the pressure of misfortune and sorrow  —

107:40 He who poureth contempt on princes
And causeth them to wander in the pathless waste:

107:41 He removed the needy out of the way of affliction,
And made the families like a flock.

107:42 The upright see it and rejoice,
And all knavery stoppeth its mouth.

 * * *

107:43 Whoso is wise let him observe these things,
And let them consider the loving-kindnesses of Jahve!

Psalm 107. With this Psalm begins the Fifth Book, the Book �YRBDH HLJ
of the Psalter. With Psalm 106 closed the Fourth Book, or the Book RBDMB,
the first Psalm of which, Psalm 90, bewailed the manifestation of God’s wrath
in the case of the generation of the desert, and in the presence of the prevailing
death took refuge in God the eternal and unchangeable One. Psalm 106, which
closes the book has RbFDimIbÁ (vv. 14, 26) as its favourite word, and makes
confession of the sins of Israel on the way to Canaan. Now, just as at the
beginning of the Book of Deuteronomy Israel stands on the threshold of the
Land of Promise, after the two tribes and a half have already established
themselves on the other side of the Jordan, so at the beginning of this Fifth
Book of the Psalter we see Israel restored to the soil of its fatherland. There it
is the Israel redeemed out of Egypt, here it is the Israel redeemed out of the
lands of the Exile. There the lawgiver once more admonishes Israel to yield the
obedience of love to the Law of Jahve, here the psalmist calls upon Israel to
show gratitude towards Him, who has redeemed it from exile and distress and
death.

We must not therefore be surprised if Psalm 106 and 107 are closely
connected, in spite of the fact that the boundary of the two Books lies between
them. “Psalm 107 stands in close relationship to Psalm 106. The similarity of
the beginning at once points back to this Psalm. Thanks are here given in v. 3
for what was there desired in v. 47. The praise of the Lord which was promised
in Psa. 106:47 in the case of redemption being vouchsafed, is here presented to
Him after redemption vouchsafed.” This observation of Hengstenberg is fully
confirmed. The Psalm 104-107 really to a certain extent from a tetralogy.
Psalm 104 derives its material from the history of the creation, Psalm 105 from
the history of Israel in Egypt, in the desert, and in the Land of Promise down to



the Exile, and Psalm 107 from the time of the restoration. Nevertheless the
connection of Psalm 104 with 105-107 is by far not so close as that of these
three Psalms among themselves. These three anonymous Psalms form a trilogy
in the strictest sense; they are a tripartite whole from the hand of one author.
The observation is an old one. The Harpffe Davids mit Teutschen Saiten
bespannet (Harp of David strung with German Strings), a translation of the
Psalms which appeared in Augsburg in the year 1659, begins Psalm 106 with
the words: “For the third time already am I now come, and I make bold to
spread abroad, with grateful acknowledgment, Thy great kindnesses.” God’s
wondrous deeds of loving-kindness and compassion towards Israel from the
time of their forefathers down to the redemption out of Egypt according to the
promise, and giving them possession of Canaan, are the theme of Psalm 105.
The theme of Psalm 106 is the sinful conduct of Israel from Egypt onwards
during the journey through the desert, and then in the Land of Promise, by
which they brought about the fulfilment of the threat of exile (v. 27); but even
there God’s mercy was not suffered to go unattested (v. 46). The theme of
Psalm 107, finally, is the sacrifice of praise that is due to Him who redeemed
them out of exile and all kinds of destruction. We may compare Psa. 105:44,
He gave them the lands (T�CRiJÁ) of the heathen; 106:27, (He threatened) to
cast forth their seed among the heathen and to scatter them in the lands
(T�CRFJábF); and Psa. 107: 3, out of the lands (T�CRFJáM�) hath He brought them
together, out of east and west, out of north and south. The designed similarity
of the expression, the internal connection, and the progression in accordance
with a definite plan, are not to be mistaken here. In other respects, too, these
three Psalms are intimately interwoven. In them Egypt is called “the land of
Ham” (Psa. 105:23, 27; 106:22), and Israel “the chosen ones of Jahve”
(Psa. 105: 6, 43; 106: 5, cf. 23). They are fond of the interrogative form of
exclamation (Psa. 106: 2; 107:43). There is an approach in them to the
hypostatic conception of the Word (RBÁdF, Psa. 105:19; 106:20). Compare also
��MY�IYi Psa. 106:14; 107: 4; and the Hithpa. Ll�HATiHI Psa. 105: 3; 106: 5,
XÁb�tÁ�iHI, Psa. 106:47, JAl�bÁTiHI Psa. 107:27. In all three the poet shows himself
to be especially familiar with Isaiah 40-66, and also with the Book of Job.
Psalm 107 is the fullest in reminiscences taken from both these Books, and in
this Psalm the movement of the poet is more free without recapitulating history
that has been committed to writing. Everything therefore favours the assertion
that Psalm 105, 106, and 107 are a “trefoil” (trifolium), — two Hodu-Psalms,
and a Hallalujah-Psalm in the middle.

Psalm 107 consists of six groups with an introit, vv. 1-3, and an epiphonem, v.
43. The poet unrolls before the dispersion of Israel that has again attained to
the possession of its native land the pictures of divine deliverances in which
human history, and more especially the history of the exiles, is so rich. The



epiphonem at the same time stamps the hymn as a consolatory Psalm; for those
who were gathered again out of the lands of the heathen nevertheless still
looked for the final redemption under the now milder, now more despotic
sceptre of the secular power.

Psa. 107: 1-3. The introit, with the call upon them to grateful praise, is
addressed to the returned exiles. The Psalm carries the marks of its deutero-
Isaianic character on the very front of it, viz.: “the redeemed of Jahve,” taken
from Isa. 62:12, cf. 63: 4; 35: 9 f.; �b�QI as in Isa. 56: 8, and frequently; “from
the north and from the sea,” as in Isa. 49:12: “the sea” (�YF) here (as perhaps
there also), side by side with east, west, and north, is the south, or rather (since
�Y is an established usus loquendi for the west) the south-west, viz., the
southern portion of the Mediterranean washing the shores of Egypt. With this
the poet associates the thought of the exiles of Egypt, as with BRF�ámAMIw the
exiles of the islands, i.e., of Asia Minor and Europe; he is therefore writing at a
period in which the Jewish state newly founded by the release of the
Babylonian exiles had induced the scattered fellow-countrymen in all countries
to return home. Calling upon the redeemed ones to give thanks to God the
Redeemer in order that the work of the restoration of Israel may be gloriously
perfected amidst the thanksgiving of the redeemed ones, he forthwith
formulates the thanksgiving by putting the language of thanksgiving of the
ancient liturgy (Jer. 33:11) into their mouth. The nation, now again established
upon the soil of the fatherland, has, until it had acquired this again, seen
destruction in every form in a strange land, and can tell of the most manifold
divine deliverances. The call to sacrifice the sacrifices of thanksgiving is
expanded accordingly into several pictures portraying the dangers of the
strange land, which are not so much allegorical, personifying the Exile, as
rather exemplificative.

Psa. 107: 4-9. It has actually come to pass, the first strophe tells us, that they
wandered in a strange land through deserts and wastes, and seemed likely to
have to succumb to death from hunger. According to v. 40 and Isa. 43:19, it
appears that v. 4a ought to be read ¥REDF�JLO (Olshausen, Baur, and Thenius);
but the line is thereby lengthened inelegantly. The two words, joined by
Munach, stand in the construct state, like �DFJF JREpE, Gen. 16:12: a waste of a
way = eÏÂrhmoj oÎdoÂj, Act. 8:26 (Ewald, Hitzig), which is better suited to the
poetical style than that ¥REdE, as in �SEkE�HNE�iMI, and the like, should be an
accusative of nearer definition (Hengstenberg). In connection with B��FM RY�I
the poet, who is fond of this combination (vv. 7, 36, cf. B��FM�TYb�,
Lev. 25:29), means any city whatever which might afford the homeless ones a
habitable, hospitable reception. With the perfects, which describe what has



been experienced, alternates in v. 5b the imperfect, which shifts to the way in
which anything comes about: their soul in them enveloped itself (vid., 61: 3),
i.e., was nigh upon extinction. With the fut. consec. then follows in v. 6 the
fact which gave the turn to the change in their misfortune. Their cry for help,
as the imperfect �L�YcIYA implies, was accompanied by their deliverance, the fact
of which is expressed by the following fut. consec. �K�YRIDiyAWA. Those who have
experienced such things are to confess to the Lord, with thanksgiving, His
loving-kindness and His wonderful works to the children of men. It is not to be
rendered: His wonders (supply HVF�F R�EJá) towards the children of men
(Luther, Olshausen, and others). The two Li coincide: their thankful confession
of the divine loving-kindness and wondrous acts is not to be addressed alone to
Jahve Himself, but also to men, in order that out of what they have experienced
a wholesome fruit may spring forth for the multitude. HQFQ��� �PENE (part.
Polel, the eÝ of which is retained as a pre-tonic vowel in pause, cf. 68:26 and on
Job. 20:27, Ew. § 188, b) is, as in Isa. 29: 9, the thirsting soul (from Qw�,
Arab. saÑq, to urge forward, of the impulse and drawing of the emotions, in
Hebrew to desire ardently). The preterites are here an expression of that which
has been experienced, and therefore of that which has become a fact of
experience. In superabundant measure does God uphold the languishing soul
that is in imminent danger of languishing away.

Psa. 107:10-16. Others suffered imprisonment and bonds; but through Him
who had decreed this as punishment for them, they also again reached the light
of freedom. Just as in the first strophe, here, too, as far as wD�Y in v. 15, is all a
compound subject; and in view of this the poet begins with participles.
“Darkness and the shadow of death” (vid., Psa. 23: 4) is an Isaianic expression,
Isa. 9: 1 (where YB��iYO is construed with Bi), Psa. 42: 7 (where YB��iYO is construed
as here, cf. Gen. 4:20, Zec. 2:11), just as “bound in torture and iron” takes its
rise from Job. 36: 8. The old expositors call it a hendiadys for “torturing iron”
(after Psa. 105:18); but it is more correct to take the one as the general term
and the other as the particular: bound in all sorts of affliction from which they
could not break away, and more particularly in iron bonds (LZERibÁ, like the
Arabic firzil, an iron fetter, vid., on Psa. 105:18). In v. 11, which calls to mind
Isa. 5:19, and with respect to v. 12, Isa. 3: 8, the double play upon the sound of
the words is unmistakeable. By HCF�� is meant the plan in accordance with
which God governs, more particularly His final purpose, which lies at the basis
of His leadings of Israel. Not only had they nullified this purpose of mercy by
defiant resistance (HRFMiHI) against God’s commandments (YR�MiJI, Arabic
awaÑmir, aÑmireh) on their part, but they had even blasphemed it; �JFNF,
Deu. 32:19, and frequently, or �J�NI (prop. to pierce, then to treat roughly), is an



old Mosaic designation of blasphemy, Deu. 31:20, Num. 14:11, 23; 16:30.
Therefore God thoroughly humbled them by afflictive labour, and caused them
to stumble (L�AkF). But when they were driven to it, and prayed importunately
to Him, He helped them out of their straits. The refrain varies according to
recognised custom. Twice the expression is WQ�CYW, twice WQ�ZYW; once
�LYCY, then twice ��Y�WY, and last of all �JYCWY, which follows here in v. 14
as an alliteration. The summary condensation of the deliverance experienced
(v. 16) is moulded after Isa. 45: 2. The Exile, too, may be regarded as such like
a large jail (vid., e.g., Isa. 42: 7, 22); but the descriptions of the poet are not
pictures, but examples.

Psa. 107:17-22. Others were brought to the brink of the grave by severe
sickness; but when they draw nigh in earnest prayer to Him who appointed that
they should suffer thus on account of their sins, He became their Saviour. LYWIJå
(cf. e.g., Job. 5: 3), like LBFNF (vid., 14: 1), is also an ethical notion, and not
confined to the idea of defective intellect merely. It is one who insanely lives
only for the passing hour, and ruins health, calling, family, and in short himself
and everything belonging to him. Those who were thus minded, the poet
begins by saying, were obliged to suffer by reason of (in consequence of) their
wicked course of life. The cause of their days of pain and sorrow is placed first
by way of emphasis; and because it has a meaning that is related to the past
wnJATiYI thereby comes all the more easily to express that which took place
simultaneously in the past. The Hithpa. in 1Ki. 2:26 signifies to suffer
willingly or intentionally; here: to be obliged to submit to suffering against
one’s will. Hengstenberg, for example, construes it differently: “Fools because
of their walk in transgression (more than ‘because of their transgression’), and
those who because of their iniquities were afflicted — all food,” etc. But �MI
beside wnJATiYI has the assumption in its favour of being an affirmation of the
cause of the affliction. In v. 18 the poet has the Book of Job (Job. 33:20, 22)
before his eye. And in connection with v. 20, aÏpeÂsteilen toÃn loÂgon auÏtouÌ kaiÃ
iÏaÂsato auÏtouÂj (LXX), no passage of the Old Testament is more vividly
recalled to one’s mind than Psa. 105:19, even more than Psa. 147:18; because
here, as in Psa. 105:19, it treats of the intervention of divine acts within the
sphere of human history, and not of the intervention of divine operations
within the sphere of the natural world. In the natural world and in history the
word (RBFdF) is God’s messenger (Psa. 105:19, cf. Isa. 55:10 f.), and appears
here as a mediator of the divine healing. Here, as in Job. 33:23 f., the
fundamental fact of the New Testament is announced, which Theodoret on this
passage expresses in words: OÎ QeoÃj LoÂgoj eÏnanqrwphÂsaj kaiÃ aÏpostaleiÃj wÎj
aÏÂnqrwpoj taÃ pantodapaÃ twÌn yuxwÌn iÏaÂsato trauÂmata kaiÃ touÃj diafqareÂntaj
aÏneÂrÏrÎwse logismouÂj. The LXX goes on to render it: kaiÃ eÏrÏrÎuÂsato auÏtouÃj eÏk



twÌn diafqorwÌn auÏtwÌn, inasmuch as the translators derive �T�FTYXI�i from
HTFYXI�i (Dan. 6: 5), and this, as TXÁ�A elsewhere (vid., 16:10), from TXÁ�F,
diafqeiÂrein, which is approved by Hitzig. But Lam. 4:20 is against this. From
HXF�F is formed a noun TwX�F (TwX�i) in the signification a hollow place
(Pro. 28:10), the collateral form of which, TYXI�F (TYXI�i), is inflected like
TYNIXá, plur. T�TYNIXá with a retention of the substantival termination. The “pits”
are the deep afflictions into which they were plunged, and out of which God
caused them to escape. The suffix of �J�PRYW avails also for �l�MÁYi, as in
Gen. 27: 5; 30:31, Psa. 139: 1, Isa. 46: 5.

Psa. 107:23-32. Others have returned to tell of the perils of the sea. Without
any allegory (Hengstenberg) it speaks of those who by reason of their calling
traverse (which is expressed by DRÁYF because the surface of the sea lies below
the dry land which slopes off towards the coast) the sea in ships (read
booÔnijoth without the article), and that not as fishermen, but (as Luther has
correctly understood the choice of the word) in commercial enterprises. These
have seen the works and wonders of God in the eddying deep, i.e., they have
seen with their own eyes what God can do when in His anger He calls up the
powers of nature, and on the other hand when He compassionately orders them
back into their bounds. God’s mandate (RMEJyOWA as in Psa. 105:31, 34) brought
it to pass that a stormy wind arose (cf. DMÁ�F, Psa. 33: 9), and it drove its (the
sea’s) waves on high, so that the seafarers at one time were tossed up to the
sky and then hurled down again into deep abysses, and their soul melted
H�FRFbI, in an evil, anxious mood, i.e., lost all its firmness. They turned about in
a circle (wg�XYF from GGAXF = GwX) and reeled after the manner of a drunken man;
all their wisdom swallowed itself up, i.e., consumed itself within itself, came
of itself to nought, just as Ovid, Trist. i. 1, says in connection with a similar
description of a storm at sea: ambiguis ars stupet ipsa malis. The poet here
writes under the influence of Isa. 19: 3, cf. 14. But at their importunate
supplication God led them forth out of their distresses (Psa. 25:17). He turned
the raging storm into a gentle blowing (= HqFdA HMFMFdi, 1Ki. 19:12). �YQIH�
construed with Li here has the sense of transporting (carrying over) into another
condition or state, as Apollinaris renders: auÏtiÂka d� eiÏj auÏÂrhn proteÂrhn
meteÂqhke quÂellan. The suffix of �HEYl�gA cannot refer to the �YbIRÁ �YIMÁ in v. 23,
which is so far removed; “their waves” are those with which they had to battle.
These to their joy became calm (H�FXF) and were still (QTA�F as in Jon. 1:11),
and God guided them eÏpiÃ limeÂna qelhÂmatoj auÏtwÌn (LXX). Z�XMF, a hapax-
legomenon, from Arab. håaÑz (håwz), to shut in on all sides and to draw to one’s
self (root Arab. håw, gyravit, in gyrum egit), signifies a place enclosed round,



therefore a haven, and first of all perhaps a creek, to use a northern word, a
fiord. The verb QTA�F in relation to H�FXF is the stronger word, like �B�YF in
relation to �R�XF in the history of the Flood. Those who have been thus
marvellously rescued are then called upon thankfully to praise God their
Deliverer in the place where the national church assembles, and where the
chiefs of the nation sit in council; therefore, as it seems, in the Temple and in
the Forum. f346

Now follow two more groups without the two beautiful and impressive refrains
with which the four preceding groups are interspersed. The structure is less
artistic, and the transitions here and there abrupt and awkward. One might say
that these two groups are inferior to the rest, much as the speeches of Elihu are
inferior to the rest of the Book of Job. That they are, however, nevertheless
from the hand of the very same poet is at once seen from the continued
dependence upon the Book of Job and Isaiah. Hengstenberg sees in vv. 33-42
“the song with which they exalt the Lord in the assembly of the people and
upon the seat of the elders.” but the materia laudis is altogether different from
that which is to be expected according to the preceding calls to praise. Nor is it
any the more clear to us that vv. 33 f. refer to the overthrow of Babylon, and
vv. 35 ff. to the happy turn of affairs that took place simultaneously for Israel;
v. 35 does not suit Canaan, and the expressions in vv. 36 f. would be
understood in too low a sense. No, the poet goes on further to illustrate the
helpful government of God the just and gracious One, inasmuch as he has
experiences in his mind in connection therewith, of which the dispersion of
Israel in all places can sing and speak.

Psa. 107:33-38. Since in v. 36 the historical narration is still continued, a
meaning relating to the contemporaneous past is also retrospectively given to
the two correlative �V�YF. It now goes on to tell what those who have now
returned have observed and experienced in their own case. V. 33a sounds like
Isa. 50: 2b; v. 33b like Isa. 35: 7a; and v. 35 takes its rise from Isa. 41:18b.
The juxtaposition of YJ�C�FM and ��JmFCI, since Deu. 8:15, belongs to the
favourite antithetical alliterations, e.g., Isa. 61: 3. HXFL�Mi, that which is salty
(LXX cf. Sir. 39:23: aÎÂlmh), is, as in Job. 39: 6, the name for the uncultivated,
barren steppe. A land that has been laid waste for the punishment of its
inhabitants has very often been changed into flourishing fruitful fields under
the hands of a poor and grateful generation; and very often a land that has
hitherto lain uncultivated and to all appearance absolutely unprofitable has
developed an unexpected fertility. The exiles to whom Jeremiah writes,
Jer. 29: 5: Build ye houses and settle down, and plant gardens and eat their
fruit, may frequently have experienced this divine blessing. Their industry and
their knowledge also did their part, but looked at in a right light, it was not



their own work but God’s work that their settlement prospered, and that they
continually spread themselves wider and possessed a not small, i.e., (cf.
2Ki. 4: 3) a very large, stock of cattle.

Psa. 107:39-43. But is also came to pass that it went ill with them, inasmuch
as their flourishing prosperous condition drew down upon them the envy of the
powerful and tyrannical; nevertheless God put an end to tyranny, and always
brought His people again to honour and strength. Hitzig is of opinion that v. 39
goes back into the time when things were different with those who, according
to vv. 36-38, had thriven. The modus consecutivus is sometimes used thus
retrospectively (vid., Isa. 37: 5); here, however, the symmetry of the
continuation from vv. 36-38, and the change which is expressed in v. 39a in
comparison with v. 38b, require an actual consecution in that which is
narrated. They became few and came down, were reduced (XXÁ�F, cf.
Pro. 14:19: to come to ruin, or to be overthrown), a coarctatione malitiae et
maeroris. RCE�O is the restraint of despotic rule, H�FRF the evil they had to suffer
under such restraint, and ��GYF sorrow, which consumed their life. RC�M has
Tarcha and H�R Munach (instead of Mercha and Mugrash, vid.,
Accentuationssystem, xviii. 2). There is no reason for departing from this
interpunction and rendering: “through tyranny, evil, and sorrow.” What is stiff
and awkward in the progress of the description arises from the fact that v. 40 is
borrowed from Job. 12:21, 24, and that the poet is not willing to make any
change in these sublime words. The version shows how we think the relation
of the clauses is to be apprehended. Whilst He pours out His wrath upon
tyrants in the contempt of men that comes upon them, and makes them
fugitives who lose themselves in the terrible waste, He raises the needy and
those hitherto despised and ill-treated on high out of the depth of their
affliction, and makes families like a flock, i.e., makes their families so
increase, that they come to have the appearance of a merrily gamboling and
numerous flock. Just as this figure points back to Job. 21:11, so v. 42 is made
up out of Job. 22:19; 5:16. The sight of this act of recognition on the part of
God of those who have been wrongfully oppressed gives joy to the upright,
and all roguery (HLFWiJA, vid., 92:16) has its mouth closed, i.e., its boastful
insolence is once for all put to silence. In v. 43 the poet makes the strains of his
Psalm die away after the example of Hosea, Hos. 14:10 [9], in the nota bene
expressed after the manner of a question: Who is wise — he will or let him
keep this, i.e., bear it well in mind. The transition to the justice together with a
change of number is rendered natural by the fact that �KFXF YMI, as in Hos. loc.
cit. (cf. Jer. 9:11, Est. 5: 6, and without Waw apod. Jud. 7: 3, Pro. 9: 4, 16), is
equivalent to quisquis sapeins est. `H YD�SiXÁ (Yd�SiXÁ) are the manifestations of
mercy or loving-kindness in which God’s ever-enduring mercy unfolds itself in



history. He who is wise has a good memory for and a clear understanding of
this.

Psalm 108

TWO ELOHIMIC FRAGMENTS BROUGHT TOGETHER

108: 2 CONFIDENT is my heart, Elohim,
I will sing and play upon the harp,

Yea, this shall my glory do.

108: 3 Awake up, O harp and cithern,
I will awake the morning dawn!

108: 4 I will praise Thee among the peoples, Jahve,
And praise Thee upon the harp among the nations.

108: 5 For great beyond the heavens is Thy mercy, Elohim,
And unto the clouds Thy truth.

108: 6 Oh show Thyself exalted above the heavens, Elohim,
And above the whole earth Thy glory!

108: 7 In order that Thy beloved may be delivered  —
Save now with Thy right hand and answer me!

108: 8 Elohim hath promised in His holiness:
I shall rejoice, I shall portion out Shechem,

And measure out the valley of Succoth.

108: 9 Mine is Gilead, mine Manasseh,
And Ephraim is the helm of my head,

Judah is my sceptre,

108:10 Moab is my wash-pot,
Upon Edom I cast my shoe,

Over Philistia I shout for joy.

108:11 Who will conduct me to the fortified city,
Who will bring me to Edom?!

108:12 Hast not Thou, Elohim, cast us off,
And goest not forth, Elohim, with our armies?  —

108:13 Grant us deliverance from the oppressor,
Yea, vain is the help of man.

108:14 In Elohim shall we obtain the victory,
And HE will tread down our oppressors.



Psalm 108. The ¦Di�J in v. 4 and the whole contents of this Psalm is the
echo to the wD�H of the preceding Psalm. It is inscribed a Psalm-song by
David, but only because it is compiled out of ancient Davidic materials. The
fact of the absence of the XCNML makes it natural to suppose that it is of later
origin. Two Davidic Psalm-pieces in the Elohimic style are here, with trifling
variations, just put together, not soldered together, and taken out of their
original historical connection. That a poet like David would thus compile a
third out of two of his own songs (Hengstenberg) is not conceivable.

Psa. 108: 2-6. This first half is taken from Psa. 57: 8-12. The repetition of
confident is my heart in Psalm 57 is here omitted; and in place of it the “my
glory” of the exclamation, awake my glory, is taken up to “I will sing and will
harp” as a more minute definition of the subject (vid., on 3: 5): He will do it,
yea,his soul with all its godlike powers shall do it. Jahve in v. 4 is transformed
out of the Adonaj; and Waw copul. is inserted both before v. 4b and v. 6b,
contrary to Psalm 57. LJAM�, v. 5a (as in Est. 3: 1), would be a pleasing change
for DJA if v. 5a followed 5b and the definition of magnitude did not retrograde
instead of heightening. Moreover Psa. 36: 6, Jer. 51: 9 (cf. L� in Psa. 113: 4;
148:13) favour D� in opposition to L�M.

Psa. 108: 7-14. Psa. 60: 7-14 forms this second half. The clause expressing
the purpose with �JAMÁLi, as in its original, has the following H�FY�I�H for its
principal clause upon which it depends. Instead of wNN��áWA, which one might
have expected, the expression used here is YNIN��áWA without any interchange of the
mode of writing and of reading it; many printed copies have WNIN��áWA here also;
Baer, following Norzi, correctly has YNIN��áWA. Instead of YLIWi � YLI, Psa. 60: 9, we
here read YLI � YLI, which is less soaring. And instead of Cry aloud concerning
me, O Philistia do I shout for joy (the triumphant cry of the victor); in
accordance with which Hupfeld wishes to take Y�I��FRTiHI in the former as
infinitive: “over (YL��á instead of YLÁ�F) Philistia is my shouting for joy”
(Y�I�á�RTiHI instead of Y�I��FRTiHI, since the infinitive does not admit of this
pausal form of the imperative). For R�CMF RY�I we have here the more usual
form of expression RCFBiMI RY�I . V. 12a is weakened by the omission of the
HTfJÁ (JLOHá).



Psalm 109

IMPRECATION UPON THE CURSER WHO PREFERS THE CURSE
TO THE BLESSING

109: 1 GOD of my praise, be not silent!

109: 2 For a wicked mouth and a deceitful mouth have they opened against me,
They have spoken against me with a lying tongue,

109: 3 And with animosities have they surrounded me
And fought against me without cause.

109: 4 For my love they make themselves hostile to me,
Whilst I am all prayer;

109: 5 And have requited me with evil for good,
And with hatred for my love.

109: 6 Set Thou a wicked man over him,
And let Satan stand at his right hand;

109: 7 If he is judged, let him come off as a wicked man,
And let his prayer become sin.

109: 8 Let his days be few,
His office let another take.

109: 9 Let his children become orphans,
And his wife a widow,

109:10 And let his children wander to and fro begging,
And let them entreat far from their ruins.

109:11 Let the creditor surround with snares all that he hath,
And let strangers spoil what his labour hath gained.

109:12 Let there be no one to continue kindness to him,
And let no one bestow [anything] upon his orphans.

109:13 Let his posterity be rooted out,
In the next generation let their name be blotted out.

109:14 Let the guilt of his fathers be remembered with Jahve,
And let the sin of his mother not be blotted out,

109:15 Let them be always before Jahve,
And may He cut off their memory from the earth.

109:16 Because he hath not remembered to show kindness,
And hath persecuted a man wretched and poor,

And terrified of heart, to put him to death.



109:17 he hath loved the curse, and it hath come upon him;
And he delighted not in blessing, and it remained far from him.

109:18 He clothed himself in cursing as his garment,
And it pressed like water into his bowels,

And like oil into his bones.

109:19 So let it become unto him as a coat in which he covereth himself,
And as a girdle which he continually putteth on.

109:20 This is the reward of mine adversaries from Jahve,
And of those who speak evil concerning my soul.

109:21 But do THOU, Jahve Lord, act for me for Thy Name’s sake;
Because Thy loving-kindness is good, deliver Thou me!

109:22 For I am wretched and poor,
And my heart is pierced within me.

109:23 As a shadow, when it lengtheneth, am I gone,
I am scared away as a locust.

109:24 My knees knock together through fasting,
And my flesh is fallen away from fatness.

109:25 And I am become a reproach to them,
They see me, they shake their head.

109:26 Succour me, Jahve my God,
Help me according to Thy loving-kindness,

109:27 That they may know that this is Thy hand,
Thou, Jahve, hast done it.

109:28 They curse, but THOU blessest;
They arise and are ashamed, and Thy servant is glad.

109:29 Mine adversaries shall clothe themselves with reproach,
And envelope themselves as with a mantle with their own shame.

109:30 I will give thanks greatly unto Jahve with my mouth,
And in the midst of many will I praise Him,

109:31 That He placeth Himself at the right hand of the poor,
To help him against the judges of his soul.

Psalm 109. The HD�EJ, corresponding like an echo to the WDWH of Psalm 107,
is also found here in v. 30. But Psalm 109 is most closely related to Psalm 69.
Anger concerning the ungodly who requite love with ingratitude, who
persecute innocence and desire the curse instead of the blessing, has here
reached its utmost bound. The imprecations are not, however, directed against



a multitude as in Psalm 69, but their whole current is turned against one
person. Is this Doeg the Edomite, or Cush the Benjamite? We do not know.
The marks of Jeremiah’s hand, which raised a doubt about the DWDL of
Psalm 69, are wanting here; and if the development of the thoughts appears too
diffuse and overloaded to be suited to David, and also many expressions (as
the inflected �JAMi in v. 8, the HJ�KiNI, which is explained by the Syriac, in v. 16,
and the half-passive LLÁXF in v. 22) look as though they belong to the later
period of the language, yet we feel on the other hand the absence of any certain
echoes of older models. For in the parallels v. 6, cf. Zec. 3: 1, and vv. 18, 29b,
cf. Isa. 59:17, it is surely not the mutual relationship but the priority that is
doubtful; v. 22, however, in relation to Psa. 55: 5 (cf. v. 4 with 55: 5) is a
variation such as is also allowable in one and the same poet (e.g., in the
refrains). The anathemas that are here poured forth more extensively than
anywhere else speak in favour of David, or at least of his situation. They are
explained by the depth of David’s consciousness that he is the anointed of
Jahve, and by his contemplation of himself in Christ. The persecution of David
was a sin not only against David himself, but also against the Christ in him;
and because Christ is in David, the outbursts of the Old Testament wrathful
spirit take the prophetic form, so that this Psalm also, like Psalm 22 and 69, is
a typically prophetic Psalm, inasmuch as the utterance of the type concerning
himself is carried by the Spirit of prophecy beyond himself, and thus the aÏraÃ is
raised to the profhteiÂa eÏn eiÏÂdei aÏraÌj (Chrysostom). These imprecations are
not, however, appropriate in the mouth of the suffering Saviour. It is not the
spirit of Zion but of Sinai which here speaks out of the mouth of David; the
spirit of Elias, which, according to Luke 9:55, is not the spirit of the New
Testament. This wrathful spirit is overpowered in the New Testament by the
spirit of love. But these anathemas are still not on this account so many
beatings of the air. There is in them a divine energy, as in the blessing and
cursing of every man who is united to God, and more especially of a man
whose temper of mind is such as David’s. They possess the same power as the
prophetical threatenings, and in this sense they are regarded in the New
Testament as fulfilled in the son of perdition (Joh. 17:12). To the generation of
the time of Jesus they were a deterrent warning not to offend against the Holy
One of God, and this Psalmus Ischarioticus (Act. 1:20) will ever be such a
mirror of warning to the enemies and persecutors of Christ and His Church.

Psa. 109: 1-5. A sign for help and complaints of ungrateful persecutors form
the beginning of the Psalm. “God of my praise” is equivalent to God, who art
my praise, Jer. 17:14, cf. Deu. 10:21. The God whom the Psalmist has hitherto
had reason to praise will also now show Himself to him as worthy to be
praised. Upon this faith he bases the prayer: be not silent (Psa. 28: 1; 35:22)! A
mouth such as belongs to the “wicked,” a mouth out of which comes “deceit,”



have they opened against him; they have spoken with him a tongue
(accusative, vid., on Psa. 64: 6), i.e., a language, of falsehood. YR�BidI of things
and utterances as in Psa. 35:20. It would be capricious to take the suffix of
YTIBFHáJÁ in v. 4 as genit. object. (love which they owe me), and in v. 5 as genit.
subject.; from Psa. 38:21 it may be seen that the love which he has shown to
them is also meant in v. 4. The assertion that he is “prayer” is intended to say
that he, repudiating all revenges of himself, takes refuge in God in prayer and
commits his cause into His hands. They have loaded him with evil for good,
and hatred for the love he has shown to them. Twice he lays emphasis on the
fact that it is love which they have requited to him with its opposite. Perfects
alternate with aorists: it is no enmity of yesterday; the imprecations that follow
presuppose an inflexible obduracy on the side of the enemies.

Psa. 109: 6-10. The writer now turns to one among the many, and in the
angry zealous fervour of despised love calls down God’s judgment upon him.
To call down a higher power, more particularly for punishment, upon any one
is expressed by LJA (DYQIPiHI) DQApF, Jer. 15: 3, Lev. 26:16. The tormentor of
innocence shall find a superior executor who will bring him before the tribunal
(which is expressed in Latin by legis actio per manus injectionem). The
judgment scene in vv. 6b, 7a shows that this is what is intended in v. 6a: At
the right hand is the place of the accuser, who in this instance will not rest
before the damnatus es has been pronounced. He is called ��FVF, which is not to
be understood here after 1Sa. 29: 4, 2Sa. 19:23 [22], but after Zec. 3: 1,
1Ch. 21: 1, if not directly of Satan, still of a superhuman (cf. Num. 22:22)
being which opposes him, by appearing before God as his kathÂgwr; for
according to v. 7a the ��V is to be thought of as accuser, and according to 7b
God as Judge. ��FRF has the sense of reus, and JCFYF refers to the publication of
the sentence. V. 7b wishes that his prayer, viz., that by which he would wish to
avert the divine sentence of condemnation, may become HJF�FXáLÁ, not: a
missing of the mark, i.e., ineffectual (Thenius), but, according to the usual
signification of the word: a sin, viz., because it proceeds from despair, not
from true penitence. In v. 8 the incorrigible one is wished an untimely death
(�Y«IJAMi as in one other instance, only, Ecc. 5: 1) and the loss of his office. The
LXX renders: thÃn eÏpiskophÃn auÏtouÌ laÂboi eÎÂteroj. HdFQUpi really signifies the
office of overseer, oversight, office, and the one individual must have held a
prominent position among the enemies of the psalmist. Having died off from
this position before his time, he shall leave behind him a family deeply reduced
in circumstances, whose former dwelling-place — he was therefore wealthy —
becomes “ruins.” His children wander up and down far from these ruins (�MI as
e.g., in Jud. 5:11, Job. 28: 4) and beg (�RÁdF, like prosaiteiÌn, eÏpaiteiÌn, Sir.



40:28 = �XELE �q�bI, 37:25). Instead of w�RiDFWi the reading w�RiDFWi is also found.
A Poel is now and then formed from the strong verbs also, f347 in the inflexion
of which the Cholem is sometimes shortened to Kametz chatuph; vid., the
forms of ���LO, to slander, in 101: 5, RJ�tO, to sketch, mark out in outline,
Isa. 44:13, cf. also Job. 20:26 (wHL�KiJFti) and Isa. 62: 9 (according to the
reading WYPFSiJFMi). To read the Kametz in these instances as aÝ, and to regard
these forms as resolved Piels, is, in connection with the absence of the Metheg,
contrary to the meaning of the pointing; on purpose to guard against this way
of reading it, correct codices have w�RiDFWi (cf. Psa. 69:19), which Baer has
adopted.

Psa. 109:11-15. The Piel �q�NI properly signifies to catch in snares; here,
like the Arabic Arab. nqsÔ, II, IV, corresponding to the Latin obligare (as
referring to the creditor’s right of claim); H�ENO is the name of the creditor as he
who gives time for payment, gives credit (vid., Isa. 24: 2). In v. 12 DSEXE ¥�AMF,
to draw out mercy, is equivalent to causing it to continue and last, Psa. 36:11,
cf. Jer. 31: 3. �TYRIXáJÁ, v. 13a, does not signify his future, but as v. 13b (cf.
37:38) shows: his posterity. TYRIKiHALi YHIYi is not merely exscindatur, but
exscindenda sit (Eze. 30:16, cf. Jos. 2: 6), just as in other instances Li HYFHF
corresponds to the active fut. periphrasticum, e.g., Gen. 15:12, Isa. 37:26. With
reference to XmAYI instead of XmFYI (contracted from HXEmFYI), vid., Ges. § 75, rem.
8. A Jewish acrostic interpretation of the name w�Y� runs: �RKiZIWi �M�i XmAYI .
This curse shall overtake the family of the uiÎoÃj thÌj aÏpwleiÂaj. All the sins of
his parents and ancestors shall remain indelible above before God the Judge,
and here below the race, equally guilty, shall be rooted out even to its memory,
i.e., to the last trace of it.

Psa. 109:16-20. He whom he persecuted with a thirst for blood, was, apart
from this, a great sufferer, bowed down and poor and BBFL� HJ�KiNI, of terrified,
confounded heart. LXX katanenugmeÂnon (Jerome, compunctum); but the stem-
word is not JKN (HKN), root �N (p. 272), but HJFkF, Syriac baÝÿaÝÿ, cogn. HHFkF, to
cause to come near, to meet. The verb, and more especially in Niph., is proved
to be Hebrew by Dan. 11:30. Such an one who without anything else is of a
terrified heart, inasmuch as he has been made to feel the wrath of God most
keenly, this man has persecuted with a deadly hatred. He had experienced
kindness (DSEXE) in a high degree, but he blotted out of his memory that which
he had experienced, not for an instant imagining that he too on his part had to
exercise DSEXE. The Poel TT��M instead of TYMIH� points to the agonizing death
(Isa. 53: 9, cf. Eze. 28:10 YT��M) to which he exposes God’s anointed. The fate



of the shedder of blood is not expressed after the manner of a wish in vv. 16-
18, but in the historical form, as being the result that followed of inward
necessity from the matter of fact of the course which he had himself
determined upon. The verb J�b seq. acc. signifies to surprise, suddenly attack
any one, as in Isa. 41:25. The three figures in v. 18 are climactic: he has
clothed himself in cursing, he has drunk it in like water (Job. 15:16; 34: 7), it
has penetrated even to the marrow of his bones, like the oily preparations
which are rubbed in and penetrate to the bones. In v. 19 the emphasis rests
upon H�E�iYA and upon DYMITf. The summarizing v. 20 is the close of a strophe.
HlF�Upi, an earned reward, here punishment incurred, is especially frequent in
Isa. 40-56, e.g., 49: 4; 40:10; it also occurs once even in the ToÑra, Lev. 19:13.
Those who answer the loving acts of the righteous with such malevolence in
word and in deed commit a satanic sin for which there is no forgiveness. The
curse is the fruit of their own choice and deed. Arnobius: Nota ex arbitrio
evenisse ut nollet, propter haeresim, quae dicit Deum alios praedestinasse ad
benedictionem, alios ad maledictionem.

Psa. 109:21-25. The thunder and lightning are now as it were followed by a
shower of tears of deep sorrowful complaint. Psalm 109 here just as strikingly
accords with Psalm 69, as Psalm 69 does with Psalm 22 in the last strophe but
one. The twofold name Jahve Adonaj (vid., Symbolae, p. 16) corresponds to
the deep-breathed complaint. YtIJI HV��á, deal with me, i.e., succouring me,
does not greatly differ from YLI in 1Sa. 14: 6. The confirmation, v. 21b, runs
like Psa. 69:17: Thy loving-kindness is B��, absolutely good, the ground of
everything that is good and the end of all evil. Hitzig conjectures, as in
Psa. 69:17, �DSX B��ki, “according to the goodness of Thy loving-kindness;”
but this formula is without example: “for Thy loving-kindness is good” is a
statement of the motive placed first and corresponding to the “for thy Name’s
sake.” In v. 22 (a variation of Psa. 55: 5) LLÁXF, not LLFXF, is traditional; this
LLÁXF, as being verb. denom. from LLFXF, signifies to be pierced, and is therefore
equivalent to LLÁ�X (cf. Luke 2:35). The metaphor of the shadow in v. 23 is as
in Psa. 102:12. When the day declines, the shadow lengthens, it becomes
longer and longer (Virgil, majoresque cadunt altis de montibus umbrae), till it
vanishes in the universal darkness. Thus does the life of the sufferer pass away.
The poet intentionally uses the Niph. YtIKiLÁHiNE (another reading is YtIKiLÁHeNE); it
is a power rushing upon him from without that drives him away thus after the
manner of a shadow into the night. The locust or grasshopper (apart from the
plague of the locusts) is proverbial as being a defenceless, inoffensive little
creature that is soon driven away, Job. 39:20. RJANiNI, to be shaken out or off (cf.
Arabic naÿuÑra, a water-wheel that fills its clay-vessels in the river and empties



them out above, and RJAnAHA, Zec. 11:16, where Hitzig wishes to read R�Fn�HA,
dispulsio = dispulsi). The fasting in v. 24 is the result of the loathing of all
food which sets in with deep grief. �MEªEMI �XÁkF signifies to waste away so that
there is no more fat left. f348

In v. 25 YNIJá is designedly rendered prominent: in this the form of his affliction
he is the butt of their reproaching, and they shake their heads doubtfully,
looking upon him as one who is punished of God beyond all hope, and giving
him up for lost. It is to be interpreted thus after Psa. 69:11 f.

Psa. 109:26-31. The cry for help is renewed in the closing strophe, and the
Psalm draws to a close very similarly to Psalm 69 and 22, with a joyful
prospect of the end of the affliction. In v. 27 the hand of God stands in contrast
to accident, the work of men, and his own efforts. All and each one will
undeniably perceive, when God at length interposes, that it is His hand which
here does that which was impossible in the eyes of men, and that it is His work
which has been accomplished in this affliction and in the issue of it. He blesses
him whom men curse: they arise without attaining their object, whereas His
servant can rejoice in the end of his affliction. The futures in v. 29 are not now
again imprecations, but an expression of believingly confident hope. In correct
texts LY�IMikA has Mem raphatum. The “many” are the “congregation” (vid.,
Psa. 22:23). In the case of the marvellous deliverance of this sufferer the
congregation or church has the pledge of its own deliverance, and a bright
mirror of the loving-kindness of its God. The sum of the praise and
thanksgiving follows in v. 31, where YkI signifies quod, and is therefore allied
to the oÎÂti recitativum (cf. Psa. 22:25). The three Good Friday Psalms all sum
up the comfort that springs from David’s affliction for all suffering ones in just
such a pithy sentence (Psa. 22:25; 69:34). Jahve comes forward at the right
hand of the poor, contending for him (cf. Psa. 110: 5), to save (him) from those
who judge (Psa. 37:33), i.e., condemn, his soul. The contrast between this
closing thought and vv. 6 f. is unmistakeable. At the right hand of the
tormentor stands Satan as an accuser, at the right hand of the tormented one
stands God as his vindicator; he who delivered him over to human judges is
condemned, and he who was delivered up is “taken away out of distress and
from judgment” (Isa. 53: 8) by the Judge of the judges, in order that, as we
now hear in the following Psalm, he may sit at the right hand of the heavenly
King. EÏdikaiwÂqh eÏn pneuÂmati ... aÏnelhÂmfqh eÏn doÂchÄ! (1Ti. 3:16).



Psalm 110

TO THE PRIEST-KING AT THE RIGHT HAND OF GOD

110: 1 THE oracle of Jahve unto my Lord:
“Sit thou at My right hand,
Until I make thine enemies

The stool of thy feet.”

110: 2 The sceptre of thy might
Will Jahve stretch forth out of Zion:

“Rule thou in the midst of thine enemies!”
 *

110: 3 Thy people are most willing on thy field-day;
In holy festive garments,

Out of the womb of the morning’s dawn
Cometh the dew of thy young men.

110: 4 Jahve hath sworn and will not repent:
“Thou shalt be a priest for ever

After the manner of Melchizedek.”
 * *

110: 5 The Lord at thy right hand
Dasheth kings in pieces in the day of His wrath,

110: 6 He shall judge among the nations,
It becometh full of corpses.

He dasheth in pieces a head upon a broad country;

110: 7 Of the brook in the way shall he drink,
Therefore shall he lift up the head on high.

 * * *

Psalm 110. While the Pharisees were gathered together, Jesus asked them:
What think ye of Christ? Whose Son is He? They say unto Him: David’s. He
saith unto them: How then doth David in the spirit call Him Lord, saying: “The
Lord hath said unto my Lord: Sit Thou on My right hand until I make Thine
enemies the stool of Thy feet?” If David then calls Him Lord, how is He his
Son? And no man was able to answer Him a word, neither durst any one from
that day forth question Him further.

So we read in Mat. 22:41-46, Mar. 12:35-37, Luk. 20:41-44. The inference
which it is left for the Pharisees to draw rests upon the two premises, which are
granted, that Psalm 110 is Davidic, and that it is prophetico-Messianic, i.e.,
that in it the future Messiah stands objectively before the mind of David. For if
those who were interrogated had been able to reply that David does not there



speak of the future Messiah, but puts into the mouth of the people words
concerning himself, or, as Hofmann has now modified the view he formerly
held (Schriftbeweis, ii. 1, 496-500), concerning the Davidic king in a general
way, f249 then the question would lack the background of cogency as an
argument. Since, however, the prophetico-Messianic character of the Psalm
was acknowledged at that time (even as the later synagogue, in spite of the
dilemma into which this Psalm brought it in opposition to the church, has
never been able entirely to avoid this confession), the conclusion to be drawn
from this Psalm must have been felt by the Pharisees themselves, that the
Messiah, because the Son of David and Lord at the same time, was of human
and at the same time of superhuman nature; that it was therefore in accordance
with Scripture if this Jesus, who represented Himself to be the predicted
Christ, should as such profess to be the Son of God and of divine nature.

The New Testament also assumes elsewhere that David in this Psalm speaks
not of himself, but directly of Him, in whom the Davidic kingship should
finally and for ever fulfil that of which the promise speaks. For v. 1 is regarded
elsewhere too as a prophecy of the exaltation of Christ at the right hand of the
Father, and of His final victory over all His enemies: Act. 2:34 f., 1Co. 15:25,
Heb. 1:13; 10:13; and the Epistle to the Hebrews (Heb. 5: 6; 7:17, 21) bases its
demonstration of the abrogation of the Levitical priesthood by the
Melchizedek priesthood of Jesus Christ upon v. 4. But if even David, who
raised the Levitical priesthood to the pinnacle of splendour that had never
existed before, was a priest after the manner of Melchizedek, it is not
intelligible how the priesthood of Jesus Christ after the manner of Melchizedek
is meant to be a proof in favour of the termination of the Levitical priesthood,
and to absolutely preclude its continuance.

We will not therefore deceive ourselves concerning the apprehension of the
Psalm which is presented to us in the New Testament Scriptures. According to
the New Testament Scriptures, David speaks in Psalm 110 not merely of Christ
in so far as the Spirit of God has directed him to speak of the Anointed of
Jahve in a typical form, but directly and objectively in a prophetical
representation of the Future One. And would this be impossible? Certainly
there is no other Psalm in which David distinguishes between himself and the
Messiah, and has the latter before him: the other Messianic Psalms of David
are reflections of his radical, ideal contemplation of himself, reflected images
of his own typical history; they contain prophetic elements, because David
there too speaks eÏn pneuÂmati, but elements that are not solved by the person of
David. Nevertheless the last words of David in 2Sa. 23: 1-7 prove to us that we
need not be surprised to find even a directly Messianic Psalm coming from his
lips. After the splendour of all that pertained to David individually had almost
entirely expired in his own eyes and in the eyes of those about him, he must



have been still more strongly conscious of the distance between what had been
realized in himself and the idea of the Anointed of God, as he lay on his death-
bed, as his sun was going down. Since, however, all the glory with which God
has favoured him comes up once more before his soul, he feels himself, to the
glory of God, to be “the man raised up on high, the anointed of God of Jacob,
the sweet singer of Israel,” and the instrument of the Spirit of Jahve. This he
has been, and he, who as such contemplated himself as the immortal one, must
now die: then in dying he seizes the pillars of the divine promise, he lets go the
ground of his own present, and looks as a prophet into the future of his seed:

 The God of Israel hath said, to me hath the Rock of Israel spoken: “A
ruler of men, a just one, a ruler in the fear of God; and as the light of
the morning, when the sun riseth, a cloudless morning, when after
sunshine, after rain it becomes green out of the earth.”

For not little (�K��JLO to be explained according to Job. 9:35, cf. Num. 13:33,
Isa. 51: 6) is my house with God, but an everlasting covenant hath He made
with me, one ordered in all things and sure, for all my salvation and all my
favour — ought He not to cause it to sprout? The idea of the Messiah shall
notwithstanding be realized, in accordance with the promise, within his own
house. The vision of the future which passes before his soul is none other than
the picture of the Messiah detached from its subjectivity. And if so there, why
may it not also have been so even in Psalm 110?

The fact that Psalm 110 has points of connection with contemporaneous
history is notwithstanding the less to be denied, as its position in the Fifth
Book leads one to suppose that it is taken out of its contemporary annalistic
connection. The first of these connecting links is the bringing of the Ark home
to Zion. Girded with the linen ephod of the priest, David had accompanied the
Ark up to Zion with signs of rejoicing. There upon Zion Jahve, whose earthly
throne is the Ark, now took His place at the side of David; but, spiritually
considered, the matter stood properly thus, that Jahve, when He established
Himself upon Zion, granted to David to sit henceforth enthroned at His side.
The second connecting link is the victorious termination of the Syro-
Ammonitish war, and also of the Edomitish war that came in between. The war
with the Ammonites and their allies, the greatest, longest, and most glorious of
David’s wars, ended in the second year, when David himself joined the army,
with the conquest of Rabbah. These two contemporary connecting links are to
be recognised, but they only furnish the Psalm with the typical ground-colour
for its prophetical contents.

In this Psalm David looks forth from the height upon which Jahve has raised
him by the victory over Ammon into the future of his seed, and there He who
carries forward the work begun by him to the highest pitch is his Lord. Over



against this King of the future, David is not king, but subject. He calls him, as
one out of the people, “my Lord.” This is the situation of the prophetico-kingly
poet. He has received new revelations concerning the future of his seed. He has
come down from his throne and the height of his power, and looks up to the
Future One. He too sits enthroned on Zion. He too is victorious from thence.
But His fellowship with God is the most intimate imaginable, and the last
enemy is also laid at His feet. And He is not merely king, who as a priest
provides for the salvation of His people, He is an eternal Priest by virtue of a
sworn promise. The Psalm therefore relates to the history of the future upon a
typical ground-work. It is also explicable why the triumph in the case of
Ammon and the Messianic image have been thus to David’s mind
disconnected from himself. In the midst of that war comes the sin of David,
which cast a shadow of sorrow over the whole of his future life and reduced its
typical glory to ashes. Out of these ashes the phoenix of Messianic prophecy
here arises. The type, come back to the conscious of himself, here lays down
his crown at the feet of the Antitype.

Psalm 110 consists of three sevens, a tetrastich together with a tristich
following three times upon one another. The Rebia magnum in v. 2 is a
security for this stichic division, and in like manner the Olewejored by ¦LEYX�
in v. 3, and in general the interpunction required by the sense. And vv. 1 and 2
show decisively that it is to be thus divided into 4 + 3 lines; for v. 1 with its
rhyming inflexions makes itself known as a tetrastich, and to take it together
with v. 2 as a heptastich is opposed by the new turn which the Psalm takes in
v. 2. It is also just the same with v. 4 in relation to v. 3: these seven stichs stand
in just the same organic relation to the second divine utterance as the preceding
seven to the first utterance. And since vv. 1-4 give twice 4 + 3 lines, vv. 5-7
also will be organized accordingly. There are really seven lines, of which the
fifth, contrary to the Masoretic division of the verse, forms with v. 7 the final
tristich.

The Psalm therefore bears the threefold impress of the number seven, which is
the number of an oath and of a covenant. Its impress, then, is thoroughly
prophetic. Two divine utterances are introduced, and that not such as are
familiar to us from the history of David and only reproduced here in a poetic
form, as with Psalm 89 and 132, but utterances of which nothing is known
from the history of David, and such as we hear for the first time here. The
divine name Jahve occurs three times. God is designedly called Adonaj the
fourth time. The Psalm is consequently prophetic; and in order to bring the
inviolable and mysterious nature even of its contents into comparison with the
contemplation of its outward character, it has been organized as a threefold
septiad, which is sealed with the thrice recurring tetragamma.



Psa. 110: 1, 2. In Psalm 20 and 21 we see at once in the openings that what
we have before us is the language of the people concerning their king. Here
YNIDOJLÁ in v. 1 does not favour this, and �JUNi is decidedly against it. The former
does not favour it, for it is indeed correct that the subject calls his king “my
lord,” e.g., 1Sa. 22:12, although the more exact form of address is “my lord the
king,” e.g., 1Sa. 24: 9 [8]; but if the people are speaking here, what is the
object of the title of honour being expressed as if coming from the mouth of an
individual, and why not rather, as in Psalm 20, 21, ¥LEMELi or �XY�IMiLI? �JUNi is,
however, decisive against the supposition that it is an Israelite who here
expresses himself concerning the relation of his king to Jahve. For it is absurd
to suppose that an Israelite speaking in the name of the people would begin in
the manner of the prophets with �JUNi, more particularly since this `H �JUNi
placed thus at the head of the discourse is without any perfectly analogous
example (1Sa. 2:30, Isa. 1:24 are only similar) elsewhere, and is therefore
extremely important. In general this opening position of �JUNi, even in cases
where other genitives that HWHY follow, is very rare; �JUNi Num. 24: 3 f., 15 f.,
of David in 2Sa. 23: 1, of Agur in Pro. 30: 1, and always (even in Psa. 36: 2) in
an oracular signification. Moreover, if one from among the people were
speaking, the declaration ought to be a retrospective glance at a past utterance
of God. But, first, the history knows nothing of any such divine utterance; and
secondly, `H �JUNi always introduces God as actually speaking, to which even
the passage cited by Hofmann to the contrary, Num. 14:28, forms no
exception. Thus it will consequently not be a past utterance of God to which
the poet glances back here, but one which David has just now heard eÏn
pneuÂmati (Mat. 22:43), and is therefore not a declaration of the people
concerning David, but of David concerning Christ. The unique character of the
declaration confirms this. Of the king of Israel it is said that he sits on the
throne of Jahve (1Ch. 29:23), viz., as visible representative of the invisible
King (1Ch. 28: 5); Jahve, however, commands the person here addressed to
take his place at His right hand. The right hand of a king is the highest place of
honour, 1Ki. 2:19. f350

Here the sitting at the right hand signifies not merely an idle honour, but
reception into the fellowship of God as regards dignity and dominion,
exaltation to a participation in God’s reigning (basileuÂein, 1Co. 15:25). Just as
Jahve sits enthroned in the heavens and laughs at the rebels here below, so
shall he who is exalted henceforth share this blessed calm with Him, until He
subdues all enemies to him, and therefore makes him the unlimited, universally
acknowledged ruler. DJA as in Hos. 10:12, for YkI�DJA or R�EJá�DJA, does not
exclude the time that lies beyond, but as in Psa. 112: 8, Gen. 49:10, includes it,
and in fact so that it at any rate marks the final subjugation of the enemies as a



turning-point with which something else comes about (vid., Act. 3:21,
1Co. 15:28). �DOHá is an accusative of the predicate. The enemies shall come to
lie under his feet (1Ki. 5:17 [3]), his feet tread upon the necks of the
vanquished (Jos. 10:24), so that the resistance that is overcome becomes as it
were the dark ground upon which the glory of his victorious rule arises. For the
history of time ends with the triumph of good over evil, — not, however, with
the annihilation of evil, but with its subjugation. This is the issue, inasmuch as
absolute omnipotence is effectual on behalf of and through the exalted Christ.
In v. 2, springing from the utterance of Jahve, follow words expressing a
prophetic prospect. Zion is the imperial abode of the great future King
(Psa. 2: 6). ¦zi�U H«�MÁ (cf. Jer. 48:17, Eze. 19:11-14) signifies “the sceptre (as
insignia and the medium of exercise) of the authority delegated to thee”
(1Sa. 2:10, Mic. 5: 3 [4]). Jahve will stretch this sceptre far forth from Zion: no
goal is mentioned up to which it shall extend, but passages like Zec. 9:10 show
how the prophets understand such Psalms. In v. 2b follow the words with
which Jahve accompanies this extension of the dominion of the exalted One.
Jahve will lay all his enemies at his feet, but not in such a manner that he
himself remains idle in the matter. Thus, then, having come into the midst of
the sphere (BREQEbI) of his enemies, shall he reign, forcing them to submission
and holding them down. We read this HDFRF in a Messianic connection in 72: 8.
So even in the prophecy of Balaam (Num. 24:19), where the sceptre (ch.
24:17) is an emblem of the Messiah Himself.

Psa. 110: 3, 4. In order that he may rule thus victoriously, it is necessary
that there should be a people and an army. In accordance with this union of the
thoughts which v. 3a anticipates, ¦LEYX� ��YbI signifies in the day of thy arriere
ban, i.e., when thou callest up thy “power of an army” (2Ch. 26:13) to muster
and go forth to battle. In this day are the people of the king willingnesses
(TBODFNi), i.e., entirely cheerful readiness; ready for any sacrifices, they bring
themselves with all that they are and have to meet him. There is no need of any
compulsory, lengthy proclamation calling them out: it is no army of
mercenaries, but willingly and quickly they present themselves from inward
impulse (Bd�NATiMI, Jud. 5: 2, 9). The punctuation, which makes the principal
caesura at ¦LEYX� with Olewejored, makes the parallelism of �LYX and ¦TEwDLiYA
distinctly prominent. Just as the former does not signify roboris tui, so now too
the latter does not, according to Ecc. 11: 9, signify paidioÂthtoÂj sou (Aquila),
and not, as Hofmann interprets, the dew-like freshness of youthful vigour,
which the morning of the great day sheds over the king. Just as TwLgF signifies
both exile and the exiled ones, so TwDLiYA, like neoÂthj, juventus, juventa,
signifies both the time and age of youth, youthfulness, and youthful, young
men (the youth). Moreover one does not, after v. 3a, look for any further



declaration concerning the nature of the king, but of his people who place
themselves at his service. The young men are likened to dew which gently
descends upon the king out of the womb (uterus) of the morning-red. f351

RXF�iMI is related to RXÁ�A just as ¥�FXáMÁ is to ¥�EXO; the notion of RX� and ��X
appears to be more sharply defined, and as it were apprehended more
massively, in RX�M and ��XM. The host of young men is likened to the dew
both on account of its vigorousness and its multitude, which are like the
freshness of the mountain dew and the immense number of its drops,
2Sa. 17:12 (cf. Num. 23:10), and on account of the silent concealment out of
which it wondrously and suddenly comes to light, Mic. 5: 6 [7]. After not
having understood “thy youth” of the youthfulness of the king, we shall now
also not, with Hofmann, refer �DEQO�YR�DiHAbI to the king, the holy attire of his
armour. �DEQO TRÁDiHA is the vestment of the priest for performing divine
service: the Levite singers went forth before the army in “holy attire” in
2Ch. 20:21; here, however, the people without distinction wear holy festive
garments. Thus they surround the divine king as dew that is born out of the
womb of the morning-red. It is a priestly people which he leads forth to holy
battle, just as in Rev. 19:14 heavenly armies follow the Logos of God upon
white horses, eÏndedumeÂnoi buÂssinon leukoÃn kaqaroÂn — a new generation,
wonderful as if born out of heavenly light, numerous, fresh, and vigorous like
the dew-drops, the offspring of the dawn. The thought that it is a priestly
people leads over to v. 4. The king who leads this priestly people is, as we hear
in v. 4, himself a priest (cohen). As has been shown by Hupfeld and Fleischer,
the priest is so called as one who stands (from �HAkF = �wk in an intransitive
signification), viz., before God (Deu. 10: 8, cf. Psa. 134: 1, Heb. 10:11), like
JYBINF the spokesman, viz., of God. f352

To stand before God is the same as to serve Him, viz., as priest. The ruler
whom the Psalm celebrates is a priest who intervenes in the reciprocal dealings
between God and His people within the province of divine worship the priestly
character of the people who suffer themselves to be led forth to battle and
victory by him, stands in causal connection with the priestly character of this
their king. He is a priest by virtue of the promise of God confirmed by an oath.
The oath is not merely a pledge of the fulfilment of the promise, but also a seal
of the high significance of its purport. God the absolutely truthful One
(Num. 13:19) swears — this is the highest enhancement of the `H �JUNi of
which prophecy is capable (Amo. 6: 8).

He appoints the person addressed as a priest for ever “after the manner of
Melchizedek” in this most solemn manner. The i of YTRBD is the same ancient
connecting vowel as in the YKLM of the name Melchizedek; and it has the tone,



which it loses when, as in Lam. 1: 1, a tone-syllable follows. The wide-
meaning TRÁBidI�LJA, “in respect to, on account of,” Ecc. 3:18; 7:14; 8: 2, is
here specialized to the signification “after the manner, measure of,” LXX kataÃ
thÃn taÂcin. The priesthood is to be united with the kingship in him who rules
out of Zion, just as it was in Melchizedek, king of Salem, and that for ever.
According to De Wette, Ewald, and Hofmann, it is not any special priesthood
that is meant here, but that which was bestowed directly with the kingship,
consisting in the fact that the king of Israel, by reason of his office,
commended his people in prayer to God and blessed them in the name of God,
and also had the ordering of Jahve’s sanctuary and service. Now it is true all
Israel is a “kingdom of priests” (Exo. 19: 6, cf. Num. 16: 3, Isa. 61: 6), and the
kingly vocation in Israel must therefore also be regarded as in its way a
priestly vocation. Btu this spiritual priesthood, and, if one will, this princely
oversight of sacred things, needed not to come to David first of all by solemn
promise; and that of Melchizedek, after which the relationship is here defined,
is incongruous to him; for the king of Salem was, according to Canaanitish
custom, which admitted of the union of the kingship and priesthood, really a
high priest, and therefore, regarded from an Israelitish point of view, united in
his own person the offices of David and of Aaron. How could David be called
a priest after the manner of Melchizedek, he who had no claim upon the tithes
of priests like Melchizedek, and to whom was denied the authority to offer
sacrifice f353 inseparable from the idea of the priesthood in the Old Testament?
(cf. 2Ch. 26:20). If David were the person addressed, the declaration would
stand in antagonism with the right of Melchizedek as priest recorded in
Genesis 14, which, according to the indisputable representation of the Epistle
to the Hebrews, was equal in compass to the Levitico-Aaronic right, and, since
“after the manner of” requires a coincident reciprocal relation, in antagonism
to itself also. f354

One might get on more easily with v. 4 by referring the Psalm to one of the
Maccabaean priest-princes (Hitzig, von Lengerke, and Olshausen); and we
should then prefer to the reference to Jonathan who put on the holy stola, 1
Macc. 10:21 (so Hitzig formerly), or Alexander Jannaeus who actually bore
the title king (so Hitzig now), the reference to Simon, whom the people
appointed to “be their governor and high priest for ever, until there should
arise a faithful prophet” (1 Macc. 14:41), after the death of Jonathan his
brother — a union of the two offices which, although an irregularity, was not
one, however, that was absolutely illegal. But he priesthood, which the
Maccabaeans, however, possessed originally as being priests born, is promised
to the person addressed here in v. 4; and even supposing that in v. 4 the
emphasis lay not on a union of the priesthood with the kingship, but of the
kingship with the priesthood, then the retrospective reference to it in Zechariah



forbids our removing the Psalm to a so much later period. Why should we not
rather be guided in our understanding of this divine utterance, which is unique
in the Old Testament, by this prophet, whose prophecy in v. 6:12 f. is the key
to it? Zechariah removes the fulfilment of the Psalm out of the Old Testament
present, with its blunt separation between the monarchical and hierarchical
dignity, into the domain of the future, and refers it to Jahve’s Branch (XMÁCE)
that is to come. He, who will build the true temple of God, satisfactorily unites
in his one person the priestly with the kingly office, which were at that time
assigned to Joshua the high priest and Zerubbabel the prince. Thus this Psalm
was understood by the later prophecy; and in what other sense could the post-
Davidic church have appropriated it as a prayer and hymn, than in the
eschatological Messianic sense? but this sense is also verified as the original.
David here hears that the king of the future exalted at the right hand of God,
and whom he calls his Lord, is at the same time an eternal priest. And because
he is both these his battle itself is a priestly royal work, and just on this
account his people fighting with him also wear priestly garments.

Psa. 110: 5-7. Just as in v. 2 after v. 1, so now here too after the divine
utterance, the poet continues in a reflective strain. The Lord, says v. 5, dashes
in pieces kings at the right hand of this priest-king, in the day when His wrath
is kindled (Psa. 2:12, cf. 21:10). YNFDOJá is rightly accented as subject. The fact
that the victorious work of the person addressed is not his own work, but the
work of Jahve on his behalf and through him, harmonizes with v. 1b. The
sitting of the exalted one at the right hand of Jahve denotes his uniform
participation in His high dignity and dominion. But in the fact that the Lord,
standing at his right hand (cf. the counterpart in Psa. 109: 6), helps him to
victory, that unchangeable relationship is shown in its historical working. The
right hand of the exalted one is at the same time not inactive (see Num. 24:17,
cf. v. 8), and the Lord does not fail him when he is obliged to use his arm
against his foes. The subject to �YDIYF and to the two �XÁMF is the Lord as acting
through him. “He shall judge among the peoples” is an eschatological hope,
Psa. 7: 9; 9: 9; 96:10, cf. 1Sa. 2:10. What the result of this judgment of the
peoples is, is stated by the neutrally used verb JL�MF with its accusative T�yWIGi
(cf. on the construction Psa. 65:10, Deu. 34: 9): it there becomes full of
corpses, there is there a multitude of corpses covering everything. This is the
same thought as in Isa. 66:24, and wrought out in closely related connection in
Rev. 19:17; 18:21. Like the first �XÁMF, the second (v. 6c) is also a perfect of the
idea past. Accordingly HbFRÁ �REJE seems to signify the earth or a country (cf.
HBFXFRi �REJE, Exo. 3: 8, Neh. 9:35) broad and wide, like HbFRÁ ��Hti the great
far-stretching deep. But it might also be understood the “land of Rabbah,” as
they say the “land of Jazer” (Num. 32: 1), the “country of Goshen”



(Jos. 10:41), and the like; therefore the land of the Ammonites, whose chief
city is Rabbah. It is also questionable whether HbFRÁ �REJE�LJA �JRO is to be
taken like kefalhÃn uÎpeÃr paÂnta, Eph. 1:22 (Hormann), or whether HBR
�RJ�L� belongs to �XÁMF as a designation of the battle-field. The parallels as
to the word and the thing itself, Psa. 68:22, Hab. 3:13 f., speak for �JR
signifying not the chief, but the head; not, however, in a collective sense
(LXX, Targum), but the head of the ��FRF kat� eÏcoxhÂn (vid., Isa. 11: 4). If this
is the case, and the construction L� �JR is accordingly to be given up, neither
is it now to be rendered: He breaks in pieces a head upon the land of Rabbah,
but upon a great (broad) land; in connection with which, however, this
designation of the place of battle takes its rise from the fact that the head of the
ruler over this great territory is intended, and the choice of the word may have
been determined by an allusion to David’s Ammonitish war. The subject of v.
7 is now not that arch-fiend, as he who in the course of history renews his
youth, that shall rise up again (as we explained it formerly), but he whom the
Psalm, which is thus rounded off with unity of plan, celebrates. V. 7a
expresses the toil of his battle, and v. 7b the reward of undertaking the toil.
�k��LJA is therefore equivalent to aÏntiÃ touÂtou. ¥REdEbÁ, however, although it
might belong to LXÁnAMI (of the brook by the wayside, Psa. 83:10; 106: 7), is
correctly drawn to HtE�iYI by the accentuation: he shall on his arduous way, the
way of his mission (cf. 102:24), be satisfied with a drink from the brook. He
will stand still only for a short time to refresh himself, and in order then to
fight afresh; he will unceasingly pursue his work of victory without giving
himself any time for rest and sojourn, and therefore (as the reward for it) it
shall come to pass that he may lift his head on high as victor; and this,
understood in a christological sense, harmonizes essentially with Php. 2: 8 f.,
Heb. 12: 2, Rev. 5: 9 f.

Psalm 111

ALPHABETICAL SONG IN PRAISE OF GOD

 111 HALLELUJAH.
 1 J I WILL give thanks unto Jahve with the whole heart,

 B In the council of the upright and the congregation.
 2 G Great are the deeds of Jahve,

 D Worthy of being sought after in all their purposes.
 3 H Glory and splendour is His work,

 W And His righteousness endureth for ever.
 4 Z A memorial of His wonderful works hath He founded,

 X Gracious and compassionate is Jahve.



 5 � Meat hath He given to those who fear Him,
 Y He remembereth His covenant for ever.

 6 � He hath made known to His people the power of His works,
  L Giving to them the heritage of the heathen.

 7 M The works of His hands are truth and right,
 N Faithful are all His statutes,
 8 S Firm for ever and ever,

 � Established according to truth, and upright.
 9 P He hath sent redemption unto His people,
 C He hath pledged His covenant for ever  —

 Q Holy and reverend is His Name.
 10 R The beginning of wisdom is the fear of Jahve,

 § A good understanding have all dutiful ones;
 T He shall have eternal praise.

Psalm 111. With Psalm 111 begins a trilogy of Hallelujah-Psalms. It may be
appended to Psalm 110, because it places the “for ever” of Psa. 110: 4 in
broader light in relation to the history of redemption, by stringing praise upon
praise of the deeds of Jahve and of His appointments. It stands in the closest
relationship to Psalm 112. Whilst Psalm 111, as Hitzig correctly says,
celebrates the glory, might, and loving-kindness of Jahve in the circle of the
“upright,” Psalm 112 celebrates the glory flowing therefrom and the happiness
of the “upright” themselves, of those who fear Jahve. The two Psalms are twin
in form as in contents. They are a mixture of materials taken from older Psalms
and gnomical utterances; both are sententious, and both alphabetical. Each
consists of twenty-two lines with the twenty-two letters of the alphabet at the
beginning, f355 and every line for the most part consists of three words. Both
songs are only chains of acrostic lines without any strophic grouping, and
therefore cannot be divided out. The analogous accentuation shows how strong
is the impression of the close relationship of this twin pair; and both Psalms
also close, in vv. 9 and 10, with two verses of three members, being up to this
point divided into verses of two members.

That which the poet purposes doing in v. 1, he puts into execution from v. 2
onwards. HDF��Wi, according to Psa. 64: 7; 118:14, is equivalent to �TFDF�áWA.
According to v. 10b, �HEYC�PiXE in v. 2b apparently signifies those who find
pleasure in them (the works of God); but YC�PiXE = YC�P�Xá (like YX�MiVI, Isa. 24: 7
= YX�M�Vi) is less natural than that it should be the construct form of the plural of
�PEX�, that occurs in three instances, and there was no need for saying that
those who make the works of God the object of their research are such as
interest themselves in them. We are led to the right meaning by �CPiXE�LKFLi in



1Ki. 9:11 in comparison with Isa. 44:28; 46:10, cf. 53:10, where �PEX� signifies
God’s purpose in accordance with His counsel: constantly searched into, and
therefore a worthy object of research (�RD, root RD, to seek to know by
rubbing, and in general experimentally, cf. Arab. draÑ of knowledge empirically
acquired) according to all their aims, i.e., in all phases of that which they have
in view. In v. 4 RKEZ� points to the festival which propagates the remembrance
of the deeds of God in the Mosaic age; �RE�E, v. 5, therefore points to the food
provided for the Exodus, and to the Passover meal, together with the feast of
unleavened bread, this memorial (��RkFZI, Exo. 12:14) of the exemption in
faithfulness to the covenant which was experienced in Egypt. This Psalm, says
Luther, looks to me as though it had been composed for the festival of Easter.
Even from the time of Theodoret and Augustine the thought of the Eucharist
has been connected with v. 5 in the New Testament mind; and it is not without
good reason that Psalm 111 has become the Psalm of the church at the
celebration of the Lord’s Supper. In connection with DYgIHI one is reminded of
the Pesach-Haggada. The deed of redemption which it relates has a power that
continues in operation; for to the church of Jahve is assigned the victory not
only over the peoples of Canaan, but over the whole world. The power of
Jahve’s deeds, which He has made known to His people, and which they tell
over again among themselves, aims at giving them the inheritance of the
peoples. The works of His hands are truth and right, for they are the realization
of that which is true and which lasts and verifies itself, and of that which is
right, that triumphantly maintains its ground. His ordinances are �YNIMFJåNE
(occasionally pointed �YNIMFJiNE), established, attested, in themselves and in their
results authorizing a firm confidence in their salutariness (cf. Psa. 19: 8).
�YKIwMSi, supported, stayed, viz., not outwardly, but in themselves, therefore
imperturbable (cf. ¥wMSF used of the state of mind, 112: 8, Isa. 26: 3). �YIwV�á,
moulded, arranged, viz., on the part of God, “in truth, and upright;” R�FYF is
accusative of the predicate (cf. Psa. 119:37), but without its being clear why it
is not pointed R�EYOWF. If we have understood vv. 4-6 correctly, then TwDpi
glances back at the deliverance out of Egypt. Upon this followed the
ratification of the covenant on Sinai, which still remains inviolable down to the
present time of the poet, and has the holiness and terribleness of the divine
Name for a guarantee of its inviolability. The fear of Jahve, this holy and
terrible God, is the beginning of wisdom — the motto of the Chokma in Job
(Job. 28:28) and Proverbs (Pro. 1: 7; 9:10), the Books of the Chokma. V. 10b
goes on in this Proverbs-like strain: the fear of God, which manifests itself in
obedience, is to those who practise them (the divine precepts, �YDWQP) B��
LKEVE (Pro. 13:15; 3: 4, cf. 2Ch. 30:22), a fine sagacity, praiseworthy
discernment — such a (dutiful) one partakes of everlasting praise. It is true, in



glancing back to v. 3b, �TlFHIti seems to refer to God, but a glance forward to
112: 3b shows that the praise of him who fears God is meant. The old
observation therefore holds good: ubi haec ode desinit, sequens incipit
(Bakius).

Psalm 112

ALPHABETICAL SONG IN PRAISE OF THOSE WHO FEAR GOD

112 HALLELUJAH
 1 J BLESSED is the man who feareth Jahve,

 B Who delighteth greatly in His commandments!
 2 G His seed shall become mighty upon earth,

 D The generation of the upright is blessed.
 3 H Wealth and riches are in his house,

 W And his righteousness standeth for ever.
 4 Z There ariseth in darkness for the upright a light,

 X Gracious and compassionate and righteous.
 5 � Blessed is he who giveth and lendeth,

 Y In the judgment doth he maintain his cause.
 6 � He tottereth not for ever,

 L The righteous is had in everlasting remembrance.
 7 M By evil tidings he is not affrighted,

 N His heart is stedfast, confident in Jahve.
 8 S His heart is firm, it doth not fear;

 � Until he see his desire upon his adversaries.
 9 P Freely doth he give to the needy,

 C His righteousness standeth for ever.
 Q His horn groweth up into honour,

 10 R The wicked seeth it, and is vexed,
 X Gnashing his teeth and melting away  —

 T The desire of the wicked shall perish.

Psalm 112. The alphabetical Hallelujah Psalm 111, which celebrated the
government of God, is now followed by another coinciding with it in structure
(CTYXOC KB, i.e., 22 stiÂxoi, as the Coptic version correctly counts), which
celebrates the men whose conduct is ordered after the divine pattern.

As in the preceding Psalm. v. 1 here also sets forth the theme of that which
follows. What is there said in v. 3 concerning the righteousness of God, v. 3
here says of the righteousness of him who fears God: this also standeth fast for
ever, it is indeed the copy of the divine, it is the work and gift of God



(Psa. 24: 5), inasmuch as God’s salutary action and behaviour, laid hold of in
faith, works a like form of action and behaviour to it in man, which, as v. 9
says, is, according to its nature, love. The promise in v. 4 sounds like
Isa. 60: 2. Hengstenberg renders: “There ariseth in the darkness light to the
upright who is gracious and compassionate and just.” But this is impossible as
a matter of style. The three adjectives (as in Psa. 111: 4, pointing back to
Exo. 34: 6, cf. Psa. 145: 8; 116: 5) are a mention of God according to His
attributes. �wnXÁ and �wXRÁ never take the article in Biblical Hebrew, and QYdICÁ
follows their examples here (cf. on the contrary, Exo. 9:27). God Himself is
the light which arises in darkness for those who are sincere in their dealings
with Him; He is the Sun of righteousness with wings of rays dispensing
“grace” and “tender mercies,” Mal. 3:20 [4: 2]. The fact that He arises for
those who are compassionate as He is compassionate, is evident from v. 5. BW�
being, as in Isa. 3:10, Jer. 44:17, intended of well-being, prosperity, �YJI B��
is here equivalent to �YJI YR��iJá, which is rendered JRFBiGAdi hYB�w� in
Targumic phrase. �N��X signifies, as in Psa. 37:26, 21, one who charitably
dispenses his gifts around. V. 5b is not an extension of the picture of virtue,
but, as in Psa. 127: 5 c, a promissory prospect: he will uphold in integrity
(�pF�iMIbI, Psa. 72: 2, Isa. 9: 6 [7], and frequently), or rather (= �pF�imIbÁ) in the
cause (Psa. 143: 2, Pro. 24:23, and frequently), the things which depend upon
him, or with which he has to do; for Lk�LikI, sustinere, signifies to sustain, i.e.,
to nourish, to sustain, i.e., endure, and also to support, maintain, i.e., carry
through. This is explanatorily confirmed in v. 6: he stands, as a general thing,
imperturbably fast. And when he dies he becomes the object of everlasting
remembrance, his name is still blessed (Pro. 10: 7). Because he has a cheerful
conscience, his heart too is not disconcerted by any evil tidings (Jer. 49:23): it
remains ��KNF, erect, straight and firm, without suffering itself to bend or warp;
`HbI XÁ�UbF, full of confidence (passive, “in the sense of a passive state after a
completed action of the person himself,” like RwKZF, Psa. 103:14); ¥wMSF,
stayed in itself and established. The last two designations are taken from
Isa. 26: 3, where it is the church of the last times that is spoken of. Psa. 91: 8
gives us information with reference to the meaning of WYRFCFBi HJFRF ; DJA, as in
Psa. 94:13, of the inevitable goal, on this side of which he remains
undismayed. 2Co. 9: 9, where Paul makes use of v. 9 of the Psalm before us as
an encouragement to Christina beneficence, shows how little the assertion “his
righteousness standeth for ever” is opposed to the New Testament
consciousness. RzApI of giving away liberally and in manifold ways, as in
Pro. 11:24. �wR, v. 9c, stands in opposition to the egoistical �YRIHF in Psa. 75: 5
as a vegetative sprouting up (Psa. 132:17). The evil-doer must see this, and
confounded, vex himself over it; he gnashes his teeth with the rage of envy and



chagrin, and melts away, i.e., loses consistency, becomes unhinged, dies off
(SMFNF, 3d praet. Niph. as in Exo. 16:21, pausal form of SMÁNF = SM�NF). How often
has he desired the ruin of him whom he must now see in honour! The tables
are turned; this and his ungodly desire in general come to nought, inasmuch as
the opposite is realized. On HJERiYI, with its self-evident object, cf. Mic. 7:10.
Concerning the pausal form S�FKFWi, vid., Psa. 93: 1. Hupfeld wishes to read
TWAQitI after Psa. 9:19, Pro. 10:28. In defence of the traditional reading, Hitzig
rightly points to Pro. 10:24 together with v. 28.

Psalm 113

HALLELUJAH TO HIM WHO RAISETH OUT OF LOW ESTATE

 HALLELUJAH

1 PRAISE, ye servants of Jahve,
Praise the Name of Jahve!

 2 Blessed be the Name of Jahve
From this time forth and for evermore!

 3 From the rising of the sun unto its going down
Is the Name of Jahve to be praised.

 4 Exalted above all peoples is Jahve,
Above the heavens His glory.
 5 Who is like Jahve our God,

He who sitteth enthroned on high,
 6 He who looketh far below
In heaven and upon earth?

 7 Who raiseth up the lowly out of the dust,
Who lifteth the poor from the heap of ashes,

 8 To set him with nobles,
With the nobles of His people.

 9 Who maketh the barren woman to keep house,
As a joyful mother of the sons,

 Hallelujah.

Psalm 113. With this Psalm begins the Hallel, which is recited at the three
great feasts, at the feast of the Dedication (Chanucca) and at the new moons,
and not on New Year’s day and the day of Atonement, because a cheerful song
of praise does not harmonize with the mournful solemnity of these days. And
they are recited only in fragments during the last days of the Passover, for “my
creatures, saith the Holy One, blessed be He, were drowned in the sea, and
ought ye to break out into songs of rejoicing?” In the family celebration of the
Passover night it is divided into two parts, the one half, Psalm 113, 114, being
sung before the repast, before the emptying of the second festal cup, and the
other half, Psalm 115-118, after the repast, after the filling of the fourth cup, to



which the uÎmnhÂsantej (Mat. 26:30, Mar. 14:26) after the institution of the
Lord’s Supper, which was connected with the fourth festal cup, may refer.
Paulus Burgensis styles Psalm 113-118 Alleluja Judaeorum magnum. This
designation is also frequently found elsewhere. But according to the prevailing
custom, Psalm 113-118, and more particularly Psalm 115-118, are called only
Hallel, and Psalm 136, with its “for His mercy endureth for ever” repeated
twenty-six times, bears the name of “the Great Hallel” (lwOdG;hæ lLehæ f356).

A heaping up, without example elsewhere, of the so-called Chirek compaginis
is peculiar to Psalm 113. Gesenius and others call the connecting vowels i and
o (in proper names also u) the remains of old case terminations; with the
former the Arabic genitive termination is compared, and with the latter the
Arabic nominative termination. But in opposition to this it has been rightly
observed, that this i and o are not attached to the dependent word (the
genitive), but to the governing word. According to the more probable view of
Ewald, § 211, i and o are equivalent connecting vowels which mark the
relation of the genitive case, and are to be explained from the original oneness
of the Semitic and Indo-Germanic languages.

The i is found most frequently appended to the first member of the stat.
constr., and both to the masc., viz., in Deu. 33:16, Zec. 11:17 (perhaps twice,
vid., Köhler in loc.), and to the femin., viz., in Gen. 31:39, Psa. 110: 4,
Isa. 1:21. Lev. 26:42, Psa. 116: 1 hardly belong here. Then this i is also
frequently found when the second member of the stat. constr. has a
preposition, and this preposition is consequently in process of being resolved:
Gen. 49:11, Exo. 15: 6, Oba. 1: 3 (Jer. 49:16), Hos. 10:11, Lam. 1: 1,
Psa. 123: 1, and perhaps Son. 1: 9. Also in the Cheth−Ñb, Jer. 22:23; 51:13,
Eze. 27: 3. Thirdly, where a word stands between the two notions that belong
together according to the genitival relation, and the stat. construct. is
consequently really resolved: Psa. 101: 5, Isa. 22:16, Mic. 7:14. It is the same i
which is found in a great many proper names, both Israelitish, e.g., Gamaliel
(benefit of God), and Phoenician, e.g., Melchizedek, Hanniba’al (the favour of
Baal), and is also added to many Hebrew prepositions, like YtILibI (where the i
however can, according to the context, also be a pronominal suffix), YTILFwZ
(where i can likewise be a suffix), YnIMI (poetical). In YSIPiJÁ, on the other hand,
the i is always a suffix. The tone of the i only retreats in accordance with
rhythmical rule (vid., Psa. 110: 4), otherwise i is always accented. V. 8 shows
how our Psalm 113 in particular delights in this ancient i, where it is even
affixed to the infinitive as an ornament, a thing which occurs nowhere else, so
that YBY�WHL excites the suspicion of being written in error for WBY�WHL.

Among those things which make God worthy to be praised the Psalm gives
prominence to the condescension of the infinitely exalted One towards the



lowly one. It is the lowliness of God lowering itself fro the exaltation of the
lowly which performs its utmost in the work of redemption. Thus it becomes
explicable that Mary in her Magnificat breaks forth into the same strain with
the song of Hannah (1 Samuel 2) and this Psalm.

Psa. 113: 1-3. The call, not limited by any addition as in Psa. 134: 1, or eve,
after the manner of Psa. 103:20 f., extended over the earth, is given to the
whole of the true Israel that corresponds to its election by grace and is faithful
to its mission; and its designation by “servants of Jahve” (Psa. 69:37, cf.
34:23), or even “servant of Jahve” (Psa. 136:22), has come into vogue more
especially through the second part of Isaiah. This Israel is called upon to praise
Jahve; for the praise and celebration of His Name, i.e., of His nature, which is
disclosed by means of its manifestation, is a principal element, yea, the proper
ground and aim, of the service, and shall finally become that which fills all
time and all space. LlFHUMi laudatum (est), is equivalent to aiÏnetoÂn, laudabile
(LXX, Vulgate), and this does not differ greatly from laudetur. The predictive
interpretation laudabitur is opposed to the context (cf. moreover Köhler on
Mal. 1:11).

Psa. 113: 4-6. This praiseworthiness is now confirmed. The opening
reminds one of Psa. 99: 2. Pasek stands between �YWG and HWHY in order to
keep them apart. The totality of the nations is great, but Jahve is raised above
it; the heavens are glorious, but Jahve’s glory is exalted above them. It is not to
be explained according to Psa. 148:13; but according to Psa. 57: 6, 12, �R
belongs to v. 4b too as predicate. He is the incomparable One who has set up
His throne in the height, but at the same time directs His gaze deep downwards
(expression according to Ges. § 142, rem. 1) in the heavens and upon earth,
i.e., nothing in all the realm of the creatures that are beneath Him escapes His
sight, and nothing is so low that it remains unnoticed by Him; on the contrary,
it is just that which is lowly, as the following strophe presents to us in a series
of portraits so to speak, that is the special object of His regard. The structure of
vv. 5, 6 militates against the construction of “in the heavens and upon the
earth” with the interrogatory “who is like unto Jahve our God?” after
Deu. 3:24.

Psa. 113: 7-9. The thoughts of vv. 7a and 8a are transplanted from the song
of Hannah. RPF�F, according to 1Ki. 16: 2, cf. 14: 7, is an emblem of lowly
estate (Hitzig), and TpO�iJÁ (from TPA�F) an emblem of the deepest poverty and
desertion; for in Syria and Palestine the man who is shut out from society lies
upon the mezbele (the dunghill or heap of ashes), by day calling upon the
passers-by for alms, and by night hiding himself in the ashes that have been
warmed by the sun (Job, ii. 152). The movement of the thoughts in v. 8, as in



v. 1, follows the model of the epizeuxis. Together with the song of Hannah the
poet has before his eye Hannah’s exaltation out of sorrow and reproach. He
does not, however, repeat the words of her song which have reference to this
(1Sa. 2: 5), but clothes his generalization of her experience in his own
language. If he intended that TREQE�á should be understood out of the genitival
relation after the form TRE�E�á, why did he not write HRFQF�á TYIbÁHA YBIY�I�M ?
TYIbÁHA would then be equivalent to HTFYibÁ, Psa. 68: 7. TYIbÁHA TREQE�á is the
expression for a woman who is a wife, and therefore housewife, TYIbÁHA (TLÁ�ábÁ)
TWANi, but yet not a mother. Such an one has no settled position in the house of
the husband, the firm bond is wanting in her relationship to her husband. If
God gives her children, He thereby makes her then thoroughly at home and
rooted-in in her position. In the predicate notion HXFM�Vi �YNIbFHA �J� the
definiteness attaches to the second member of the string of words, as in
Gen. 48:19, 2Sa. 12:30 (cf. the reverse instance in Jer. 23:26, RQEªEHA YJ�bINI,
those prophesying that which is false), therefore: a mother of the children. The
poet brings the matter so vividly before him, that he points as it were with his
finger to the children with which God blesses her.

Psalm 114

COMMOTION OF NATURE BEFORE GOD THE REDEEMER OUT
OF EGYPT

114: 1 WHEN Israel went forth out of Egypt,
The house of Jacob out of a people of strange language,

114: 2 Then Judah became His sanctuary,
Israel His dominion.

114: 3 The sea saw it, and fled,
Jordan turned backwards,

114: 4 The mountains skipped like rams,
The hills like young sheep.

114: 5 What aileth thee, O sea, that thou fleest?
O Jordan, that thou turnest backwards?

114: 6 Ye mountains, that ye skip like rams?
Ye hills, like young sheep?  —

114: 7 Before the face of the Lord tremble, O earth,
Before the face of the God of Jacob,

114: 8 Who changeth the rock into a pool of water,
The flinty rock into water-springs!



Psalm 114. To the side of the general Hallelujah Psalm 113 comes an
historical one, which is likewise adorned in v. 8 with the Chirek compaginis,
and still further with Cholem compaginis, and is the festival Psalm of the
eighth Passover day in the Jewish ritual. The deeds of God at the time of the
Exodus are here brought together to form a picture in miniature which is as
majestic as it is charming. There are four tetrastichs, which pass by with the
swiftness of a bird as it were with four flappings of its wings. The church sings
this Psalm in a tonus peregrinus distinct from the eight Psalm-tones.

Psa. 114: 1-4. Egypt is called Z��LO �JA (from ZJALF, cogn. GJALF, H�FLF), because
the people spoke a language unintelligible to Israel (Psa. 81: 6), and as it were
a stammering language. The LXX, and just so the Targum, renders eÏk laouÌ
barbaÂrou (from the Sanscrit barbaras, just as onomatopoetic as balbus, cf.
Fleischer in Levy’s Chaldäisches Wörterbuch, i. 420). The redeemed nation is
called Judah, inasmuch as God made it His sanctuary (�DEQO) by setting up His
sanctuary (�dFQiMI, Exo. 15:17) in the midst of it, for Jerusalem (el kåuds) as
Benjamitish Judaean, and from the time of David was accounted directly as
Judaean. In so far, however, as He made this people His kingdom (WYT�FL�iMiMÁ,
an amplificative plural with Mem pathachatum), by placing Himself in the
relation of King (Deu. 33: 5) to the people of possession which by a revealed
law He established characteristically as His own, it is called Israel. 1 The
predicate takes the form YHItiWA, for peoples together with country and city are
represented as feminine (cf. Jer. 8: 5). The foundation of that new beginning in
connection with the history of redemption was laid amidst majestic wonders,
inasmuch as nature was brought into service, co-operating and sympathizing in
the work (cf. Psa. 77:15 ff.). The dividing of the sea opens, and the dividing of
the Jordan closes, the journey through the desert to Canaan. The sea stood
aside, Jordan halted and was dammed up on the north in order that the
redeemed people might pass through. And in the middle, between these great
wonders of the exodus from Egypt and the entrance into Canaan, arises the not
less mighty wonder of the giving of the Law: the skipping of the mountains
like rams, of the ills like �JCO�YN�bI, i.e., lambs (Wisd. 19: 9), depicts the
quaking of Sinai and its environs (Exo. 19:18, cf. supra Psa. 68: 9, and on the
figure Psa. 29: 6).

Psa. 114: 5-8. The poet, when he asks, “What aileth thee, O sea, that thou
fleest...?” lives and moves in this olden time as a contemporary, or the present
and the olden time as it were flow together to his mind; hence the answer he
himself gives to the question propounded takes the form of a triumphant
mandate. The Lord, the God of Jacob, thus mighty in wondrous works, it is
before whom the earth must tremble. ��DJF does not take the article because it



finds its completion in the following BQO�áYA (hA�LJå); it is the same epizeuxis as
in Psa. 113: 8; 94: 3; 96: 7, 13. YKIPiHOHA has the constructive −Ñ out of the
genitival relation; and in �NYi�iMÁLi in this relation we have the constructive oÑ,
which as a rule occurs only in the genitival combination, with the exception of
this passage and R�OBi �NbI, Num. 24: 3, 15 (not, however, in Pro. 13: 4, “his,
the sluggard’s, soul”), found only in the name for wild animals �REJE��TYiXÁ,
which occurs frequently, and first of all in Gen. 1:24. The expression calls to
mind Psa. 107:35. RwcHA is taken from Exo. 17: 6; and �YMIlFXÁ (LXX thÃn
aÏkroÂtomon, that which is rugged, abrupt) f357

stands, according to Deu. 8:15, poetically for �LÁSE, Num. 20:11, for it is these
two histories of the giving of water to which the poet points back. But why to
these in particular? The causing of water to gush forth out of the flinty rock is
a practical proof of unlimited omnipotence and of the grace which converts
death into life. Let the earth then tremble before the Lord, the God of Jacob. It
has already trembled before Him, and before Him let it tremble. For that which
He has been He still ever is; and as He came once, He will come again.

Psalm 115

CALL TO THE GOD OF ISRAEL, THE LIVING GOD, TO RESCUE
THE HONOUR OF HIS NAME

115: 1 NOT unto us, Jahve, not unto us,
But unto Thy Name give glory,

Because of Thy loving-kindness, because of Thy truth.

115: 2 Wherefore shall the heathen say:
“Where is now their God?”

115: 3 And our God is in the heavens,
Whatsoever He willeth He carrieth out.

115: 4 Their gods, however, are silver and gold,
The work of men’s hands.

115: 5 They have a mouth and speak not,
They have eyes and see not,

115: 6 They have ears and hear not,
They have a nose and smell not.

115: 7 Their hands, with which they handle not,
Their feet, with which they walk not,

They speak not with their throat.



115: 8 Like unto them do those who make them become,
Every one who trusteth in them.

115: 9 Israel, trust thou in Jahve,
Their help and their shield is He.

115:10 O house of Aaron, trust ye in Jahve,
Their help and their shield is He.

115:11 Ye who fear Jahve, trust in Jahve,
Their help and their shield is He.

115:12 Jahve hath been mindful of us, He will bless  —
He will bless the house of Israel,
He will bless the house of Aaron,

115:13 He will bless those who fear Jahve,
The small together with the great.

115:14 Jahve will add to you,
To you and your children.

115:15 Blessed be ye of Jahve,
The Creator of heaven and earth.

115:16 The heavens are heavens for Jahve,
And the earth hath He given to the children of men.

115:17 The dead praise not JaÝh,
Nor all those who go down into the silence of death;

115:18 We, however, we will bless JaÝh
From henceforth and for evermore,

 Hallelujah.

Psalm 115. This Psalm, which has scarcely anything in common with the
preceding Psalm except that the expression “house of Jacob,” 114: 1, is here
broken up into its several members in vv. 12 f., is found joined with it, making
one Psalm, in the LXX, Syriac, Arabic and Aethiopic versions, just as on the
other hand Psalm 116 is split up into two. This arbitrary arrangement
condemns itself. Nevertheless Kimchi favours it, and it has found admission
into not a few Hebrew manuscripts.

It is a prayer of Israel for God’s aid, probably in the presence of an expedition
against heathen enemies. The two middle strophes of the four are of the same
compass. Ewald’s conjecture, that whilst the Psalm was being sung the
sacrifice was proceeded with, and that in v. 12 the voice of a priest proclaims
the gracious acceptance of the sacrifice, is pleasing. But the change of voices
begins even with v. 9, as Olshausen also supposes.



Psa. 115: 1, 2. It has to do not so much with the honour of Israel, which is
not worthy of the honour (Eze. 36:22 f.) and has to recognise in its reproach a
well-merited chastisement, as with the honour of Him who cannot suffer the
reproaching of His holy name to continue long. He willeth that His name
should be sanctified. In the consciousness of his oneness with this will, the
poet bases his petition, in so far as it is at the same time a petition on behalf of
Israel, upon God’s xaÂrij and aÏlhÂqeia as upon two columns. The second LJA,
according to an express note of the Masora, has no Waw before it, although the
LXX and Targum insert one. The thought in v. 2 is moulded after Psa. 79:10,
or after Joe. 2:17, cf. Psa. 42: 4, Mic. 7:10. JNF�Hy�JÁ is the same style as
JnF�HdFGiNE in Psa. 116:18, cf. in the older language JNF�LJÁ, JNF��JI, and the like.

Psa. 115: 3-8. The poet, with “And our God,” in the name of Israel opposes
the scornful question of the heathen by the believingly joyous confession of
the exaltation of Jahve above the false gods. Israel’s God is in the heavens, and
is therefore supramundane in nature and life, and the absolutely unlimited One,
who is able to do all things with a freedom that is conditioned only by Himself:
quod vult, valet (v. 3b = Psa. 135: 6, Wisd. 12:18, and frequently). The carved
gods (BCF�F, from BCÁ�F, cogn. BCÁXF, BCÁQF) of the heathen, on the contrary, are
dead images, which are devoid of all life, even of the sensuous life the outward
organs of which are imagined upon them. It cannot be proved with Ecc. 5:16
that �HEYD�Yi and �HEYL�GiRÁ are equivalent to �HL �YDY, �YLGR. They are either
subjects which the Waw apodosis cf. Gen. 22:24, Pro. 23:24, Hab. 2: 5)
renders prominent, or casus absoluti (Ges. § 145, 2), since both verbs have the
idols themselves as their subjects less on account of their gender (DY and LGR
are feminine, but the Hebrew usage of genders is very free and not carried out
uniformly) as in respect of v. 7c: with reference to their hands, etc. �w�YMIYi is
the energetic future form, which goes over from ��AMF into �wM, for wªM�YF. It is
said once again in v. 7c that speech is wanting to them; for the other negations
only deny life to them, this at the same time denies all personality. The author
might know from his own experience how little was the distinction made by
the heathen worship between the symbol and the thing symbolized.
Accordingly the worship of idols seems to him, as to the later prophets, to be
the extreme of self-stupefaction and of the destruction of human
consciousness; and the final destiny of the worshippers of false gods, as he
says in v. 8, is, that they become like to their idols, that is to say, being
deprived of their consciousness, life, and existence, they come to nothing, like
those their nothingnesses (Isa. 44: 9). This whole section of the Psalm is
repeated in Psalm 135 (vv. 6, 15-18).



Psa. 115: 9-14. After this confession of Israel there now arises a voice that
addresses itself to Israel. The threefold division into Israel, the house of Aaron,
and those who fear Jahve is the same as in Psa. 118: 2-4. In Psalm 135 the
“house of Levi” is further added to the house of Aaron. Those who fear Jahve,
who also stand in the last passage, are probably the proselytes (in the Acts of
the Apostles seboÂmenoi toÃn QeoÂn, or merely seboÂmenoi f358); at any rate these
are included even if Israel in v. 9 is meant to signify the laity, for the notion of
“those who fear Jahve” extends beyond Israel. The fact that the threefold
refrain of the summons does not run, as in Psa. 33:20, our help and shield is
He, is to be explained from its being an antiphonal song. In so far, however, as
the Psalm supplicates God’s protection and help in a campaign the declaration
of confident hope, their help and shield is He, may, with Hitzig, be referred to
the army that is gone or is going forth. It is the same voice which bids Israel to
be of good courage and announces to the people the well-pleased acceptance
of the sacrifice with the words “Jahve hath been mindful of us” (wNRFKFZi `H, cf.
YtI�iDAYF HTfJA, Psa. 20: 7), perhaps simultaneously with the presentation of the
memorial portion (HRKZJ) of the meat-offering (Psa. 38: 1). The ¥R�BFYi placed
at the head is particularized threefold, corresponding to the threefold
summons. The special promise of blessing which is added in v. 14 is an echo
of Deu. 1:11, as in 2Sa. 24: 3. The contracted future �S�YO we take in a
consolatory sense; for as an optative it would be too isolated here. In spite of
all oppression on the part of the heathen, God will make His people ever more
numerous, more capable of offering resistance, and more awe-inspiring.

Psa. 115:15-18. The voice of consolation is continued in v. 15, but it
becomes the voice of hope by being blended with the newly strengthened
believing tone of the congregation. Jahve is here called the Creator of heaven
and earth because the worth and magnitude of His blessing are measured
thereby. He has reserved the heavens to Himself, but given the earth to men.
This separation of heaven and earth is a fundamental characteristic of the post-
diluvian history. The throne of God is in the heavens, and the promise, which
is given to the patriarchs on behalf of all mankind, does not refer to heaven,
but to the possession of the earth (Psa. 37:22). The promise is as yet limited to
this present world, whereas in the New Testament this limitation is removed
and the klhronomiÂa embraces heaven and earth. This Old Testament
limitedness finds further expression in v. 17, where HMFwd, as in Psa. 94:17,
signifies the silent land of Hades. The Old Testament knows nothing of a
heavenly ecclesia that praises God without intermission, consisting not merely
of angels, but also of the spirits of all men who die in the faith. Nevertheless
there are not wanting hints that point upwards which were even better
understood by the post-exilic than by the pre-exilic church. The New



Testament morn began to dawn even upon the post-exilic church. We must not
therefore be astonished to find the tone of Psa. 6: 6; 30:10; 88:11-13, struck up
here, although the echo of those earlier Psalms here is only the dark foil of the
confession which the church makes in v. 18 concerning its immortality. The
church of Jahve as such does not die. That it also does not remain among the
dead, in whatever degree it may die off in its existing members, the psalmist
might know from Isa. 26:19; 25: 8. But the close of the Psalm shows that such
predictions which light up the life beyond only gradually became elements of
the church’s consciousness, and, so to speak, dogmas.

Psalm 116

THANKSGIVING SONG OF ONE
WHO HAS ESCAPED FROM DEATH

116: 1 I LOVE, for Jahve heareth
My cry, my heartfelt supplication.

116: 2 For He hath inclined His ear unto me,
Therefore will I call as long as I live.

116: 3 The cords of death compassed me,
And the straitnesses of Hades came upon me,

Distress and sorrow did I experience.

116: 4 Then upon the name of Jahve did I call:
O Jahve, deliver my soul.

116: 5 Gracious is Jahve and righteous,
And our God a compassionate One.

116: 6 A Guardian of the simple is Jahve;
I was brought low, and He helped me.

116: 7 Turn in, my soul, unto thy rest,
For Jahve dealeth bountifully with thee.

116: 8 Yea, Thou hast delivered my soul from death,
Mine eyes from tears,
My feet from falling.

116: 9 I will walk before Jahve
In the lands of the living.

116:10 I believe now, when I must speak:
“I, I am afflicted very greatly.”

116:11 I have said to myself in my despair:
“All men are liars.”



116:12 How can I repay Jahve
All His benefits toward me?

116:13 The cup of salvation will I raise,
And proclaim the Name of Jahve.

116:14 My vows will I pay unto Jahve,
I will do it in the presence of all His people.

116:15 Precious in the eyes of Jahve
Is the death of His saints.

116:16 Yea, O Jahve, for I am Thy servant,
I am Thy servant, the son of Thy handmaid,

Thou hast loosed my bonds.

116:17 Unto Thee will I sacrifice a sacrifice of thanksgiving
And proclaim the Name of Jahve.

116:18 My vows will I pay unto Jahve,
I will do it in the presence of all His people,

116:19 In the courts of Jahve’s house,
In the midst of thee, O Jerusalem!

 Hallelujah.

Psalm 116. We have here another anonymous Psalm closing with Hallelujah.
It is not a supplicatory song with a hopeful prospect before it like Psalm 115,
but a thanksgiving song with a fresh recollection of some deadly peril that has
just been got the better of; and is not, like Psalm 115, from the mouth of the
church, but from the lips of an individual who distinguishes himself from the
church. It is an individual that has been delivered who here praises the loving-
kindness he has experienced in the language of the tenderest affection. The
LXX has divided this deeply fervent song into two parts, Psa. 116: 1-9, 10-19,
and made two Hallelujah-Psalms out of it; whereas it unites Psalm 114 and 115
into one. The four sections or strophes, the beginnings of which correspond to
one another (vv. 1 and 10, 5 and 15), are distinctly separate. The words JRFQiJE
`H ���Biw are repeated three times. In the first instance they are retrospective,
but then swell into an always more full-toned vow of thanksgiving. The late
period of its composition makes itself known not only in the strong Aramaic
colouring of the form of the language, which adopts all kinds of
embellishments, but also in many passages borrowed from the pre-exilic
Psalms. The very opening, and still more so the progress, of the first strophe
reminds one of Psalm 18, and becomes an important hint for the exposition of
the Psalm.



Psa. 116: 1-4. Not only is YkI YtIBiHAJF “I love (like, am well pleased) that,”
like aÏgapwÌ oÎÂti, Thucydides vi. 36, contrary to the usage of the language, but
the thought, “I love that Jahve answereth me,” is also tame and flat, and
inappropriate to the continuation in v. 2. Since vv. 3, 4 have come from
Psa. 18: 5-17, YtIBiHAJF is to be understood according to ¦MiXFRiJE in Psa. 18: 2,
so that it has the following HWHY as its object, not it is true grammatically, but
logically. The poet is fond of this pregnant use of the verb without an
expressed object, cf. JRFQiJE in v. 2, and YtINiMÁJåHE in v. 10. The Pasek after
�MÁ�iYI is intended to guard against the blending of the final a’ with the initial ‘a
of YNDJ (cf. Psa. 56:18; 5: 2, in Baer). In v. 1b the accentuation prevents the
rendering vocem orationis meae (Vulgate, LXX) by means of Mugrash. The −Ñ
of YLI�Q will therefore no more be the archaic connecting vowel (Ew. § 211, b)
than in Lev. 26:42; the poet has varied the genitival construction of Psa. 28: 6
to the permutative. The second YK, following close upon the first, makes the
continuation of the confirmation retrospective. “In my days” is, as in Isa. 39: 8,
Bar. 4:20, cf. YyAXÁBi in 63: 5, and frequently, equivalent to “so long as I live.”
We even here hear the tone of Psalm 18 (v. 2), which is continued in vv. 3, 4 as
a freely borrowed passage. Instead of the “bands” (of Hades) there, the
expression here is YR�CFMi, angustiae, plural of RCÁM�, after the form BSAM� in
Psa. 118: 5, Lam. 1: 3 (Böttcher, De inferis, § 423); the straitnesses of Hades
are deadly perils which can scarcely be escaped. The futures JCFMiJE and
JRFQiJE, by virtue of the connection, refer to the contemporaneous past. HnFJF
(viz., H�QB ��YLB, i.e., in a suppliant sense) is written with He instead of
Aleph here and in five other instances, as the Masora observes. It has its fixed
Metheg in the first syllable, in accordance with which it is to be pronounced
aÝnna (like �YtIbF, baÝttim), and has an accented ultima not merely on account of
the following HWHY = YNFDOJá (vid., on 3: 8), but in every instance; for even
where (the Metheg having been changed into a conjunctive) it is supplied with
two different accents, as in Gen. 50:17, Exo. 32:31, the second indicates the
tone-syllable. f359

Instead now of repeating “and Jahve answered me,” the poet indulges in a
laudatory confession of general truths which have been brought vividly to his
mind by the answering of his prayer that he has experienced.

Psa. 116: 5-9. With “gracious” and “compassionate” is here associated, as in
Psa. 112: 4, the term “righteous,” which comprehends within itself everything
that Jahve asserts concerning Himself in Exo. 34: 6 f. from the words “and
abundant in goodness and truth” onwards. His love is turned especially toward
the simple (LXX taÃ nhÂpia, cf. Mat. 11:25), who stand in need of His



protection and give themselves over to it. �YIJTFpi, as in Pro. 9: 6, is a mode of
writing blended out of �YJITFpi and �YYITFpi. The poet also has experienced this
love in a time of impotent need. YTI�ldA is accented on the ultima here, and not
as in Psa. 142: 7 on the penult. The accentuation is regulated by some phonetic
or rhythmical law that has not yet been made clear (vid., on Job. 19:17). f360

JAY�I�HYi is a resolved Hiphil form, the use of which became common in the
later period of the language, but is not alien to the earlier period, especially in
poetry (Psa. 45:18, cf. 81: 6, 1Sa. 17:47, Isa. 52: 5). In v. 7 we hear the form of
soliloquy which has become familiar to us from Psalm 42, 43, 103. YBIw� is
Milra here, as also in two other instances. The plural �YXIwNMi signifies full,
complete rest, as it is found only in God; and the suffix in the address to the
soul is ajchi for ajich, as in Psa. 103: 3-5. The perfect LMÁgF states that which is
a matter of actual experience, and is corroborated in v. 8 in retrospective
perfects. In vv. 8, 9 we hear Psa. 56:14 again amplified; and if we add
Psa. 27:13, then we see as it were to the bottom of the origin of the poet’s
thoughts. H�FMidI��MI belongs still more decidedly than �Y�WHY to the resolved
forms which multiply in the later period of the language. In v. 9 the poet
declares the result of the divine deliverance. The Hithpa. ¥l�HATiJE denotes a
free and contented going to and fro; and instead of “the land of the living,”
Psa. 27:13, the expression here is “the lands (T�CRiJÁ), i.e., the broad land, of
the living.” There he walks forth, with nothing to hinder his feet or limit his
view, in the presence of Jahve, i.e., having his Deliverer from death ever
before his eyes.

Psa. 116:10-14. Since Rb�DAJá YkI does not introduce anything that could
become an object of belief, �YMIJåHE is absolute here: to have faith, just as in
Job. 24:22; 29:24, with JL it signifies “to be without faith, i.e., to despair.”
But how does it now proceed? The LXX renders eÏpiÂsteusa, dioÃ eÏlaÂlhsa,
which the apostle makes use of in 2Co. 4:13, without our being therefore
obliged with Luther to render: I believe, therefore I speak; YK does not signify
dioÂ. Nevertheless YK might according to the sense be used for �K�LF, if it had to
be rendered with Hengstenberg: “I believed, therefore I spake, but I was very
much plagued.” But this assertion does not suit this connection, and has,
moreover, no support in the syntax. It might more readily be rendered: “I have
believed that I should yet speak, i.e., that I should once more have a
deliverance of God to celebrate;” but the connection of the parallel members,
which is then only lax, is opposed to this. Hitzig’s attempted interpretation, “I
trust, when (YkI as in Jer. 12: 1) I should speak: I am greatly afflicted,” i.e., “I
have henceforth confidence, so that I shall not suffer myself to be drawn away
into the expression of despondency,” does not commend itself, since v. 10b is a



complaining, but not therefore as yet a desponding assertion of the reality.
Assuming that YtINiMÁJåHE and YtIRiMÁJF in v. 11a stand on the same line in point of
time, it seems that it must be interpreted I had faith, for I spake (was obliged to
speak); but RBDJ, separated from YTNMJH by YK, is opposed to the colouring
relating to the contemporaneous past. Thus v. 10 will consequently contain the
issue of that which has been hitherto experienced: I have gathered up faith and
believe henceforth, when I speak (have to speak, must speak): I am deeply
afflicted (HNF�F as in Psa. 119:67, cf. Arab. ÿnaÑ, to be bowed down, more
particularly in captivity, whence Arab. ÿl-ÿnaÑt, those who are bowed down). On
the other hand, v. 11 is manifestly a retrospect. He believes now, for he is
thoroughly weaned from putting trust in men: I said in my despair (taken from
31:23), the result of my deeply bowed down condition: All men are liars (paÌj
aÏÂnqrwpoj yeuÂsthj, Rom. 3: 4). Forsaken by all the men from whom he
expected succour and help, he experienced the truth and faithfulness of God.
Striding away over this thought, he asks in v. 12 how he is to give thanks to
God for all His benefits. HMF is an adverbial accusative for HmFbÁ, as in
Gen. 44:16, and the substantive LwMGitÁ, in itself a later formation, has besides
the Chaldaic plural suffix oÑhi, which is without example elsewhere in Hebrew.
The poet says in v. 13 how alone he can and will give thanks to his Deliverer,
by using a figure taken from the Passover (Mat. 26:27), the memorial repast in
celebration of the redemption out of Egypt. The cup of salvation is that which
is raised aloft and drunk amidst thanksgiving for the manifold and abundant
salvation (T��w�Yi) experienced. `H ���Bi JRFQF is the usual expression for a
solemn and public calling upon and proclamation of the Name of God. In v. 14
this thanksgiving is more minutely designated as RDEN� YM�Li�A, which the poet
now discharges. A common and joyous eating and drinking in the presence of
God was associated with the shelamim. JNF (vid., Psa. 115: 2) in the freest
application gives a more animated tone to the word with which it stands.
Because he is impelled frankly and freely to give thanks before the whole
congregation, JN stands beside DGENE, and DGENE, moreover, has the intentional ah.

Psa. 116:15-19. From what he has experienced the poet infers that the saints
of Jahve are under His most especial providence. Instead of TWEmFHA the poet,
who is fond of such embellishments, chooses the pathetic form HTFWimFHA, and
consequently, instead of the genitival construct state (T�M), the construction
with the Lamed of “belonging to.” It ought properly to be “soul” or “blood,” as
in the primary passage Psa. 72:14. But the observation of Grotius: quae
pretiosa sunt, non facile largimur, applies also to the expression “death.” The
death of His saints is no trifling matter with God; He does not lightly suffer it



to come about; He does not suffer His own to be torn away from Him by death.
f361

After this the poet goes on beseechingly: aÝnnaÈh Adonaj. The prayer itself is not
contained in YRFS��MLi TfXitÁpI, — for he is already rescued, and the perfect as a
precative is limited to such utterances spoken in the tone of an exclamation as
we find in Job. 21:16, — but remains unexpressed; it lies wrapped up as it
were in this heartfelt aÝnnaÈh: Oh remain still so gracious to me as Thou hast
already proved Thyself to me. The poet rejoices in and is proud of the fact that
he may call himself the servant of God. With ¦TEMFJá he is mindful of his pious
mother (cf. Psa. 86:16). The Hebrew does not form a feminine, HdFBi�á; Arab.
amata signifies a maid, who is not, as such, also Arab. ‘abdat, a slave. The
dative of the object, YRFS��MLi (from �YRIS��M for the more usual T�RS��M), is
used with TXTP instead of the accusative after the Aramaic manner, but it
does also occur in the older Hebrew (e.g., Job. 19: 3, Isa. 53:11). The purpose
of publicly giving thanks to the Gracious One is now more full-toned here at
the close. Since such emphasis is laid on the Temple and the congregation,
what is meant is literal thank-offerings in payment of vows. In YKIK��TbI (as in
Psa. 135: 9) we have in the suffix the ancient and Aramaic i (cf. v. 7) for the
third time. With HnFJF the poet clings to Jahve, with JnF�HdFGiNE to the
congregation, and with YKIK��TbI to the holy city. The one thought that fills his
whole soul, and in which the song which breathes forth his soul dies away, is
Hallelujah.

Psalm 117

INVITATION TO THE PEOPLES TO COME
INTO THE KINGDOM OF GOD

117: 1 PRAISE Jahve, all peoples,
Praise Him, all ye nations!

117: 2 For mighty over us is His loving-kindness,
And the truth of Jahve endureth for ever,

 Hallelujah!

Psalm 117. The thanksgiving Psalm ending in Hallelujah is followed by this
shortest of all the Psalms, a Hallelujah addressed to the heathen world. In its
very brevity it is one of the grandest witnesses of the might with which, in the
midst of the Old Testament, the world-wide mission of the religion of
revelation struck against or undermined the national limitation. It is stamped
by the apostle in Rom. 15:11 as a locus classicus for the fore-ordained



(gnadenrathschlussmässig) participation of the heathen in the promised
salvation of Israel.

Even this shortest Psalm has its peculiarities in point of language. �YmIJU
(Aramaic JyFMÁJU, Arabic umam) is otherwise alien to Old Testament Hebrew.
The Old Testament Hebrew is acquainted only with T�mJU as an appellation of
Ismaelitish of Midianitish tribes. �YI�g�LkF are, as in Psa. 72:11, 17, all peoples
without distinction, and �YmIJUHF�LkF all nations without exception. The call is
confirmed from the might of the mercy or loving-kindness of Jahve, which
proves itself mighty over Israel, i.e., by its intensity and fulness
superabundantly covering (RBÁgF as in Psa. 103:11; cf. uÎpereperiÂsseuse,
Rom. 5:20, uÎperepleoÂnase, 1Ti. 1:14) human sin and infirmity; and from His
truth, by virtue of which history on into eternity ends in a verifying of His
promises. Mercy and truth are the two divine powers which shall one day be
perfectly developed and displayed in Israel, and going forth from Israel, shall
conquer the world.

Psalm 118

FESTIVAL PSALM AT THE DEDICATION OF THE NEW TEMPLE

118: 1 GIVE thanks unto Jahve, for He is good,
Yea, His mercy endureth for ever.

118: 2 Let Israel say:
“Yea, His mercy endureth for ever.”

118: 3 Let the house of Aaron say:
“Yea, His mercy endureth for ever.”

118: 4 Let those who fear Jahve say:
“Yea, His mercy endureth for ever.”

(ON THE WAY.)

118: 5 Out of straitness I cried unto Jah,
Jah answered me upon a broad plain.

118: 6 Jahve is for me  —  I do not fear,
What can men do unto me?

118: 7 Jahve is for me as my help,
Therefore shall I see my desire upon those who hate me.

118: 8 It is better to hide one’s self in Jahve
Than to put confidence in men.



118: 9 It is better to take refuge in Jahve
Than to put confidence in princes.

118:10 Let all the heathen compass me about  —
In the name of Jahve will I verily cut them in pieces.

118:11 Let them compass me about on all sides  —
In the name of Jahve will I verily cut them in pieces.

118:12 Let them compass me about like bees  —
They are extinguished like a fire of thorns,

In the name of Jahve will I verily cut them in pieces.

118:13 Thou gavest me indeed a thrust that I might fall,
But Jahve hath helped me.

118:14 My pride and my song is Jah,
And He became my salvation.

118:15 The cry of exultation and of salvation
resoundeth in the tents of the righteous:

The right hand of Jahve getteth the victory.

118:16 The right hand of Jahve is highly exalted,
The right hand of Jahve getteth the victory.

118:17 I shall not die, nay I shall live,
And declare the deeds of Jah.

118:18 Jah hath chastened me sore,
But hath not given me over unto death.

(AT THE GOING IN.)

118:19 Open to me the gates of righteousness,
That I may enter into them, that I may give thanks to Jah!

(THOSE WHO RECEIVE THE FESTAL PROCESSION.)

118:20 This is the gate of Jahve,
The righteous may enter there.

118:21 I give thanks unto Thee, for Thou hast answered me,
And art become my salvation.

118:22 The stone, which the builders despised,
Is become the corner and head stone.

118:23 From Jahve is this come to pass,
It is marvellous in our eyes.



118:24 This is the day which Jahve hath made,
Let us exult and rejoice at it!

118:25 O Jahve, save I beseech Thee,
O Jahve, grant I beseech Thee prosperity!!

118:26 Blessed be he who cometh in the name of Jahve,
We bless you from the house of Jahve.

118:27 God is Jahve and hath given us light  —
Bind the festive sacrifice with cords
Even up to the horns of the altar!

(ANSWER OF THOSE WHO HAVE ARRIVED.)

118:28 My God art Thou, therefore will I give Thee thanks,
My Deity, I will exalt Thee.

(ALL TOGETHER.)

118:29 Give thanks unto Jahve, for He is good,
Yea, His mercy endureth for ever.

Psalm 118. What the close of Psalm 117 says of God’s truth, viz., that it
endureth for ever, the beginning of Psalm 118 says of its sister, His mercy or
loving-kindness. It is the closing Psalm of the Hallel, which begins with
Psalm 113, and the third Hodu (vid., on Psalm 105). It was Luther’s favourite
Psalm: his beauteous Confitemini, which “had helped him out of troubles out
of which neither emperor nor king, nor any other man on earth, could have
helped him.” With the exposition of this his noblest jewel, his defence and his
treasure, he occupied himself in the solitude of his Patmos.

It is without any doubt a post-exilic song. Here too Hupfeld sweeps away
everything into vague generality; but the history of the period after the Exile,
without any necessity for our coming down to the Maccabean period, as do De
Wette and Hitzig, presents three occasions which might have given birth to it;
viz.,

(1) The first celebration of the Feast of Tabernacles in the seventh month of
the first year of the Return, when there was only a plain altar as yet erected on
the holy place, Ezr. 3: 1-4 (to be distinguished from a later celebration of the
Feast of Tabernacles on a large scale and in exact accordance with the
directions of the Law, Neh. 8). So Ewald.

(2) The laying of the foundation-stone of the Temple in the second month of
the second year, Ezr. 3: 8 ff. So Hengstenberg.



(3) The dedication of the completed temple in the twelfth month of the sixth
year of Darius, Ezr. 6:15 ff. So Stier. These references to contemporary history
have all three more or less in their favour. The first if favoured more especially
by the fact, that at the time of the second Temple v. 25 was the festal cry
amidst which the altar of burnt-offering was solemnly compassed on the first
six days of the Feast of Tabernacles once, and on the seventh day seven times.
This seventh day was called the great Hosanna (Hosanna rabba), and not only
the prayers for the Feast of Tabernacles, but even the branches of willow trees
(including the myrtles) which are bound to the palm-branch (lulab), were
called Hosannas (TWN��WH, Aramaic yn[vwh f362). The second historical
reference is favoured by the fact, that the narrative appears to point directly to
our Psalm when it says: And the builders laid the foundation of the Temple of
Jahve, and the priests were drawn up there in official robes with trumpets, and
the Levites the descendants of Asaph with cymbals, to praise Jahve after the
direction of David king of Israel, and they sang LJ�RFViYI�LJA �dSiXÁ �L�F�Li�YkI
B�� YkI H�FHYLÁ TDO�HBiw Ll�HAbI; and all the people raised a great shout H�FHYLÁ
Ll�HAbI, because the house of Jahve was founded. But both of these derivations
of the Psalm are opposed by the fact that vv. 19 and 20 assume that the
Temple-building is already finished; whereas the unmistakeable allusions to
the events that transpired during the building of the Temple, viz., the intrigues
of the Samaritans, the hostility of the neighbouring peoples, and the
capriciousness of the Persian kings, favour the third. In connection with this
reference of the Psalm to the post-exilic dedication of the Temple, vv. 19, 20,
too, now present no difficulty. V. 22 is better understood as spoken in the
presence of the now upreared Temple-building, than as spoken in the presence
of the foundation-stone; and the words “unto the horns of the altar” in v. 27,
interpreted in many different ways, come into the light of Ezr. 6:17.

The Psalm falls into two divisions. The first division (vv. 1-19) is sung by the
festive procession brought up by the priests and Levites, which is ascending to
the Temple with the animals for sacrifice. With v. 19 the procession stands at
the entrance. The second part (vv. 20-27) is sung by the body of Levites who
receive the festive procession. Then v. 28 is the answer of those who have
arrived, and v. 29 the concluding song of all of them. This antiphonal
arrangement is recognised even by the Talmud (B. Pesachim 119a) and
Midrash. The whole Psalm, too, has moreover a peculiar formation. It
resembles the Mashal Psalms, for each verse has of itself its completed sense,
its own scent and hue; one thought is joined to another as branch to branch and
flower to flower.

Psa. 118: 1-18. The Hodu-cry is addressed first of all and every one; then
the whole body of the laity of Israel and the priests, and at last (as it appears)



the proselytes (vid., on Psa. 115: 9-11) who fear the God of revelation, are
urgently admonished to echo it back; for “yea, His mercy endureth for ever,” is
the required hypophon. In v. 5, Israel too then begins as one man to praise the
ever-gracious goodness of God. hyF, the Jod of which might easily become
inaudible after YTIJRFQF, has an emphatic Dagesh as in v. 18a, and RCÁm�HA has
the orthophonic stroke beside RCÁ (the so-called Lq�MÁ), which points to the
correct tone-syllable of the word that has Dech−Ñ. f363

Instead of YNINA�F it is here pointed YNINF�F, which also occurs in other instances not
only with distinctive, but also (though not uniformly) with conjunctive accents.
f364 The constructions is a pregnant one (as in Psa. 22:22; 28: 1; 74: 7,
2Sa. 18:19, Ezr. 2:62, 2Ch. 32: 1): He answered me by removing me to a free
space (Psa. 18:20). Both lines end with hYF; nevertheless the reading HYFBiXÁRimEBÁ
is attested by the Masora (vid., Baer’s Psalterium, pp. 132 f.), instead of hYF
BXFRimEBÁ . It has its advocates even in the Talmud (B. Pesachim 117a), and
signifies a boundless extent, HY expressing the highest degree of comparison,
like HYFLip�JiMÁ in Jer. 2:31, the deepest darkness. Even the LXX appears to have
read HYBXRM thus as one word (eiÏj platusmoÂn, Symmachus eiÏj euÏruxwriÂan).
The Targum and Jerome, however, render it as we do; it is highly improbable
that in one and the same verse the divine name should not be intended to be
used in the same force of meaning. Psalm 56 (vv. 10; 5, 12) echoes in v. 6; and
in v. 7 Psalm 54 (v. 6) is in the mind of the later poet. In that passage it is still
more clear than in the passage before us that by the Beth of YR�Zi�ObI Jahve is not
meant to be designated as unus e multis, but as a helper who outweighs the
greatest multitude of helpers. The Jewish people had experienced this helpful
succour of Jahve in opposition to the persecutions of the Samaritans and the
satraps during the building of the Temple; and had at the same time learned
what is expressed in vv. 7, 8 (cf. Psa. 146: 3), that trust in Jahve (for which Bi
HSFXF is the proper word) proves true, and trust in men, on the contrary, and
especially in princes, is deceptive; for under Pseudo-Smerdis the work, begun
under Cyrus, and represented as open to suspicion even in the reign of
Cambyses, was interdicted. But in the reign of Darius it again became free:
Jahve showed that He disposes events and the hearts of men in favour of His
people, so that out of this has grown up in the minds of His people the
confident expectation of a world-subduing supremacy expressed in v. 10.

The clauses vv. 10a, 11a, and 12a, expressed in the perfect form, are intended
more hypothetically than as describing facts. The perfect is here set out in
relief as a hypothetical tense by the following future. �YI�g�LkF signifies, as in
Psa. 117: 1, the heathen of every kind. �YRIBOdi (in the Aramaic and Arabic



with Z) are both bees and wasps, which make themselves especially
troublesome in harvest time. The suffix of �LFYMIJá (from LwM = LLÁMF, to hew
down, cut in pieces) is the same as in Exo. 29:30; 2:17, and also beside a
conjunctive accent in 74: 8. Yet the reading �LÁYMIJá, like �TAYXIYi Hab. 2:17, is
here the better supported (vid., Gesenius, Lehrgebäude, S. 177), and it has
been adopted by Norzi, Heidenheim, and Baer. The YkI is that which states the
ground or reason, and then becomes directly confirmatory and assuring
(Psa. 128: 2, 4), which here, after the “in the name of Jahve” that precedes it, is
applied and placed just as in the oath in 1Sa. 14:44. And in general, as Redslob
has demonstrated, YkI has not originally a relative, but a positive (determining)
signification, K being just as much a demonstrative sound as D, Z, �, and T (cf.
eÏkeiÌ, eÏkeiÌnoj, keiÌnoj, ecce, hic, illic, with the Doric thneiÂ, thÌnoj). The notion
of compassing round about is heightened in v. 11a by the juxtaposition of two
forms of the same verb (Ges. § 67, rem. 10), as in Hos. 4:18, Hab. 1: 5,
Zep. 2: 1, and frequently. The figure of the bees is taken from Deu. 1:44. The
perfect wK�ádO (cf. Isa. 43:17) describes their destruction, which takes place
instantly and unexpectedly. The Pual points to the punishing power that comes
upon them: they are extinguished (exstinguuntur) like a fire of thorns, the
crackling flame of which expires as quickly as it has blazed up (Psa. 58:10). In
v. 13 the language of Israel is addressed to the hostile worldly power, as the
antithesis shows. It thrust, yea thrust (inf. intens.) Israel, that it might fall
(LpONiLI; with reference to the pointing, vid., on Psa. 40:15); but Jahve’s help
would not suffer it to come to that pass. Therefore the song at the Red Sea is
revived in the heart and mouth of Israel. V. 14 (like Isa. 12: 2) is taken from
Exo. 15: 2. YzI�F (in MSS also written YzI�f) is a collateral form of YzI�U (Ew. §
255, a), and here signifies the lofty self-consciousness which is united with the
possession of power: pride and its expression an exclamation of joy.
Concerning TRFMiZI vid., on 16: 6. As at that time, the cry of exultation and of
salvation (i.e., of deliverance and of victory) is in the tabernacles of the
righteous: the right hand of Jahve — they sing — LYIXF HVF�O (Num. 24:18),
practises valour, proves itself energetic, gains (maintains) the victory. HMFM��R
is Milra, and therefore an adjective: victoriosa (Ew. § 120 d), from �MÁRF =
�wR like �M��� from �M��F. It is not the part. Pil. (cf. Hos. 11: 7), since the
rejection of the participial Mem occurs in connection with Poal and Pual, but
not elsewhere with Pilel (�M��R = �M��RMi from �wR). The word yields a
simpler sense, too, as adject. participle Kal; romeÝmaÝÔh is only the fuller form
for ramaÝÔh, Exo. 14: 8 (cf. raÝÔmah, Isa. 26:11). It is not its own strength that
avails for Israel’s exultation of victory, but the energy of the right hand of
Jahve. Being come to the brink of the abyss, Israel is become anew sure of its



immortality through Him. God has, it is true, most severely chastened it (YnIRÁsiYI
with the suffix anni as in Gen. 30: 6, and hyF with the emphatic Dagesh, which
neither reduplicates nor connects, cf. v. 5, 94:12), but still with moderation
(Isa. 27: 7 f.). He has not suffered Israel to fall a prey to death, but reserved it
for its high vocation, that it may see the mighty deeds of God and proclaim
them to all the world. Amidst such celebration of Jahve the festive procession
of the dedication of the Temple has arrived at the enclosure wall of the
Temple.

Psa. 118:19-29. The gates of the Temple are called gates of righteousness
because they are the entrance to the place of the mutual intercourse between
God and His church in accordance with the order of salvation. First the “gates”
are spoken of, and then the one “gate,” the principal entrance. Those entering
in must be “righteous ones;” only conformity with a divine loving will gives
the right to enter. With reference to the formation of the conclusion v. 19b,
vid., Ew. § 347, b . In the Temple-building Israel has before it a reflection of
that which, being freed from the punishment it had had to endure, it is become
through the mercy of its God. With the exultation of the multitude over the
happy beginning of the rebuilding there was mingled, at the laying of the
foundation-stone, the loud weeping of many of the grey-headed priests.
Levites, and heads of the tribes who had also seen the first Temple
(Ezr. 3:12 f.). It was the troublous character of the present which made them
thus sad in spirit; the consideration of the depressing circumstances of the
time, the incongruity of which weighed so heavily upon their soul in
connection with the remembrance of the former Temple, that memorably
glorious monument of the royal power of David and Solomon. f365

And even further on there towered aloft before Zerubbabel, the leader of the
building, a great mountain; gigantic difficulties and hindrances arose between
the powerlessness of the present position of Zerubbabel and the completion of
the building of the Temple, which had it is true been begun, but was impeded.
This mountain God has made into a plain, and qualified Zerubbabel to bring
forth the top and key-stone (H�FJROHF �BEJEHF) out of its past concealment, and
thus to complete the building, which is now consecrated amidst a loud outburst
of incessant shouts of joy (Zec. 4: 7). V. 22 points back to that disheartened
disdain of the small troubles beginning which was at work among the builders
(Ezr. 3:10) at the laying of the foundation-stone, and then further at the
interruption of the buidling. That rejected (disdained) corner-stone is
nevertheless become HnFpI �JRO, i.e., the head-stone of the corner (Job. 38: 6),
which being laid upon the corner, supports and protects the stately edifice —
an emblem of the power and dignity to which Israel has attained in the midst of
the peoples out of deep humiliation.



In connection with this only indirect reference of the assertion to Israel we
avoid the question, — perplexing in connection with the direct reference to the
people despised by the heathen, — how can the heathen be called “the
builders?” Kurtz answers: “For the building which the heathen world considers
it to be its life’s mission and its mission in history to rear, viz., the Babel-tower
of worldly power and worldly glory, they have neither been able nor willing to
make use of Israel....” But this conjunction of ideas is devoid of scriptural
support and without historical reality; for the empire of the world has set just
as much value, according to political relations, upon the incorporation of Israel
as upon that of every other people. Further, if what is meant is Israel’s own
despising of the small beginning of a new ear that is dawning, it is then better
explained as in connection with the reference of the declaration to Jesus the
Christ in Mat. 21:42-44, Mar. 12:10 f., Act. 4:11 (uÎf� uÎmwÌn twÌn
oiÏkodomouÂntwn), 1Pe. 2: 7, the builders are the chiefs and members of Israel
itself, and not the heathen. From 1Pe. 2: 6, Rom. 9:33, we see how this
reference to Christ is brought about, viz., by means of Isa. 28:16, where Jahve
says: Behold I am He who hath laid in Zion a stone, a stone of trial, a precious
corner-stone of well-founded founding — whoever believeth shall not totter. In
the light of this Messianic prophecy of Isa. 5:22 of our Psalm also comes to
have a Messianic meaning, which is warranted by the fact, that the history of
Israel is recapitulated and culminates in the history of Christ; or, according to
Joh. 2:19-21 (cf. Zec. 6:12 f.), still more accurately by the fact, that He who in
His state of humiliation is the despised and rejected One is become in His state
of glorification the eternal glorious Temple in which dwelleth all the fulness of
the Godhead bodily, and is united with humanity which has been once for all
atoned for. In the joy of the church at the Temple of the body of Christ which
arose after the three days of burial, the joy which is here typically expressed in
the words: “From with Jahve, i.e., by the might which dwells with Him, is this
come to pass, wonderful is it become (has it been carried out) in our eyes,”
therefore received its fulfilment. It is not TJL�PiNI but TJLFPiNI, like TJBFHU in
Gen. 33:11, TJRFQF from JRFQF = HRFQF in Deu. 31:29, Jer. 44:23, TJRFQF from
JRFQF, to call, Isa. 7:14. We can hear Isa. 25: 9 sounding through this passage,
as above in vv. 19 f., Isa. 26: 1 f. The God of Israel has given this turn, so full
of glory for His people, to the history. f366

He is able now to plead for more distant salvation and prosperity with all the
more fervent confidence. JnFJF (six times HnFJF) is, as in every other instance
(vid., on 116: 4), Milra. H�FY�I�H is accented regularly on the penult., and
draws the following JNF towards itself by means of Dag. forte conj.; HXFYLICiHA
on the other hand is Milra according to the Masora and other ancient
testimonies, and JNF is not dageshed, without Norzi being able to state any



reason for this different accentuation. After this watchword of prayer of the
thanksgiving feast, in v. 26 those who receive them bless those who are
coming (JbFHA with Dech−Ñ) in the name of Jahve, i.e., bid them welcome in His
name.

The expression “from the house of Jahve,” like “from the fountain of Israel” in
Psa. 68:27, is equivalent to, ye who belong to His house and to the church
congregated around it. In the mouth of the people welcoming Jesus as the
Messiah, WÎsannaÂ was a “God save the king” (vid., on Psa. 20:10); they
scattered palm branches at the same time, like the lulabs at the joyous cry of
the Feast of Tabernacles, and saluted Him with the cry, “Blessed is He who
cometh in the name of the Lord,” as being the longed-for guest of the Feast
(Mat. 21: 9). According to the Midrash, in v. 26 it is the people of Jerusalem
who thus greet the pilgrims. In the original sense of the Psalm, however, it is
the body of Levites and priests above on the Temple-hill who thus receive the
congregation that has come up. The many animals for sacrifice which they
brought with them are enumerated in Ezr. 6:17. On the ground of the fact that
Jahve has proved Himself to be LJ�, the absolutely mighty One, by having
granted light to His people, viz., loving- kindness, liberty, and joy, there then
issues forth the ejaculation, “Bind the sacrifice,” etc. The LXX renders
susthÂsasqe eÎorthÃn eÏn toiÌj pukaÂzousin, which is reproduced by the
Psalterium Romanum: constituite diem solemnem in confrequentationibus, as
Eusebius, Theodoret, and Chrysostom (although the last waveringly) also
interpret it; on the other hand, it is rendered by the psalterium Gallicum: in
condensis, as Apollinaris and Jerome (in frondosis) also understand it. But
much as Luther’s version, which follows the latter interpretation, “Adorn the
feast with green branches even to the horns of the altar,” accords with our
German taste, it is still untenable; for RSAJF cannot signify to encircle with
garlands and the like, nor would it be altogether suited to GXÁ in this
signification. f367

Thus then in this instance A. Lobwasser renders it comparatively more
correctly, although devoid of taste: “The Lord is great and mighty of strength
who lighteneth us all; fasten your bullocks to the horns beside the altar.” To
the horns?! So even Hitzig and others render it. But such a “binding to” is
unheard of. And can DJA RSAJF possibly signify to bind on to anything? And
what would be the object of binding them to the horns of the altar? In order
that they might not run away?! Hengstenberg and von Lengerke at least
disconnect the words “unto the horns of the altar” from any relation to this
precautionary measure, by interpreting: until it (the animal for the festal
sacrifice) is raised upon the horns of the altar and sacrificed. But how much is
then imputed to these words! No indeed, GXÁ denotes the animals for the feast-



offering, and there was so vast a number of these (according to Ezra loc. cit.
seven hundred and twelve) that the whole space of the court of the priests was
full of them, and the binding of them consequently had to go on as far as to the
horns of the altar. Ainsworth (1627) correctly renders: “unto the hornes, that is,
all the Court over, untill you come even to the hornes of the altar, intending
hereby many sacrifices or boughs.” The meaning of the call is therefore: Bring
your hecatombs and make them ready for sacrifice. f368

The words “unto (as far as) the horns of the altar” have the principal accent. In
v. 28 (cf. Exo. 15: 2) the festal procession replies in accordance with the
character of the feast, and then the Psalm closes, in correspondence with its
beginning, with a Hodu in which all voices join.

Psalm 119

A TWENTY-TWO-FOLD STRING OF APHORISMS BY ONE WHO IS
PERSECUTED FOR THE SAKE OF HIS FAITH

ALEPH.

119: 1 BLESSED are those whose ways are blameless,
Who walk in the law of Jahve!

119: 2 Blessed are those who keep His testimonies,
Who seek Him with the whole heart,

119: 3 They also do no unrighteousness  —
They walk in His ways.

119: 4 THOU hast enjoined Thy precepts
To keep them diligently.

119: 5 Oh that my ways were directed
To keep Thy statutes!

119: 6 Then shall I not be ashamed,
When I have respect unto all Thy commandments.

119: 7 I will give thanks to Thee with an upright heart,
When I learn the judgments of Thy righteousness.

119: 8 I will keep Thy statutes:
Forsake me not utterly.

BETH.

119: 9 Wherewithal shall a young man keep his way pure?
If he taketh heed according to Thy word.



119:10 With the whole heart have I sought Thee:
Let me not wander from Thy commandments.

119:11 In my heart do I treasure up Thy word,
That I may not sin against Thee.

119:12 Blessed art Thou, Jahve,
Teach me Thy statutes.

119:13 With my lips do I recount
All the judgments of Thy mouth.

119:14 In the way of Thy testimonies do I rejoice,
As in all manner of possession.

119:15 I will meditate in Thy precepts,
And have respect unto Thy paths.

119:16 In Thy statutes do I delight myself,
I will not forget Thy word.

GIMEL.

119:17 Deal bountifully with Thy servant, that I may live,
So will I keep Thy word.

119:18 Open Thou mine eyes, that I may behold
Wondrous things out of Thy law.

119:19 I am a stranger in the earth:
Hide not Thy commandments from me

119:20 My soul is crushed with longing
After Thy judgments at all times.

119:21 Thou hast rebuked the proud;
Cursed are those who do err from Thy commandments.

119:22 Remove from me reproach and contempt;
For I keep Thy testimonies.

119:23 Though princes sit and deliberate against me,
Thy servant doth meditate in Thy statutes.

119:24 Nevertheless Thy testimonies are my delight,
The men of my counsel.

DALETH.

119:25 My soul cleaveth unto the dust:
Quicken Thou me according to Thy word.



119:26 I declared my ways, and Thou heardest me:
Teach me Thy statutes.

119:27 Make me to understand the way of Thy precepts:
So will I meditate on Thy wondrous works.

119:28 My soul melteth for heaviness:
Strengthen Thou me according to Thy word.

119:29 Remove from me the way of lying,
And with Thy law be gracious unto me.

119:30 The way of truth I have chosen:
Thy judgments have I set before me.

119:31 I have given myself up to Thy testimonies:
Jahve, put me not to shame.

119:32 I run the way of Thy commandments,
For Thou dost enlarge my heart.

HE.

119:33 Teach me, Jahve, the way of Thy statutes,
That I may keep it unto the end.

119:34 Give me understanding, that I may keep Thy instruction,
And observe it with the whole heart.

119:35 Make me to walk in the path of Thy commandments;
For therein do I delight.

119:36 Incline my heart unto Thy testimonies,
And not to covetousness.

119:37 Turn away mine eyes from beholding vanity;
In Thy way quicken Thou me.

119:38 Stablish Thy word unto Thy servant,
As that which makes them fear Thee.

119:39 Take away my reproach which I fear;
For Thy judgments are good.

119:40 Behold, I long after Thy precepts:
Quicken me in Thy righteousness.

VAV.

119:41 And let Thy mercies come unto me, Jahve,
Thy salvation, according to Thy word,



119:42 And I will answer him who reproacheth me;
For I trust in Thy word.

119:43 And take not the word of truth utterly out of my mouth;
For I hope in Thy judgments.

119:44 And I will keep Thy law continually,
For ever and ever,

119:45 And I will walk at liberty;
For I seek Thy precepts.

119:46 And I will speak of Thy testimonies before kings,
And will not be ashamed.

119:47 And I will delight myself in Thy commandments,
Which I love.

119:48 And my hands will I lift up unto Thy commandments which I love,
And I will meditate in Thy statutes.

ZAJIN.

119:49 Remember the word unto Thy servant,
Because Thou hast caused me to hope.

119:50 This is my comfort in my affliction,
That Thy word hath quickened me.

119:51 The proud have had me greatly in derision  —
I have not declined from Thy law.

119:52 I remembered Thy judgments of old, Jahve,
And comforted myself.

119:53 Indignation hath taken hold upon me because of the wicked,
Who forsake Thy law.

119:54 Thy statutes are my songs
In the house of my pilgrimage.

119:55 I have remembered Thy name, Jahve, in the night,
And I have kept Thy law.

119:56 This is appointed to me,
That I should keep Thy precepts.

HÅETH.

119:57 Thou art my portion, Jahve:
I have said that I would keep Thy words.



119:58 I entreated Thee with the whole heart:
Be merciful unto me according to Thy word.

119:59 I thought on my ways,
And turned my feet unto Thy testimonies.

119:60 I make haste, and delay not
To keep Thy commandments.

119:61 The cords of the wicked are round about me  —
I do not forget Thy law.

119:62 At midnight I will rise to give thanks unto Thee
Because of the judgments of Thy righteousness.

119:63 I am a companion of all those who fear Thee,
And of those who keep Thy precepts.

119:64 The earth, Jahve, is full of Thy mercy:
Teach me Thy statutes.

TETH.

119:65 Thou hast dealt well with Thy servant,
Jahve, according unto Thy word.

119:66 Teach me good judgment and knowledge,
For I believe in Thy commandments.

119:67 Before I was afflicted I went astray,
And now I keep Thy word.

119:68 Thou art good, and doest good;
Teach me Thy statutes.

119:69 The proud have forged a lie against me  —
I will keep Thy precepts with the whole heart.

119:70 Their heart is as fat as grease  —
I delight in Thy law.

119:71 It was good for me that I was afflicted,
That I might learn Thy statutes.

119:72 The law of Thy mouth is better unto me
Than thousands of gold and silver.

JOD.

119:73 Thy hands have made me and fashioned me:
Give me understanding, that I may learn Thy commandments.



119:74 Let those who fear Thee be glad when they see me;
For I hope in Thy word.

119:75 I know, Jahve, that righteousness are Thy judgments,
And that Thou in faithfulness hast afflicted me.

119:76 Let Thy merciful kindness be for my comfort,
According to Thy promise unto Thy servant.

119:77 Let Thy tender mercies come unto me, that I may live;
For Thy law is my delight.

119:78 Let the proud be ashamed that they dealt falsely with me  —
But I meditate on Thy precepts.

119:79 Let those who fear Thee turn unto me,
And those who know Thy testimonies.

119:80 Let my heart be sound in Thy statutes,
That I be not ashamed.

KAPH.

119:81 My soul fainteth for Thy salvation:
I hope in Thy word.

119:82 Mine eyes fail with longing for Thy word,
Saying, When wilt Thou comfort me?  —

119:83 Verily, though I am become like a bottle in the smoke,
Do I not forget Thy statutes.

119:84 Short indeed are the days of Thy servant,
When wilt Thou execute judgment on those who persecute me?

119:85 The proud have digged pits for me,
They who are not after Thy law.

119:86 All Thy commandments are faithful:
They persecute me wrongfully; help Thou me!

119:87 They had almost consumed me in the land;
Yet do I not forsake Thy precepts.

119:88 Quicken me after Thy loving-kindness,
So will I keep the testimony of Thy mouth.

LAMED.

119:89 For ever, Jahve,
Thy word is settled in heaven.



119:90 Thy faithfulness is unto all generations:
Thou hast established the earth, and it abideth.

119:91 They continue this day according to Thy judgments;
For all beings are Thy servants.

119:92 Unless Thy law had been my delight,
I should then have perished in mine affliction.

119:93 I will never forget Thy precepts;
For with them Thou hast quickened me.

119:94 I am Thine, save me;
For I seek Thy precepts.

119:95 If the wicked lie in wait for me to destroy me  —
I consider Thy testimonies.

119:96 To all perfection, as I have seen, there is an end,
Yet Thy commandment is without any limits.

MEM.

119:97 O how love I Thy law!
It is my meditation all the day.

119:98 Thy commandments make me wiser than mine enemies;
For they are ever my portion.

119:99 I have more understanding than all my teachers;
For Thy testimonies are my meditation.

119:100 I understand more than aged men;
For I keep Thy precepts.

119:101 I refrain my feet from every evil way,
That I may keep Thy word.

119:102 I have not departed from Thy judgments;
For Thou hast taught me.

119:103 How sweet are Thy words unto my taste,
Sweeter than honey to my mouth!

119:104 From Thy precepts I get understanding:
Therefore I hate every false way.

NUN.

119:105 Thy word is a lamp unto my feet,
And a light unto my path.



119:106 I have sworn, and I will perform it,
That I will keep Thy righteous judgments.

119:107 I am afflicted very much  —
Quicken me, Jahve, according unto Thy word!

119:108 Accept the freewill offerings of my mouth, Jahve,
And teach me Thy judgments.

119:109 My soul is continually in my hand:
Yet do I not forget Thy law.

119:110 The wicked have laid a snare for me:
Yet do I not err from Thy precepts.

119:111 Thy testimonies have I taken as a heritage for ever;
For they are the rejoicing of my heart.

119:112 I have inclined mine heart to perform Thy statutes
For ever, even unto the end.

SAMECH.

119:113 I hate the double-minded,
And Thy law do I love.

119:114 My hiding-place and my shield art Thou:
I hope in Thy word.

119:115 Depart from me, ye evil-doers  —
I will keep the commandments of my God.

119:116 Uphold me according unto Thy word, and I shall live,
And let me not be ashamed of my hope.

119:117 Hold Thou me up, and I shall be safe,
And I will have respect unto Thy statutes continually.

119:118 Thou hast trodden down all them that err from Thy statutes;
For their intrigue is falsehood.

119:119 Thou puttest away all the wicked of the earth like dross:
Therefore I love Thy testimonies.

119:120 My flesh is rigid for terror of Thee,
And I am afraid of Thy judgments.

AJIN.

119:121 I have done judgment and righteousness:
Thou wilt not leave me to mine oppressors.



119:122 Be surety for Thy servant for good:
Let not the proud oppress me.

119:123 Mine eyes fail for Thy salvation,
And for the word of Thy righteousness.

119:124 Deal with Thy servant according unto Thy mercy,
And teach me Thy statutes.

119:125 Thy servant am I, give me understanding,
That I may know Thy testimonies.

119:126 It is time to interpose for Jahve:
They have made void Thy law.

119:127 Therefore I love Thy commandments
More than gold, and than fine gold.

119:128 Therefore I esteem all precepts concerning all things to be right;
I hate every false way.

PHE  (PE ).

119:129 Wonderful are Thy testimonies:
Therefore doth my soul keep them.

119:130 The unfolding of Thy words giveth light;
Giving understanding unto the simple.

119:131 I opened my mouth, and panted;
For I long for Thy commandments.

119:132 Look Thou upon me, and be merciful unto me,
As is right towards those who love Thy name.

119:133 Establish my steps by Thy word,
And let not any iniquity have dominion over me.

119:134 Deliver me from the oppression of man,
And I will keep Thy precepts.

119:135 Make Thy face to shine upon Thy servant,
And teach me Thy statutes.

119:136 Mine eyes run down rivers of waters,
Because they keep not Thy law.

TSADE.

119:137 Righteous art Thou, Jahve,
And upright are Thy judgments.



119:138 Thou hast commanded Thy testimonies in righteousness,
And in very faithfulness.

119:139 My zeal consumeth me,
For mine adversaries have forgotten Thy words.

119:140 Thy word is very pure,
And Thy servant loveth it.

119:141 I am young and despised:
Yet do not I forget Thy precepts.

119:142 Thy righteousness is that which is right for ever,
And Thy law truth.

119:143 Trouble and anguish have taken hold on me:
Yet thy commandments are my delight.

119:144 Thy testimonies are that which is right for ever:
Give me understanding that I may live.

KOPH.

119:145 I call with the whole heart  —  answer me;
Jahve, Thy statutes will I keep!

119:146 When I cry unto Thee, save me,
And I will keep Thy testimonies!

119:147 Early, even before the dawning of the morning, did I make supplication:
I hoped in Thy word.

119:148 Mine eyes anticipate the night-watches,
To meditate on Thy word.

119:149 Hear my voice according unto Thy loving-kindness;
Jahve, quicken me according to Thy judgments.

119:150 They draw nigh who follow after mischief,
Who are far from Thy law:

119:151 Thou comest all the nearer, O Jahve,
And all Thy commandments are truth.

119:152 From Thy testimonies I have known for a long time
That Thou hast founded them for ever.

RESH.

119:153 Look upon mine affliction, and deliver me;
For I do not forget Thy law.



119:154 Plead my cause and deliver me,
Quicken me according to Thy word.

119:155 Salvation is far from the wicked,
For they seek not Thy statutes.

119:156 Abundant are Thy tender mercies, Jahve;
Quicken me according to Thy judgments.

119:157 Many are my persecutors and mine oppressors;
I decline not from Thy testimonies.

119:158 I beheld the transgressors, and was grieved,
Because they kept not Thy word.

119:159 Consider that I love Thy precepts:
Quicken me, Jahve, according to Thy loving-kindness.

119:160 The sum of Thy word is truth,
And every one of the judgments of Thy righteousness is for ever.

SIN, SHIN.

119:161 Princes have persecuted me without a cause,
But my heart standeth in awe of Thy words.

119:162 I rejoice over Thy word,
As one that findeth great spoil.

119:163 Pretended faith I hate, and I abhor it:
Thy law do I love.

119:164 Seven times a day do I praise Thee
Because of the judgments of Thy righteousness.

119:165 Great peace have they who love Thy law,
And nothing causeth them to stumble.

119:166 Jahve, I hope for Thy salvation,
And do Thy commandments.

119:167 My soul keepeth Thy testimonies,
And I love them exceedingly.

119:168 I keep Thy precepts and Thy testimonies,
For all my ways are before Thee.

THAV  (TAV).

119:169 Let my cry come up before Thee, Jahve;
Give me understanding according to Thy word.



119:170 Let my supplication come up before Thee,
Deliver me according to Thy promise.

119:171 My lips shall utter praise,
That Thou dost teach me Thy statutes.

119:172 My tongue doth speak of Thy word,
For all Thy commandments are righteousness.

119:173 Let Thy hand be a help unto me,
For I have chosen Thy precepts.

119:174 I have longed for Thy salvation, Jahve,
And Thy law is my delight.

119:175 Let my soul live and praise Thee,
And let Thy judgments help me.

119:176 If I should go astray  —  as a lost sheep seek Thy servant,
For I do not forget Thy commandments.

Psalm 119. To the Hodu Psalm 118, written in gnome-like, wreathed style, is
appended the throughout gnomico-didactic Psalm 119, consisting of one
hundred and seventy-six Masoretic verses, or regarded in relation to the
strophe, distichs, which according to the twenty-two letters of the alphabet fall
into twenty-two groups (called by the old expositors the oÏgdoaÂdej or octonarii
of this Psalmus literatus s. alphabetites); for each group contains eight verses
(distichs), each of which begins with the same consecutive letter (8 × 22 =
176). The Latin Psalters (as the Psalterium Veronense, and originally perhaps
all the old Greek Psalters) have the name of the letter before each group; the
Syriac has the signs of the letters; and in the Complutensian Bible, as also
elsewhere, a new line begins with each group. The Talmud, B. Berachoth, says
of this Psalm: “it consists of eight Alephs,” etc.; the Masora styles it JBR
JTYB JPLJ ; the Midrash on it is called JTYB JPLJ �RDM, and the Pesikta
YPJ JYNMTD JTQYSP . In our German version it has the appropriate
inscription, “The Christian’s golden A B C of the praise, love, power, and use
of the word of God;” for here we have set forth in inexhaustible fulness what
the word of God is to a man, and how a man is to behave himself in relation to
it. The Masora observes that the Psalm contains only the one verse 122, in
which some reference or other to the word of revelation is not found as in all
the 175 others f369 — a many-linked chain of synonyms which runs through the
whole Psalm. In connection with this ingenious arrangement, so artfully
devised and carried out, it may also not be merely accidental that the address
Jahve occurs twenty-two times, as Bengel has observed: bis et vicesies pro
numero octonariorum.



All kinds of erroneous views have, however, been put forth concerning this
Psalm. Köster, von Gerlach, Hengstenberg, and Hupfeld renounce all attempts
to show that there is any accordance whatever with a set plan, and find here a
series of maxims without any internal progression and connection. Ewald
begins at once with the error, that we have before us the long prayer of an old
experienced teacher. But from vv. 9 f. it is clear that the poet himself is a
“young man,” a fact that is also corroborated by vv. 99 and 100. The poet is a
young man, who finds himself in a situation which is clearly described: he is
derided, oppressed, persecuted, and that by those who despise the divine word
(for apostasy encompasses him round about), and more particularly by a
government hostile to the true religion, vv. 23 46, 161. He is lying in bonds (v.
61, cf. 83), expecting death (v. 109), and recognises in his affliction, it is true,
God’s salutary humbling, and in the midst of it God’s word is his comfort and
his wisdom, but he also yearns for help, and earnestly prays for it. — The
whole Psalm is a prayer for stedfastness in the midst of an ungodly, degenerate
race, and in the midst of great trouble, which is heightened by the pain he feels
at the prevailing apostasy, and a prayer for ultimate deliverance which rises in
group Kaph to an urgent how long! If this sharply-defined physiognomy of the
Psalm is recognised, then the internal progression will not fail to be discerned.

After the poet has praised fidelity to the word of God (Aleph), and described it
as the virtue of all virtues which is of service to the young man and to which
he devotes himself (Beth), he prays, in the midst of the scoffing and
persecuting persons that surround him, for the grace of enlightenment (Gimel),
of strengthening (Daleth), of preservation (He), of suitable and joyful
confession (Vav); God’s word is all his thought and pursuit (Zajin), he cleaves
to those who fear God (Håeth), and recognises the salutary element of His
humbling (Tåeth), but is in need of comfort (Jod) and signs: how long! (Kaph).
Without the eternal, sure, mighty word of God he would despair (Lamed); this
is his wisdom in difficult circumstances (Mem); he has sworn fidelity to it, and
maintains his fidelity as being one who is persecuted (Nun), and abhors and
despises the apostates (Samech). He is oppressed, but God will not suffer him
to be crushed (Ajin); He will not suffer the doings of the ungodly, which wring
from him floods of tears, to prevail over him (Phe) — over him, the small (still
youthful) and despised one whom zeal concerning the prevailing godlessness
is consuming away (Tsade). Oh that God would hear his crying by day and by
night (Kåoph), would revive him speedily with His helpful pity (Resh) — him,
viz., who being persecuted by princes clings fast to Him (Shin), and would
seek him the isolated and so sorely imperilled sheep! (Tav). This outline does
not exhaust the fundamental thoughts of the separate ogdoades, and they might
surely be still more aptly reproduced, but this is sufficient to show that the
Psalm is not wanting in coherence and progressive movement, and that it is not
an ideal situation and mood, but a situation and mood based upon public



relationships, from which this manifold celebration of the divine word, as a
fruit of its teaching, has sprung.

It is natural to suppose that the composition of the Psalm falls in those times of
the Greek domination in which the government was hostile, and a large party
from among the Jews themselves, that was friendly towards the government,
persecuted all decided confessors of the ToÑra. Hitzig says, “It can be safely
maintained that the Psalm was written in the Maccabaean age by a renowned
Israelite who was in imprisonment under Gentile authorities.” It is at least
probable that the plaited work of so long a Psalm, which, in connection with
all that is artificial about it, from beginning to end gives a glimpse of the
subdued afflicted mien of a confessor, is the work of one in prison, who whiled
away his time with this plaiting together of his complaints and his consolatry
thoughts.

Psa. 119: 1-8. The eightfold Aleph. Blessed are those who act according to
the word of God; the poet wishes to be one of these. The alphabetical Psalm on
the largest scale begins appropriately, not merely with a simple (Psa. 112: 1),
but with a twofold ashreÑ. It refers principally to those integri viae (vitae). In v.
3 the description of those who are accounted blessed is carried further.
Perfects,a s denoting that which is habitual, alternate with futures used as
presents. In v. 4 RMO�iLI expresses the purpose of the enjoining, as in v. 5 the
goal of the directing. YLÁXáJÁ (whence YL�XáJá, 2Ki. 5: 3) is compounded of XJF
(vid., supra, p. 273) and YLÁ (YWALi), and consequently signifies o si. On wNKOYI cf.
Pro. 4:26 (LXX kateuqunqeiÂhsan). The retrospective ZJF is expanded anew in
v. 6b: then, when I namely. “Judgment of Thy righteousness” are the decisions
concerning right and wrong which give expression to and put in execution the
righteousness of God. f370 YDIMiLFbI refers to Scripture in comparison with
history.

Psa. 119: 9-16. The eightfold Beth. Acting in accordance with the word of
God, a young man walks blamelessly; the poet desires this, and supplicates
God’s gracious assistance in order to it. To purify or cleanse one’s way or walk
(HkFZI, cf. 73:13, Pro. 20: 9) signifies to maintain it pure (¥ZA, root �Z, Arab. zk,
to prick, to strike the eye, nitere; f371 vid., Fleischer in Levy’s Chaldäisches
Wörterbuch, i. 424) from the spotting of sin, or to free it from it. V. 9b is the
answer to the question in v. 9a; RMO�iLI signifies custodiendo semetipsum, for
RMÁ�F can also signify “to be on one’s guard” without ��PiNA (Jos. 6:18). The old
classic (e.g., Psa. 18:31) ¦TERFMiJI alternates throughout with ¦REBFdi; both are
intended collectively. One is said to hide (�PACF) the word in one’s heart when
one has it continually present with him, not merely as an outward precept, but



as an inward motive power in opposition to selfish action (Job. 23:12). In v. 12
the poet makes his way through adoration to petition. YtIRiPASI in v. 13 does not
mean enumeration, but recounting, as in Deu. 6: 7. T�Di�� is the plural to
TwD��; T�D��, on the contrary, in v. 138 is the plural to HDF��: both are used of
God’s attestation of Himself and of His will in the word of revelation. LJAki
signifies, according to v. 162, “as over” (short for LJA R�EJákA), not: as it were
more than (Olshausen); the ki would only be troublesome in connection with
this interpretation. With reference to ��H, which has occurred already in
Psa. 44:13; 112: 3 (from �WH, Arab. hawn, to be light, levem), aisance, ease,
opulence, and concrete, goods, property, vid., Fleischer in Levy’s Chald.
Wórterb. i. 423 f. ¦YTEXORiJF, v. 15, are the paths traced out in the word of God;
these he will studiously keep in his eye.

Psa. 119:17-24. The eightfold Gimel. This is his life’s aim: he will do it
under fear of the curse of apostasy; he will do it also though he suffer
persecution on account of it. In v. 17 the expression is only HYEXiJE as
Psa. 118:19, not HYEXiJFWi as in vv. 77, 116, 144: the apodosis imper. only begins
with HRFMi�iJEWi, whereas HYXJ is the good itself for the bestowment of which
the poet prays. LgA in v. 18a is imper. apoc. Piel for Hl�gA, like SNA in Dan. 1:12.
T�JLFPiNI is the expression for everything supernatural and mysterious which is
incomprehensible to the ordinary understanding and is left to the perception of
faith. The ToÑra beneath the surface of its letter contains an abundance of such
“wondrous things,” into which only eyes from which God has removed the
covering of natural short-sightedness penetrate; hence the prayer in v. 18.
Upon earth we have no abiding resting-place, we sojourn here as in a strange
land (v. 19, 39:13, 1Ch. 29:15). Hence the poet prays in v. 19 that God would
keep His commandments, these rules of conduct for the journey of life, in
living consciousness for him. Towards this, according to v. 20, his longing
tends. SRÁgF (Hiph. in Lam. 3:16) signifies to crush in pieces, Arab. jrsÔ, and
here, like the Aramaic SRÁgi, SR�gi, to be crushed, broken in pieces. HBFJáTALi
(from BJÁTf, vv. 40, 174, a secondary form of HBFJF) states the bias of mind in
or at which the soul feels itself thus overpowered even to being crushed: it is
crushing form longing after God’s judgment, viz., after a more and more
thorough knowledge of them. In v. 21 the LXX has probably caught the
meaning of the poet better than the pointing has done, inasmuch as it draws
eÏpikataÂratoi to v. 21b, so that v. 21a consists of two words, just like vv. 59a,
89a; and Kamphausen also follows this in his rendering. For �YRIwRJá as an
attribute is unpoetical, and as an accusative of the predicate far-fetched;
whereas it comes in naturally as a predicate before ¦YT�ECimIMI �YGIªOHA : cursed



(RRÁJF = Arab. harra, detestari), viz., by God. Instead of LgO, “roll” (from LLÁgF,
Jos. 5: 9), it is pointed in v. 22 (L�M) LgA, “uncover” = Hl�gA, as in v. 18,
reproach being conceived of as a covering or veil (as e.g., in Psa. 69: 8), cf.
Isa. 22: 8 (perhaps also Lam. 2:14; 4:22, if LJA HlFgI there signifies “to remove
the covering upon anything”). �gA in v. 23a, as in Jer. 36:25, has the sense of
YkI��gA, etiamsi; and �gA in v. 24a the sense of nevertheless, oÎÂmwj, Ew. § 354, a.
On bI RbÁDiNI (reciprocal), cf. Eze. 33:30. As in a criminal tribunal, princes sit
and deliberate how they may be able to render him harmless.

Psa. 119:25-32. The eightfold Daleth. He is in deep trouble, and prays for
consolation and strengthening by means of God’s word, to which he resigns
himself. His soul is fixed to the dust (Psa. 44:26) in connection with such non-
recognition and proscription, and is incapable of raising itself. In v. 25b he
implores new strength and spirits (HyFXI as in Psa. 71:20; 85: 7) from God, in
conformity with and by reason of His word. He has rehearsed his walk in every
detail to God, and has not been left without an answer, which has assured him
of His good pleasure: may He then be pleased to advance him ever further and
further in the understanding of His word, in order that, though men are against
him, he may nevertheless have God on his side, vv. 26, 27. The complaint and
request expressed in v. 25 are renewed in v. 28. �LÁdF refers to the soul, which
is as it were melting away in the trickling down of tears; �y�QI is a Piel of
Aramaic formation belonging to the later language. In vv. 29, 30 the way of
lies or of treachery, and the way of faithfulness or of perseverance in the truth,
stand in opposition to one another. �NAXF is construed with a double accusative,
inasmuch as HR�Ft has not the rigid notion of a fixed teaching, but of living
empirical instruction. HwF�I (short for DGENELi HW�, 16: 8) signifies to put or set,
viz., as a norma normans that stands before one’s eyes. He cleaves to the
testimonies of God; may Jahve not disappoint the hope which to him springs
up out of them, according to the promise, v. 31. He runs, i.e., walks vigorously
and cheerfully, in the way of God’s commandments, for He has widened his
heart, by granting and preserving to the persecuted one the joyfulness of
confession and the confidence of hope.

Psa. 119:33-40. The eightfold He. He further prays for instruction and
guidance that he may escape the by-paths of selfishness and of disavowal. The
noun BQE��, used also elsewhere as an accus. adverb., in the signification ad
extremum (vv. 33 and 112) is peculiar to our poet. HnFREciJå (with a ShebaÑ which
takes a colouring in accordance with the principal form) refers back to ¥REdE. In
the petition “give me understanding” (which occurs six times in this Psalm)
�YBIH� is causative, as in Job. 32: 8, and frequently in the post-exilic writings.



�CÁbE (from �CÁbF, abscindere, as keÂrdoj accords in sound with keiÂrein)
signifies gain and acquisition by means of the damage which one does to his
neighbour by depreciating his property, by robbery, deceit, and extortion
(1Sa. 8: 3), and as a name of a vice, covetousness, and in general selfishness.
JWi�F is that which is without real, i.e., without divine, contents or intrinsic
worth, — God-opposed teaching and life. ¦KERFDibI f372 is a defective plural; cf.
¦DESFXá, v. 41, ¦�EpF�iMIw, v. 43, and frequently. Establishing, in v. 38, is
equivalent to a realizing of the divine word or promise. The relative clause
¦TEJFRiYILi R�EJá is not to be referred to ¦diBiJALi according to v. 85 (where the
expression is different), but to ¦TERFMiJI: fulfil to Thy servant Thy word or
promise, as that which (quippe quae) aims at men attaining the fear of Thee
and increasing therein (cf. Psa. 130: 4; 40: 4). The reproach which the poet
fears in v. 39 is not the reproach of confessing, but of denying God.
Accordingly ¦Y�EpF�iMI are not God’s judgments [i.e., acts of judgment], but
revealed decisions or judgments: these are good, inasmuch as it is well with
him who keeps them. He can appeal before God to the fact that he is set upon
the knowledge and experience of these with longing of heart; and he bases his
request upon the fact that God by virtue of His righteousness, i.e., the
stringency with which He maintains His order of grace, both as to its promises
and its duties, would quicken him, who is at present as it were dead with
sorrow and weariness.

Psa. 119:41-48. The eightfold Vav. He prays for the grace of true and
fearlessly joyous confession. The LXX renders v. 41a: kaiÃ eÏÂlqoi eÏp� eÏme� toÃ
eÏÂleoÂj sou; but the Targum and Jerome rightly (cf. v. 77, Isa. 63: 7) have the
plural: God’s proofs of loving-kindness in accordance with His promises will
put him in the position that he will not be obliged to be dumb in the presence
of him who reproaches him (�R�XO, prop. a plucker, cf. Arab. charuÑf, a lamb = a
plucker of leaves or grass), but will be able to answer him on the ground of his
own experience. The verb HNF�F, which in itself has many meanings, acquires
the signification “to give an answer” through the word, RBFdF, that is added
(synon. RBFdF BY�IH�). V. 43 also refers to the duty of confessing God. The
meaning of the prayer is, that God may not suffer him to come to such a pass
that he will be utterly unable to witness for the truth; for language dies away in
the mouth of him who is unworthy of its before God. The writer has no fear of
this for himself, for his hope is set towards God’s judgments (¦�EpF�iMILi,
defective plural, as also in v. 149; in proof of which, compare vv. 156 and
175), his confidence takes its stand upon them. The futures which follow from
vv. 44 to 48 declare that what he would willingly do by the grace of God, and
strives to do, is to walk HBFXFRibF, in a broad space (elsewhere BXFRimEbÁ),



therefore unstraitened, which in this instance is not equivalent to happily, but
courageously and unconstrainedly, without allowing myself to be intimidated,
and said of inward freedom which makes itself known outwardly. In v. 46 the
Vulgate renders: Et loquebar de (in) testimoniis tuis in conspectu regum et non
confundebar  — the motto of the Augsburg Confession, to which it was
adapted especially in connection with this historical interpretation of the two
verbs, which does not correspond to the original text. The lifting up of the
hands in v. 48 is an expression of fervent longing desire, as in connection with
prayer, Psa. 28: 2; 63: 5; 134: 2; 141: 2, and frequently. The second YTBHJ
R�J is open to the suspicion of being an inadvertent repetition. bI XÁYVI (synon.
Bi HGFHF) signifies a still or audible meditating that is absorbed in the object.

Psa. 119:49-56. The eightfold Zajin. God’s word is his hope and his trust
amidst all derision; and when he burns with indignation at the apostates, God’s
word is his solace. Since in v. 49 the expression is not ¦RiBFdi but RBFdF, it is not
to be interpreted according to Psa. 98: 3; 106:45, but: remember the word
addressed to Thy servant, because Thou hast made me hope (Piel causat. as
e.g., HªFNI, to cause to forget, Gen. 41:51), i.e., hast comforted me by promising
me a blessed issue, and hast directed my expectation thereunto. This is his
comfort in his dejected condition, that God’s promissory declaration has
quickened him and proved its reviving power in his case. In YNIwCYLIHe
(YNIwCYLIHá), ludificantur, it is implied that the �YDIZ� are just �YCIL�, frivolous
persons, libertines, free-thinkers (Pro. 21:24). ¦Y�EpF�iMI, v. 52, are the valid,
verified decisions (judgments) of God revealed from the veriest olden times. In
the remembrance of these, which determine the lot of a man according to the
relation he holds towards them, the poet found comfort. It can be rendered:
then I comforted myself; or according to a later usage of the Hithpa.: I was
comforted. Concerning HPF�FLiZA, aestus, vid., 11: 6, and on the subject-matter,
vv. 21, 104. The poet calls his earthly life “the house of his pilgrimage;” for it
is true the earth is man’s (Psa. 115:16), but he has no abiding resting-place
there (1Ch. 29:15), his �L�F� TYb� (Ecc. 12: 5) is elsewhere (vid., supra, v. 19,
39:13). God’s statutes are here his “songs,” which give him spiritual
refreshing, sweeten the hardships of the pilgrimage, and measure and hasten
his steps. The Name of God has been in his mind hitherto, not merely by day,
but also by night; and in consequence of this he has kept God’s law (HRM�JWF,
as five times besides in this Psalm, cf. Psa. 3: 6, and to be distinguished from
HRM�JWi, v. 44). Just this, that he keeps (observat) God’s precepts, has fallen
to his lot. To others something else is allotted (Psa. 4: 8), to him this one most
needful thing.



Psa. 119:57-64. The eightfold Heth. To understand and to keep God’s word
is his portion, the object of his incessant praying and thanksgiving, the highest
grace or favour that can come to him. According to Psa. 16: 5; 73:26, the
words `H YQLX belong together. V. 57b is an inference drawn from it (Li RMÁJF
as in Exo. 2:14, and frequently), and the existing division of the verse is
verified. YN�Pi HlFXI, as in Psa. 45:13, is an expression of caressing, flattering
entreaty; in Latin, caput mulcere (demulcere). His turning to the word of God
the poet describes in v. 59 as a result of a careful trying of his actions. After
that he quickly and cheerfully, v. 60, determined to keep it without any long
deliberation with flesh and blood, although the snares of wicked men surround
him. The meaning of YL�BiXI is determined according to v. 110: the pointing
does not distinguish so sharply as one might have expected between YL�BiXE,
wÏdiÌnaj, and YL�BiXÁ, snares, bonds (vid., 18: 5 f.); but the plural nowhere,
according to the usage of the language as we now have it, signifies bands
(companies), from the singular in 1Sa. 10: 5 (Böttcher, § 800). Thankfulness
urges him to get up at midnight (acc. temp. as in Job. 34:20) to prostrate
himself before God and to pray. Accordingly he is on friendly terms with, he is
closely connected with (Pro. 28:24), all who fear God. Out of the fulness of the
loving-kindness of God, which is nowhere unattested upon earth (v. 64a =
33: 5), he implores for himself the inward teaching concerning His word as the
highest and most cherished of mercies.

Psa. 119:65-72. The eightfold Teth. The good word of the gracious God is
the fountain of all good; and it is learned in the way of lowliness. He reviews
his life, and sees in everything that has befallen him the good and well-
meaning appointment of the God of salvation in accordance with the plan and
order of salvation of His word. The form ¦diBiJA, which is the form out of
pause, is retained in v. 65a beside Athnach, although not preceded by
Olewejored (cf. Psa. 35:19; 48:11, Pro. 30:21). Clinging believingly to the
commandments of God, he is able confidently to pray that He would teach him
“good discernment” and “knowledge.” �JA�A is ethically the capacity of
distinguishing between good and evil, and of discovering the latter as it were
by touch; �JA�A Bw�, good discernment, is a coupling of words like BL� Bw�, a
happy disposition, cheerfulness. God has brought him into this relationship to
His word by humbling him, and thus setting him right out of his having gone
astray. HRFMiJI in v. 67b, as in v. 11, is not God’s utterance conveying a
promise, but imposing a duty. God is called B�� as He who is graciously
disposed towards man, and BY�IM� as He who acts out this disposition; this
loving and gracious God he implores to become his Teacher. In his fidelity to
God’s word he does not allow himself to be led astray by any of the lies which



the proud try to impose upon him (Böttcher), or better absolutely (cf.
Job. 13: 4): to patch together over him, making the true nature unrecognisable
as it were by means of false plaster or whitewash (LPA�F, to smear over, bedaub,
as the Targumic, Talmudic, and Syriac show). If the heart of these men, who
by slander make him into a caricature of himself, is covered as it were with
thick fat (a figure of insensibility and obduracy, 17:10; 73: 7, Isa. 6:10, LXX
eÏturwÂqh, Aquila eÏlipaÂnqh, Symmachus eÏmualwÂqh) against all the impressions
of the word of God, he, on the other hand, has his delight in the law of God
(��A�á�I with an accusative of the object, not of that which is delighted, 94:19,
but of that which delights). How beneficial has the school of affliction through
which he has attained to this, been to him! The word proceeding from the
mouth of God is now more precious to him than the greatest earthly riches.

Psa. 119:73-80. The eightfold Jod. God humbles, but He also exalts again
according to His word; for this the poet prays in order that he may be a
consolatory example to the God-fearing, to the confusion of his enemies. It is
impossible that God should forsake man, who is His creature, and deny to him
that which makes him truly happy, viz., the understanding and knowledge of
His word. For this spiritual gift the poet prays in v. 73 (cf. on 73a, Deu. 32: 6,
Job. 10: 8; 31:15); and he wishes in v. 74 that all who fear God may see in him
with joy an example of the way in which trust in the word of God is rewarded
(cf. Psa. 34: 3; 35:27; 69:33; 107:42, and other passages). He knows that God’s
acts of judgment are pure righteousness, i.e., regulated by God’s holiness, out
of which they spring, and by the salvation of men, at which they aim; and he
knows that God has humbled him HNFwMJå (accus. adverb. for HNFwMJåbE), being
faithful in His intentions towards him; for it is just in the school of affliction
that one first learns rightly to estimate the worth of His word, and comes to
feel its power. But trouble, though sweetened by an insight into God’s salutary
design, is nevertheless always bitter; hence the well- justified prayer of v. 76,
that God’s mercy may notwithstanding be bestowed upon him for his
consolation, in accordance with the promise which is become his (Li as in 49a),
His servant’s. Tw��I, v. 78, instead of being construed with the accusative of the
right, or of the cause, that is perverted, is construed with the accusative of the
person upon whom such perversion of right, such oppression by means of
misrepresentation, is inflicted, as in Job. 19: 6, Lam. 3:36. Chajug’ reads
YNIwDwi�I as in v. 61. The wish expressed in v. 79 is to be understood according
to Psa. 73:10, Jer. 15:19, cf. Pro. 9: 4, 16. If instead of Y��DiYOWi (which is
favoured by v. 63), we read according to the Cheth−Ñb w�DiY�Wi (cf. v. 125), then
what is meant by YLI wBw�YF is a turning towards him for the purpose of
learning: may their knowledge be enriched from his experience. For himself,
however, in v. 80 he desires unreserved, faultless, unwavering adherence to



God’s word, for only thus is he secure against being ignominiously
undeceived.

Psa. 119:81-88. The eightfold Kaph. This strengthening according to God’s
promise is his earnest desire (HLFkF) now, when within a very little his enemies
have compassed his ruin (HlFkI). His soul and eyes languish (HLFkF as in
Psa. 69: 4; 84: 3, cf. Job. 19:27) for God’s salvation, that it may be unto him
according to God’s word or promise, that this word may be fulfilled. In v. 83
YkI is hypothetical, as in 21:12 and frequently; here, as perhaps also in
Psa. 27:10, in the sense of “although” (Ew. § 362, b). He does not suffer
anything to drive God’s word out of his mind, although he is already become
like a leathern bottle blackened and shrivelled up in the smoke. The custom of
the ancients of placing jars with wine over the smoke in order to make the
wine prematurely old, i.e., to mellow it (vid., Rosenmüller), does not yield
anything towards the understanding of this passage: the skin-bottle that is not
intended for present use is hung up on high; and the fact that it had to
withstand the upward ascending smoke is intelligible, notwithstanding the
absence of any mention of the chimney. The point of comparison, in which we
agree for the most part with Hitzig, is the removal of him who in his dungeon
is continually exposed to the drudgery of his persecutors. HmFkA in v. 84 is
equivalent to “how few.” Our life here below is short, so also is the period
within which the divine righteousness can reveal itself. T�XY�I (instead of
which the LXX erroneously reads TWXYV), pits, is an old word, Psa. 57: 7. The
relative clause, v. 85b, describes the “proud” as being a contradiction to the
revealed law; for there was no necessity for saying that to dig a pit for others is
not in accordance with this law. All God’s commandments are an emanation of
His faithfulness, and therefore too demand faithfulness; but it is just this
faithfulness that makes the poet an object of deadly hatred. They have already
almost destroyed him “in the land.” It is generally rendered “on earth;” but “in
heaven” at the beginning of the following octonary is too far removed to be an
antithesis to it, nor does it sound like one (cf. on the other hand eÏn toiÌj
ouÏranoiÌj, Mat. 5:12). It is therefore: in the land (cf. Psa. 58: 3; 73: 9), where
they think they are the only ones who have any right there, they have almost
destroyed him, without shaking the constancy of his faith. But he stands in
need of fresh grace in order that he may not, however, at last succumb.

Psa. 119:89-96. The eightfold Lamed. Eternal and imperishable in the
constant verifying of itself is the vigorous and consolatory word of God, to
which the poet will ever cling. It has heaven as its standing-place, and
therefore it also has the qualities of heaven, and before all others, heaven-like
stability. Psalm 89 (v. 3) uses similar language in reference to God’s
faithfulness, of which here v. 90 says that it endureth into all generations. The



earth hath He creatively set up, and it standeth, viz., as a practical proof and as
a scene of His infinite, unchangeable faithfulness. Heaven and earth are not the
subjects of v. 91 (Hupfeld), for only the earth is previously mentioned; the
reference to the heavens in v. 89 is of a very different character. Hitzig and
others see the subject in ¦Y�EpF�iMILi: with respect to Thy judgments, they stand
fast unto this day; but the ¦YDEBF�á which follows requires another meaning to
be assigned to wDMi�F: either of taking up one’s place ready for service, or,
since �P�ML DM� is a current phrase in Num. 35:12, Jos. 20: 6, Eze. 44:24,
of placing one’s self ready to obey (Böttcher). The subject of wDMi�F, as the
following LKOHA shows, is meant to be thought of in the most general sense (cf.
Job. 38:14): all beings are God’s servants (subjects), and have accordingly to
be obedient and humble before His judicial decisions — ��yHA, “even to this
day,” the poet adds, for these judicial decisions are those which are formulated
beforehand in the ToÑra. Joy in this ever sure, all-conditioning word has upheld
the poet in his affliction, v. 92. He who has been persecuted and cast down as
it were to death, owes his reviving to it, v. 93. From Him whose possession or
property he is in faith and love he also further looks for his salvation, v. 94. Let
evil-doers lie in wait for him (wwQI in a hostile sense, as in Psa. 56: 7, HwFQI, cf.
HkFXI, going back to HWFQF, Arab. qawiya, with the broad primary signification,
to be tight, firm, strong) to destroy him, he meditates on God’s testimonies. He
knows from experience that all (earthly) perfection (HLFKitI) has an end
(inasmuch as, having reached its height, it changes into its opposite); God’s
commandment (singular as in Deu. 11:22), on the contrary, is exceeding broad
(cf. Job. 11: 9), unlimited in its duration and verification.

Psa. 119:97-104. The eightfold Mem. The poet praises the practical wisdom
which the word of God, on this very account so sweet to him, teaches. God’s
precious law, with which he unceasingly occupies himself, makes him superior
in wisdom (Deu. 4: 6), intelligence, and judgment to his enemies, his teachers,
and the aged (Job. 12:20). There were therefore at that time teachers and elders
(presbuÂteroi), who (like the Hellenizing Sadducees) were not far from
apostasy in their laxness, and hostilely persecuted the young and strenuous
zealot for God’s law. The construction of v. 98a is like Joe. 1:20, Isa. 59:12,
and frequently. JYHI refers to the commandments in their unity: he has taken
possession of them for ever (cf. v. 111a). The Mishna (Aboth iv. 1)
erroneously interprets: from all my teachers do I acquire understanding. All
three �MI in vv. 98-100 signify prae (LXX uÎpeÂr). In YTIJLIkF, v. 101a, from the
mode of writing we see the verb Lamed Aleph passing over into the verb
Lamed He. YNITFR��H is, as in Pro. 4:11 (cf. Exo. 4:15), a defective mode of
writing for YNTYR�WH. wCLiMiNI, v. 103a, is not equivalent to wCRiMiNI, Job. 6:25



(vid., Job, at 6:25; 16: 2-5), but signifies, in consequence of the dative of the
object YkIXILi, that which easily enters, or that which tastes good (LXX wÎj
glukeÂa); therefore surely from �LÁMF = �LÁMF, to be smooth: how smooth,
entering easily (Pro. 23:31), are Thy words (promises) to my palate or taste!
The collective singular ¦TERFMiJI is construed with a plural of the predicate (cf.
Exo. 1:10). He has no taste for the God-estranged present, but all the stronger
taste for God’s promised future. From God’s laws he acquires the capacity for
proving the spirits, therefore he hates every path of falsehood (= v. 128b), i.e.,
all the heterodox tendencies which agree with the spirit of the age.

Psa. 119:105-112. The eightfold Nun. The word of God is his constant
guide, to which he has entrusted himself for ever. The way here below is a way
through darkness, and leads close past abysses: in this danger of falling and of
going astray the word of God is a lamp to his feet, i.e., to his course, and a
light to his path (Pro. 6:23); his lamp or torch and his sun. That which he has
sworn, viz., to keep God’s righteous requirements, he has also set up, i.e.,
brought to fulfilment, but not without being bowed down under heavy
afflictions in confessing God; wherefore he prays (as in v. 25) that God would
revive him in accordance with His word, which promises life to those who
keep it. The confessions of prayer coming from the inmost impulse of his
whole heart, in which he owns his indebtedness and gives himself up entirely
to God’s mercy, he calls the free-will offerings of his mouth in v. 108 (cf.
Psa. 50:14; 19:15). He bases the prayer for a gracious acceptance of these upon
the fact of his being reduced to extremity. “To have one’s soul in one’s hand”
is the same as to be in conscious peril of one’s life, just as “to take one’s soul
into one’s hand” (Jud. 12: 3, 1Sa. 19: 5; 28:21, Job. 13:14) is the same as to be
ready to give one’s life for it, to risk one’s life. f373

Although his life is threatened (v. 87), yet he does not waver and depart from
God’s word; he has taken and obtained possession of God’s testimonies for
ever (cf. v. 98); they are his “heritage,” for which he willingly gives up
everything else, for they (HmFH� inexactly for HnFH�) it is which bless and
entrance him in his inmost soul. In v. 112 it is not to be interpreted after
Psa. 19:12: eternal is the reward (of the carrying out of Thy precepts), but in v.
33 BQE�� is equivalent to DJALF, and v. 44 proves that v. 112b need not be a
thought that is complete in itself.

Psa. 119:113-120. The eightfold Samech. His hope rests on God’s word,
without allowing itself to be led astray by doubters and apostates. �YPi�áS� (the
form of nouns which indicate defects or failings) are those inwardly divided,
halting between two opinions (�YpI�ISi), 1Ki. 18:21, who do homage partly to
the worship of Jahve, partly to heathenism, and therefore are trying to combine



faith and naturalism. In contrast to such, the poet’s love, faith, and hope are
devoted entirely to the God of revelation; and to all those who are desirous of
drawing him away he addresses in v. 115 (cf. 6: 9) an indignant “depart.” He,
however, stands in need of grace in order to persevere and to conquer. For this
he prays in vv. 116, 117. The �MI in YRIBivIMI is the same as in �MI ��b . The ah
of H�F�iJEWi is the intentional ah (Ew. § 228, c), as in Isa. 41:23. The statement
of the ground of the TFYLISF, vilipendis, does not mean: unsuccessful is their
deceit (Hengstenberg, Olshausen), but falsehood without the consistency of
truth is their self-deceptive and seductive tendency. The LXX and Syriac read
�TFY�IRitÁ, “their sentiment;” but this is an Aramaic word that is unintelligible
in Hebrew, which the old translators have conjured into the text only on
account of an apparent tautology. The reading TfBiªAXI or TfBi�AXF (Aquila,
Symmachus, and Jerome; LXX eÏlogisaÂmhn, therefore YTB�X) instead of
TfbÁ�iHI might more readily be justified in v. 119a; but the former gives too
narrow a meaning, and the reading rests on a mistaking of the construction of
TYB�H with an accusative of the object and of the effect: all the wicked, as
many of them as are on the earth, dost Thou put away as dross (�YGISI).
Accordingly �Y�P�M in v. 120 are God’s punitive judgments, or rather (cf. v.
91) God’s laws (judgments) according to which He judges. What is meant are
sentences of punishment, as in Leviticus 26, Deuteronomy 28. Of these the
poet is afraid, for omnipotence can change words into deeds forthwith. In fear
of the God who has attested Himself in Exo. 34: 7 and elsewhere, his skin
shudders and his hair stands on end.

Psa. 119:121-128. The eightfold Ajin. In the present time of apostasy and
persecution he keeps all the more strictly to the direction of the divine word,
and commends himself to the protection and teaching of God. In the
consciousness of his godly behaviour (elsewhere always �pF�iMIw QDECE, here in
one instance QDCWF �P�M) the poet hopes that God will surely not (LbÁ) leave
him to the arbitrary disposal of his oppressors. This hope does not, however,
raise him above the necessity and duty of constant prayer that Jahve would
place Himself between him and his enemies. BRÁ�F seq. acc. signifies to stand
in any one’s place as furnishing a guarantee, and in general as a mediator,
Job. 17: 3, Isa. 38:14; B��Li similar to HB�F�Li, Psa. 86:17, Neh. 5:19: in my
behalf, for my real advantage. The expression of longing after redemption in v.
123 sounds like vv. 81 f. “The word of Thy righteousness” is the promise
which proceeds from God’s “righteousness,” and as surely as He is “righteous”
cannot remain unfulfilled. The one chief petition of the poet, however, to
which he comes back in vv. 124 f., has reference to the ever deeper knowledge
of the word of God; for this knowledge is in itself at once life and blessedness,



and the present calls most urgently for it. For the great multitude (which is the
subject to wRP�H�) practically and fundamentally break God’s law; it is therefore
time to act for Jahve (Li HVF�F as in Gen. 30:30, Isa. 64: 3 [4], Eze. 29:20), and
just in order to this there is need of well-grounded, reliable knowledge.
Therefore the poet attaches himself with all his love to God’s commandments;
to him they are above gold and fine gold (Psa. 19:11), which he might perhaps
gain by a disavowal of them. Therefore he is as strict as he possibly can be
with God’s word, inasmuch as he acknowledges and observes all precepts of
all things (LKO YD�wqpI�LkF), i.e., all divine precepts, let them have reference to
whatsoever they will, as �YRI�FYi, right (RªAYI, to declare both in avowal and
deed to be right); and every false (lying) tendency, all pseudo-Judaism, he
hates. It is true v. 126a may be also explained: it is time that Jahve should act,
i.e., interpose judicially; but this thought is foreign to the context, and affords
no equally close union for �K�L�; moreover it ought then to have been
accented HWHYL TWV�L T� . On LKO YD�wqpI�LkF, “all commands of every
purport,” cf. Isa. 29:11, and more as to form, Num. 8:16, Eze. 44:30. The
expression is purposely thus heightened; and the correction �YDWQP�LK
(Ewald, Olshausen, and Hupfeld) is also superfluous, because the reference of
what is said to the God of revelation is self-evident in this connection.

Psa. 119:129-136. The eightfold Phe. The deeper his depression of spirit
concerning those who despise the word of God, the more ardently does he
yearn after the light and food of that word. The testimonies of God are T�JLFpi,
wonderful and strange (paradoxical) things, exalted above every-day life and
the common understanding. In this connection of the thoughts �TARFCFNi is not
intended of careful observance, but of attentive contemplation that is
prolonged until a clear penetrating understanding of the matter is attained. The
opening, disclosure (XTAp�, apertio, with Tsere in distinction from XTApE, porta)
of God’s word giveth light, inasmuch as it makes the simple (�YYITFpi as in
Pro. 22: 3) wise or sagacious; in connection with which it is assumed that it is
God Himself who unfolds the mysteries of His word to those who are anxious
to learn. Such an one, anxious to learn, is the poet: he pants with open mouth,
viz., for the heavenly fare of such disclosures (RJApF like HpE RJApF in
Job. 29:23, cf. Psa. 81:11). BJÁYF is a hapaxlegomenon, just as BJÁTf is also
exclusively peculiar to the Psalm before us; both are secondary forms of HBFJF.
Love to God cannot indeed remain unresponded to. The experience of helping
grace is a right belonging to those who love the God of revelation; love in
return for love, salvation in return for the longing for salvation, is their
prerogative. On the ground of this reciprocal relation the petitions in vv. 133-
135 are then put up, coming back at last to the one chief prayer “teach me.”



HRFMiJI, v. 133, is not merely a “promise” in this instance, but the declared will
of God in general. �WEJF�LkF refers pre-eminently to all sin of disavowal
(denying God), into which he might fall under outward and inward pressure
(Q�E�O). For he has round about him those who do not keep God’s law. On
account of these apostates (JLO LJA as in Isa. 53: 9, equivalent to JL R�J�L�)
his eyes run down rivers of water (DRÁYF as in Lam. 3:48, with an accusative of
the object). His mood is not that of unfeeling self-glorying, but of sorrow like
that of Jeremiah, because of the contempt of Jahve, and the self-destruction of
those who contemn Him.

Psa. 119:137-144. The eightfold Tsade. God rules righteously and
faithfully according to His word, for which the poet is accordingly zealous,
although young and despised. The predicate R�FYF in v. 137b precedes its
subject ¦Y�EpF�iMI (God’s decisions in word and in deed) in the primary form
(after the model of the verbal clause Psa. 124: 5), just as in German [and
English] the predicative adjective remains undeclined. The accusatives QDECE
and HNFwMJå in v. 138 are not predicative (Hitzig), to which the former (“as
righteousness”) — not the latter however — is not suited, but adverbial
accusatives (in righteousness, in faithfulness), and DJOMi according to its
position is subordinate to HNWMJW as a virtual adjective (cf. Isa. 47: 9): the
requirements of the revealed law proceed from a disposition towards and mode
of dealing with men which is strictly determined by His holiness (QDC), and
beyond measure faithfully and honestly designs the well-being of men (DJM
HNWMJ). To see this good law of God despised by his persecutors stirs the poet
up with a zeal, which brings him, from their side, to the brink of extreme
destruction (Psa. 69:10, cf. TT�MiCI, Psa. 88:17). God’s own utterance is indeed
without spot, and therefore not to be carped at; it is pure, fire-proved, noblest
metal (Psa. 18:31; 12: 7), therefore he loves it, and does not, though young
(LXX newÂteroj, Vulgate adolescentulus) and lightly esteemed, care for the
remonstrances of his proud opponents who are old and more learned than
himself (the organization of v. 141 is like v. 95, and frequently). The
righteousness (HQFDFCi) of the God of revelation becomes eternal righteousness
(QDECE), and His law remains eternal truth (TMEJå). HQDC is here the name of
the attribute and of the action that is conditioned in accordance with it; QDC
the name of the state that thoroughly accords with the idea of that which is
right. So too in v. 144: QDC are Jahve’s testimonies for ever, so that all
creatures must give glory to their harmony with that which is absolutely right.
To look ever deeper and deeper into this their perfection is the growing life of
the spirit. The poet prays for this vivifying insight.



Psa. 119:145-152. The eightfold Kåoph. Fidelity to God’ word, and
deliverance according to His promise, is the purport of his unceasing prayer.
Even in the morning twilight (��ENE) he was awake praying. It is not ��EnEHA, I
anticipated the twilight; nor is YtIMidAQI, according to Psa. 84:14, equivalent to
�YTMDQ, but JAw��AJáWF � YtIMidAQI is the resolution of the otherwise customary
construction JAw��ALi YTMDQ, Jon. 4: 2, inasmuch as �d�QI may signify “to go
before” (Psa. 68:26), and also “to make haste (with anything):” even early
before the morning’s dawn I cried. Instead of �YRBDL the Ker−Ñ (Targum,
Syriac, Jerome) more appropriately reads ¦RiBFDiLI after vv. 74, 81, 114. But his
eyes also anticipated the night-watches, inasmuch as they did not allow
themselves to be caught not sleeping by any of them at their beginning (cf.
�JROLi, Lam. 2:19). HRFMiJI is here, as in vv. 140, 158, and frequently, the
whole word of God, whether in its requirements or its promises. In v. 149
¦�EpF�iMIki is a defective plural as in v. 43 (vid., on v. 37), according to v. 156,
although according to v. 132 the singular (LXX, Targum, Jerome) would also
be admissible: what is meant is God’s order of salvation, or His appointments
that relate thereto. The correlative relation of vv. 150 and 151 is rendered
natural by the position of the words. With wBRiQF (cf. BRFQi) is associated the
idea of rushing upon him with hostile purpose, and with B�RQF, as in
Psa. 69:19, Isa. 58: 2, of hastening to his succour. HmFZI is infamy that is
branded by the law: they go forth purposing this, but God’s law is altogether
self-verifying truth. And the poet has long gained the knowledge from it that it
does not aim at merely temporary recompense. The sophisms of the apostates
cannot therefore lead him astray. �TfDiSAYi for �TfDiSAYi, like HmFH� in v. 111.

Psa. 119:153-160. The eightfold Resh. Because God cannot suffer those
who are faithful to His word to succumb, he supplicates His help against his
persecutors. HBFYRI is Milra before the initial (half-guttural) Resh, as in
Psa. 43: 1; 74:22. The Lamed of ¦TiRFMiJILi is the Lamed of reference (with
respect to Thine utterance), whether the reference be normative (= �TRMJK,
v. 58), as in Isa. 11: 3, or causal, 25: 2, Isa. 55: 5, Job. 42: 5. The predicate
Q�XRF, like R�FYF in v. 137, stands first in the primary, as yet indefinite form.
Concerning v. 156b vid., on v. 149. At the sight of the faithless he felt a
profound disgust; H�F��FQTiJEWF, pausal aorist, supply �HEbF, Psa. 139:21. It is all
the same in the end whether we render R�EJá quippe qui or siquidem. �JRO in v.
160 signifies the head-number of sum. If he reckons up the word of God in its
separate parts and as a whole, truth is the denominator of the whole, truth is the
sum-total. This supplicatory YNIy�XÁ is repeated three times in this group. The
nearer it draws towards its end the more importunate does the Psalm become.



Psa. 119:161-168. The eightfold X (both Shin and Sin f374). In the midst of
persecution God’s word was still his fear, his joy, and his love, the object of
his thanksgiving, and the ground of his hope. Princes persecute him without
adequate cause, but his heart does not fear before them, but before God’s
words (the Ker−Ñ likes the singular, as in v. 147), to deny which would be to him
the greatest possible evil. It is, however, a fear that is associated with heartfelt
joy (v. 111). It is the joy of a conflict that is rewarded by rich spoil (Jud. 5:30,
Isa. 9: 2 [3]). Not merely morning and evening, not merely three times a day
(Psa. 55:18), but seven times (�BÁ�E as in Lev. 26:18, Pro. 24:16), i.e., ever
again and again, availing himself of every prayerful impulse, he gives thanks
to God for His word, which so righteously decides and so correctly guides, is a
source of transcendent peace to all who love it, and beside which one is not
exposed to any danger of stumbling (L��KiMI, LXX skaÂndalon, cf. 1Jo. 2:10)
without some effectual counter-working. In v. 166a he speaks like Jacob in
Gen. 49:18, and can speak thus, inasmuch as he has followed earnestly and
untiringly after sanctification. He endeavours to keep God’s law most
conscientiously, in proof of which he is able to appeal to God the Omniscient
One. HRFMi�F is here the 3rd praet., whereas in 86: 2 it is imperat. The future of
BH�JF is both BHAJO and BHAJ�, just as of ZXÁJF both ZX�JO and ZXOJåJE.

Psa. 119:169-176. The eightfold Tav. May God answer this his supplication
as He has heard his praise, and interest Himself on behalf of His servant, the
sheep that is exposed to great danger. The petitions “give me understanding”
and “deliver me” go hand-in-hand, because the poet is one who is persecuted
for the sake of his faith, and is just as much in need of the fortifying of his faith
as of deliverance from the outward restraint that is put upon him. HnFRI is a
shrill audible prayer; HnFXIti, a fervent and urgent prayer. HNF�F, prop. to answer,
signifies in v. 172 to begin, strike up, attune (as does aÏpokriÂnesqai also
sometimes). According to the rule in Psa. 50:23 the poet bases his petition for
help upon the purpose of thankful praise of God and of His word. Knowing
how to value rightly what he possesses, he is warranted in further supplicating
and hoping for the good that he does not as yet possess. The “salvation” for
which he longs (BJÁTf as in vv. 40, 20) is redemption from the evil world, in
which the life of his own soul is imperilled. May then God’s judgments
(defective plural, as in vv. 43, 149, which the Syriac only takes a singular)
succour him (YNIRUzi�iYA, not YNIRUZiJAYA). God’s hand, v. 173, and God’s word afford
him succour; the two are involved in one another, the word is the medium of
His hand. After this relationship of the poet to God’s word, which is attested a
hundredfold in the Psalm, it may seem strange that he can say of himself DB�JO
HVEki YTIY�ITf ; and perhaps the accentuation is correct when it does not allow



itself to be determined by Isa. 53: 6, but interprets: If I have gone astray —
seek Thou like a lost sheep Thy servant. DB�JO HVE is a sheep that is lost (cf.
�YDIBiJO as an appellation of the dispersion, Isa. 27:13) and in imminent danger
of total destruction (cf. Psa. 31:13 with Lev. 26:38). In connection with that
interpretation which is followed by the interpunction, v. 176b is also more
easily connected with what precedes: his going astray is no apostasy; his home,
to which he longs to return when he has been betrayed into by-ways, is beside
the Lord.

The Fifteen Songs of Degrees, or Gradual Psalms

PSALM 120-134

Psalm 120-134. These songs are all inscribed T�L�ámAHA RY�I . The LXX,
according to the most natural signification of the word, renders: wÏÄdhÃ twÌn
aÏnabaqmwÌn; the Italic and Vulgate, canticum graduum (whence the liturgical
term “gradual Psalms”). The meaning at the same time remains obscure.
When, however, Theodotion renders açÄsma twÌn aÏnabaÂsewn, Aquila and
Symmachus wÏÄdhÃ eiÏj taÃj aÏnabaÂseij (as though it were absolutely T�L�ámALÁ, as
in Psa. 121: 1), it looks even like an explanation. The fathers, more particularly
Theodoret, and in general the Syria church, associate with it the idea of hÎ aÏpoÃ
BabulwÌnoj eÏpaÂnodoj. Ewald has long advocated this view. In his Introduction
to Die poetischen Bücher des Alten Bundes (1839), and elsewhere, he
translated it “Songs of the Pilgrim caravans” or “of the homeward marches,”
and explained these fifteen Psalms as old and new travelling songs of those
returning from the Exile. The verb HLF�F certainly is the usual word for
journeying to Palestine out of the Babylonian low country, as out of the
country of the Egyptian Nile Valley. And the fact that the Return from the
Exile is called LB�bFMI HLF�ámAHA in Ezr. 7: 9 is enticing. Some of these Psalms, as
121, 123-125, 129, 130, 132, 133, are also suited to this situation, or can at
least be adapted to it. But Psalm 120, if it is to be referred to the Exile, is a
song that comes out of the midst of it; Psalm 126 might, so far as its first half
is concerned, be a travelling song of those returning, but according to its
second half it is a prayer of those who have returned for the restoration of the
whole of Israel, based upon thanksgiving; and Psalm 122 assumes the
existence and frequenting of the Temple and of the holy city, and Psalm 134
the full exercise of the Temple-service. It is also inconvenient that HLF�áMÁ,
which in itself only expresses a journey up, not a journey homewards, is
without any closer definition; and more particularly since, in connection with
this form of the word, the signification of a something (a step, a sun-dial, rising
thoughts. Eze. 11: 5) is at least just as natural as that of an action. �YLI�OHF RY�I



would have been at once palpable. And what is meant by the plural? The
interpretation of the plural of the different caravans or companies in which the
exiles returned, assumes a usus loquendi with which we are altogether
unacquainted.

Relatively more probable is the reference to the pilgrimage-journeyings at the
three great feasts, — according to a later Hebrew expression, the �YLIGFRi �LO�F .
This going up to Jerusalem required by the Law is also usually called HL�. So
Agellius (1606), Herder, Eichhorn, Maurer, Hengstenberg, Keil, and others,
and so now even Ewald in the second edition (1866) of the Introduction to Die
Dichter des Alten Bundes, so Kamphausen, and Reuss in his treatise Chants de
Pèlerinage ou petit Psautier des Pèlerins du second temple (in the Nouvelle
Revue de Théologie, i. 273-311), and Liebusch in the Quedlinburg Easter
Programm, 1866: “The pilgrim songs in the Fifth Book of the Psalter.” But
HLF�áMÁ in this signification is without precedent; and when Hupfeld says in
opposition to this, “the fact that a noun accidentally does not occur in the Old
Testament does not matter, since here at any rate it is a question of the
interpretation of a later usage of the language,” we may reply that neither does
the whole range of the post-biblical Hebrew exhibit any trace of this usage.
Thenius accordingly tries another way of doing justice to the word. He
understands TWL�M of the different stations, i.e., stages of the journey up, that
are to be found in connection with the festive journeys to high-lying Jerusalem.
But the right name for “stations” would be T��sFMÁ or T�DMF�áMÁ; and besides,
the notion borrowed from the processions to Mount Calvary is without
historical support in the religious observances of Israel. Thus, then, the needful
ground in language and custom for referring this title of the Psalms to the
journeyings up to the feasts is taken from under us; and the consideration that
the first three and the last three songs are suited to the hymn-book of a festal
pilgrimage, and that they all bear in them, as Liebusch has demonstrated, the
characteristic features of the spiritual national song, is not able to decide the
doubtful meaning of TWL�M.

We will now put the later Jewish interpretation to the proof. According to
Middoth ii. 5, Succa 15b, a semi-circular staircase with fifteen steps led out of
the court of the Israelitish men (LJRVY TRZ�) down into the court of the
women (�Y�N TRZ�), and upon these fifteen steps, which correspond to the
fifteen gradual Psalms, the Levites played musical instruments on the evening
of the first day of the Feast of Tabernacles in connection with the joyful
celebration of the water-drawing, f375 and above them in the portal (upon the
threshold of the Nicanor-gate or Agrippa-gate f376) stood two priests with
trumpets. It has been said that this is a Talmudic fable invented on behalf of



the inscription TWL�MH RY�, and that the fifteen steps are not out of
Eze. 40:26, 31 by reading the two verses together. This aspersion is founded
on ignorance. For the Talmud does not say in that passage that the fifteen
Psalms have taken their name from the fifteen steps; it does not once say that
these Psalms in particular were read aloud upon the fifteen steps, but it only
places the fifteen steps on a parallel with the fifteen Psalms; and, moreover,
interprets the name TWL�MH RY� quite differently, viz., from a legend
concerning David and Ahithophel, Succa 53a, Maccoth 11a (differently
rendered in the section Chelek of the tractate Sanhedrin in the Jerusalem
Talmud). This legend to which the Targum inscription relates (vid., Buxtorf,
Lex. Talmud. s.v. JPQ) is absurd enough, but it has nothing to do with the
fifteen steps. It is not until a later period that Jewish expositors say that the
fifteen Psalms had their name from the fifteen steps. f377

Even Hippolytus must have heard something similar when he says (p. 190, ed.
Lagarde): paÂlin te auÏtouÌ eiÏsiÂ tinej twÌn aÏnabaqmwÌn wÏÄdaiÂ, toÃn aÏriqmoÃn
pentekaiÂdeka, oÎÂsoi kaiÃ oiÎ aÏnabaqmoiÃ touÌ naouÌ, taÂxa delouÌsai taÃj aÏnabaÂseij
perieÂxesqai eÏn twÌÄ eÎbdoÂmwÄ kaiÃ oÏgdoÂwÄ aÏriqmwÌÄ, upon which Hilary relies: esse
autem in templo gradus quindecim historia nobis locuta est; viz., 15 (7 + 8)
steps leading out of the court of the priests into the Holy of holies. In this, then,
the allegory in which the interpretation of the church delighted for a long time
seemed naturally at hand, viz., as Otmar Nachtgal explains, “Song of the steps
or ascents, which indicate the spirit of those who ascend from earthly things to
God.” The furtmaier Codex in Maihingen accordingly inscribes them “Psalm
of the first step” (Psalm der ersten staffeln), and so on. If we leave this sensus
anagogicus to itself, then the title, referred to the fifteen steps, would indeed
not be inappropriate in itself (cf. Graduale or Gradale in the service of the
Romish Church), but is of an external character such as we find nowhere else.
f378

Gesenius has the merit of having first discerned the true meaning of the
questioned inscription, inasmuch as first in 1812 (Hallische Lit. Zeitschrift,
1812, Nr. 205), and frequently since that time, he has taught that the fifteen
songs have their name from their step-like progressive rhythm of the thoughts,
and that consequently the name, like the triolet (roundelay) in Western poetry,
does not refer to the liturgical usage, but to the technical structure. The
correctness of this view has been duly appraised more particularly by De
Wette, who adduces this rhythm of steps or degrees, too, among the more
artificial rhythms. The songs are called Songs of degrees or Gradual Psalms as
being songs that move onward towards a climax, and that by means of plokhÂ,
eÏpiplokhÂ), i.e., a taking up again of the immediately preceding word by way of
giving intensity to the expression; and they are placed together on account of
this common characteristic, just like the Michtammim, which bear that name



from a similar characteristic. The fact, as Liebusch objects, that there is no
trace of TWL�M in this figurative signification elsewhere, is of no consequence,
since in the inscriptions of the Psalms in general we become acquainted with a
technical language which (apart from a few echoes in the Chronicles) is
without example elsewhere, in relation to poetical and musical technology.
Neither are we refuted by the fact that this as it were climbing movement of
the thoughts which plants upon a preceding word, and thus carried itself
forward, is not without example even outside the range of these fifteen songs
in the Psalter itself (e.g., 93, 96), as also elsewhere (Isa. 17:12 f., 26: 5 f., and
more particularly in the song of Deborah, Jud. 5: 3, 5, 6, etc.), and that it is not
always carried out in the same manner in the fifteen Psalms. It is quite
sufficient that the parallelism retires into the background here as nowhere else
in fifteen songs that are linked together (even in 125, 127, 128, 132); and the
onward course is represented with decided preference as a gradation or
advance step by step, that which follows being based upon what goes before,
and from that point advancing and ascending still higher.

Psalm 120

CRY OF DISTRESS WHEN SURROUNDED BY CONTENTIOUS MEN

120: 1 TO Jahve in my distress
Do I cry, and He answereth me.

120: 2 O Jahve, deliver my soul from a lying lip,
From a crafty tongue!

120: 3 What shall He give to thee, and what shall He further give to thee,
Thou crafty tongue?

120: 4 Arrows of a mighty one, sharpened,
Together with coals of broom.

120: 5 Woe is me that I sojourn in Meshech,
That I dwell beside the tents of Kedar!

120: 6 Long enough hath my soul dwelt
With those who hate peace.

120: 7 I am peace; yet when I speak,
They are for war.

Psalm 120. This first song of degrees attaches itself to Psa. 119:187. The
writer of Psalm 119, surrounded on all sides by apostasy and persecution,
compares himself to a sheep that is easily lost, which the shepherd has to seek
and bring home if it is not to perish; and the writer of Psalm 120 is also “as a
sheep in the midst of wolves.” The period at which he lived is uncertain, and it



is consequently also uncertain whether he had to endure such endless
malignant attacks from foreign barbarians or from his own worldly-minded
fellow-countrymen. E. Tilling has sought to establish a third possible occasion
in his Disquisitio de ratione inscript. XV Pss. grad. (1765). He derives this and
the following songs of degrees from the time immediately succeeding the
Return from the Exile, when the secret and open hostility of the Samaritans
and other neighbouring peoples (Neh. 2:10, 19; 4: 1 [7], 6: 1) sought to keep
down the rise of the young colony.

Psa. 120: 1-4. According to the pointing YNN�yWA, the poet appears to base his
present petition, which from v. 2 onwards is the substance of the whole Psalm,
upon the fact of a previous answering of his prayers. For the petition in v. 2
manifestly arises out of his deplorable situation, which is described in vv. 5 ff.
Nevertheless there are also other instances in which YNN�YAWi might have been
expected, where the pointing is YNN�yAWA (Psa. 3: 5, Jon. 2: 3), so that
consequently YNN�yAWA may, without any prejudice to the pointing, be taken as a
believing expression of the result (cf. the future of the consequence in
Job. 9:16) of the present cry for help. HTFRFCF, according to the original
signification, is a form of the definition of a state or condition, as in Psa. 3: 3;
44:27; 63: 8, Jon. 2:10, Hos. 8: 7, and YlI HTFRFcFbÁ = YLI�RcAbÁ, Psa. 18: 7, is
based upon the customary expression YLI RCÁ . In v. 2 follows the petition
which the poet sends up to Jahve in the certainty of being answered. HyFMIRi
beside ���LF, although there is no masc. YMIRF (cf. however the Aramaic YmARÁ,
YJImFRÁ), is taken as an adjective after the form HyFRI�i, HyFNI�á, which it is also
perhaps in Mic. 6:12. The parallelism would make ���Li natural, like HMFRiMI
���Li in Psa. 52: 6; the pointing, which nevertheless disregarded this, will
therefore rest upon tradition. The apostrophe in v. 3 is addressed to the crafty
tongue. ���LF is certainly feminine as a rule; but whilst the tongue as such is
feminine, the HYMR �W�L of the address, as in Psa. 52: 6, refers to him who
has such a kind of tongue (cf. Hitzig on Pro. 12:27), and thereby the ¦Li is
justified; whereas the rendering, “what does it bring to thee, and what does it
profit thee?” or, “of what use to thee and what advancement to thee is the
crafty tongue?” is indeed possible so far as concerns the syntax (Ges. § 147, e),
but is unlikely as being ambiguous and confusing in expression. It is also to be
inferred from the correspondence between ¥LF �YSIyO�HMÁw ¦Li �T�yI�HMÁ and the
formula of an oath �YSI�Y HKOWi �YHILOJå ¦li�HVE�áYA HKO, 1Sa. 3:17; 20:13; 25:22,
2Sa. 3:35, Rut. 1:17, that God is to be thought of as the subject of �TY and
�YSY: “what will,” or rather, in accordance with the otherwise precative use of
the formula and with the petition that here precedes: “what shall He (is He to)



give to thee (�TANF as in Hos. 9:14), and what shall He add to thee, thou crafty
tongue?” The reciprocal relation of v. 4a to �TY�HM, and of. v. 4b with the
superadding ��I to �YSY�HM, shows that v. 4 is not now a characterizing of the
tongue that continues the apostrophe to it, as Ewald supposes. Consequently v.
4 gives the answer to v. 3 with the twofold punishment which Jahve will cause
the false tongue to feel. The question which the poet, sure of the answering of
his cry for help, puts to the false tongue is designed to let the person addressed
hear by a flight of sarcasm what he has to expect. The evil tongue is a sharp
sword (Psa. 57: 5), a pointed arrow (Jer. 9: 7 [8]), and it is like a fire kindled of
hell (Jam. 3: 6). The punishment, too, corresponds to this its nature and
conduct (Psa. 64: 4). The “mighty one” (LXX dunatoÂj) is God Himself, as it is
observed in B. Erachin 15b with a reference to Isa. 42:13: “There is none
mighty by the Holy One, blessed is He.” He requites the evil tongue like with
like. Arrows and coals (Psa. 140:11) appear also in other instances among His
means of punishment. It, which shot piercing arrows, is pierced by the
sharpened arrows of an irresistibly mighty One; it, which set its neighbour in a
fever of anguish, must endure the lasting, sure, and torturingly consuming heat
of broom-coals. The LXX renders it in a general sense, suÃn toiÌj aÏÂnqraci toiÌj
eÏrhmikoiÌj; Aquila, following Jewish tradition, aÏrkeuqiÂnaij; but �TERE, Arabic
ratam, ratem, is the broom-shrub (e.g., uncommonly frequent in the BelkaÑ).

Psa. 120: 5-7. Since arrows and broom-fire, with which the evil tongue is
requited, even now proceed from the tongue itself, the poet goes on with the
deep heaving HY�FJ (only found here). Rwg with the accusative of that beside
which one sojourns, as in Psa. 5: 5, Isa. 33:14, Jud. 5:17. The Moschi (¥�EME,
the name of which the LXX takes as an appellative in the signification of long
continuance; cf. the reverse instance in Isa. 66:19 LXX) dwelt between the
Black and the Caspian Seas, and it is impossible to dwell among them and the
inhabitants of Kedar (vid., Psa. 83: 7) at one and the same time. Accordingly
both these names of peoples are to be understood emblematically, with Saadia,
Calvin, Amyraldus, and others, of homines similes ejusmodi barbaris et
truculentis nationibus. f379

Meshech is reckoned to Magog in Eze. 38: 2, and the Kedarites are possessed
by the lust of possession (Gen. 16:12) of the bellum omnium contra omnes.
These rough and quarrelsome characters have surrounded the poet (and his
fellow-countrymen, with whom he perhaps comprehends himself) too long
already. TbÁRÁ, abundantly (vid., Psa. 65:10), appears, more particularly in
2Ch. 30:17 f., as a later prose word. The hLF, which throws the action back
upon the subject, gives a pleasant, lively colouring to the declaration, as in
Psa. 122: 3; 123: 4. He on his part is peace (cf. Mic. 5: 4 [5], Psa. 119: 4;



110: 3), inasmuch as the love of peace, willingness to be at peace, and a desire
for peace fill his sou; but if he only opens his mouth, they are for war, they are
abroad intent on war, their mood and their behaviour become forthwith hostile.
Ewald (§ 362, b) construes it (following Saadia): and I — although I speak
peace; but if YkI (like DJA, Psa. 141:10) might even have this position in the
clause, yet YKIWi cannot. ��L�F is not on any account to be supplied in thought to
Rb�DAJá, as Hitzig suggests (after Psa. 122: 8; 28: 3; 35:20). With the shrill
dissonance of �WL� and HMXLM the Psalm closes; and the cry for help with
which it opens hovers over it, earnestly desiring its removal.

Psalm 121

THE CONSOLATION OF DIVINE PROTECTION

121: 1 I LIFT up mine eyes unto the mountains:
Whence shall come my help?

121: 2 My help cometh from Jahve,
The Creator of heaven and earth.

121: 3 He will not indeed suffer thy foot to totter,
Thy Keeper will not slumber.

121: 4 Behold slumbereth not and sleepeth not
The Keeper of Israel.

121: 5 Jahve is thy Keeper,
Jahve is thy shade upon thy right hand:

121: 6 By day the sun shall not smite thee,
And the moon in the night.

121: 7 Jahve shall keep thee from all evil,
He shall keep thy soul.

121: 8 Jahve shall keep thy going out and thy coming in
From this time forth and for evermore.

Psalm 121. This song of degrees is the only one that is inscribed TWL�MLÁ
RY� and not TWL�MHA RY� . The LXX, Targum, and Jerome render it as in the
other instances; Aquila and Symmachus, on the contrary, wÏÄdhÃ (açÄsma) eiÏj taÃj
aÏnabaÂseij, as the Midrash Sifr−Ñ also mystically interprets it: Song upon the
steps, upon which God leads the righteous up into the other world. Those who
explain TWL�MH of the homeward caravans or of the pilgrimages rightly
regard this TWL�ML, occurring only once, as favouring their explanation. But
the Lamed is that of the rule or standard. The most prominent distinguishing



mark of Psalm 121 is the step-like movement of the thoughts: it is formed
T�L�ámALÁ, after the manner of steps. The view that we have a pilgrim song
before us is opposed by the beginning, which leads one to infer a firmly
limited range of vision, and therefore a fixed place of abode and far removed
from his native mountains. The tetrastichic arrangement of the Psalm is
unmistakeable.

Psa. 121: 1-4. Apollinaris renders as meaninglessly as possible: oÏÂmmata
dendrokoÂmwn oÏreÂwn uÎperecetaÂnussa — with a reproduction of the
misapprehended hçra of the LXX. The expression in fact is JvFJE, and not
YTIJVFNF. And the mountains towards which the psalmist raises his eyes are not
any mountains whatsoever. In Ezekiel the designation of his native land from
the standpoint of the Mesopotamian plain is “the mountains of Israel.” His
longing gaze is directed towards the district of these mountains, they are his
kåibla, i.e., the sight-point of his prayer, as of Daniel’s, Dan. 6:11 [10]. To
render “from which my help cometh” (Luther) is inadmissible. �YIJÁM� is an
interrogative even in Jos. 2: 4, where the question is an indirect one. The poet
looks up to the mountains, the mountains of his native land, the holy
mountains (Psa. 133: 3; 137: 1; 125: 2), when he longingly asks: whence will
my help come? and to this question his longing desire itself returns the answer,
that his help comes from no other quarter than from Jahve, the Maker of
heaven and earth, from His who sits enthroned behind and upon these
mountains, whose helpful power reaches to the remotest ends and corners of
His creation, and with (��I) whom is help, i.e., both the willingness and the
power to help, so that therefore help comes from nowhere but from (�MI) Him
alone. In v. 1b the poet has propounded a question, and in v. 2 replies to this
question himself. In v. 3 and further the answering one goes on speaking to the
questioner. The poet is himself become objective, and his Ego, calm in God,
promises him comfort, by unfolding to him the joyful prospects contained in
that hope in Jahve. The subjective LJÁ expresses a negative in both cases with
an emotional rejection of that which is absolutely impossible. The poet says to
himself: He will, indeed, surely not abandon thy foot to the tottering (��mLÁ, as
in Psa. 66: 9, cf. 55:23), thy Keeper will surely not slumber; and then confirms
the assertion that this shall not come to pass by heightening the expression in
accordance with the step-like character of the Psalm: Behold the Keeper of
Israel slumbereth not and sleepeth not, i.e., He does not fall into slumber from
weariness, and His life is not an alternate waking and sleeping. The eyes of His
providence are ever open over Israel.

Psa. 121: 5-8. That which holds good of “the Keeper of Israel” the poet
applies believingly to himself, the individual among God’s people, in v. 5 after



Gen. 28:15. Jahve is his Keeper, He is his shade upon his right hand (�YMIyFHA as
in Jud. 20:16, 2Sa. 20: 9, and frequently; the construct state instead of an
apposition, cf. e.g., Arab. jaÑnbu ÿl-grb−Ñyi, the side of the western = the western
side), which protecting him and keeping him fresh and cool, covers him from
the sun’s burning heat. LJA, as in Psa. 109: 6; 110: 5, with the idea of an
overshadowing that screens and spreads itself out over anything (cf.
Num. 14: 9). To the figure of the shadow is appended the consolation in v. 6.
HkFHI of the sun signifies to smite injuriously (Isa. 49:10), plants, so that they
wither (Psa. 102: 5), and the head (Jon. 4: 8), so that symptoms of sun-stroke
(2Ki. 4:19, Judith 8: 2 f.) appears. The transferring of the word of the moon is
not zeugmatic. Even the moon’s rays may become insupportable, may affect
the eyes injuriously, and (more particularly in the equatorial regions) produce
fatal inflammation of the brain. f380

From the hurtful influences of nature that are round about him the promise
extends in vv. 7, 8 in every direction. Jahve, says the poet to himself, will keep
(guard) thee against all evil, of whatever kind it may be and whencesoever it
may threaten; He will keep thy soul, and therefore thy life both inwardly and
outwardly; He will keep (�RMF�iYI, cf. on the other hand ��pO�iYI in Psa. 9: 9) thy
going out and coming in, i.e., all thy business and intercourse of life
(Deu. 28: 6, and frequently); for, as Chrysostom observes, eÏn touÂtoij oÎ biÂoj
aÎÂpaj, eÏn eiÏsoÂdoij kaiÃ eÏcoÂdoij, therefore: everywhere and at all times; and that
from this time forth even for ever. In connection with this the thought is
natural, that the life of him who stands under the so universal and unbounded
protection of eternal love can suffer no injury.

Psalm 122

A WELL-WISHING GLANCE BACK AT THE PILGRIMS’ CITY

122: 1 I REJOICED in those who said to me:
“Let us go into the house of Jahve!”

122: 2 Our feet stood still
Within thy gates, O Jerusalem,

122: 3 Jerusalem, thou that art built up again
As a city which is compact in itself!

122: 4 Whither the tribes went up,
The tribes of JaÝh  —

A precept for Israel  —
To give thanks unto the Name of Jahve.



122: 5 For there were set thrones for judgment,
Thrones for the house of David.

122: 6 Wish ye Jerusalem peace:
May it be well with those who love thee!

122: 7 Peace be within thy walls,
Prosperity within thy palaces!

122: 8 For my brethren and my friends’ sakes
Will I speak peace concerning thee.

122: 9 For the sake of the house of Jahve, our God,
Will I seek thy good.

Psalm 122. If by “the mountains” in Psa. 121: 1 the mountains of the Holy
Land are to be understood, it is also clear for what reason the collector placed
this Song of degrees, which begins with the expression of joy at the pilgrimage
to the house of Jahve, and therefore to the holy mountain, immediately after
the preceding song. By its peace-breathing (�WL�) contents it also, however,
touches closely upon Psalm 120. The poet utters aloud his hearty benedictory
salutation to the holy city in remembrance of the delightful time during which
he sojourned there as a visitor at the feast, and enjoyed its inspiring aspect. If
in respect of the DWIDFLi the Psalm were to be regarded as an old Davidic Psalm,
it would belong to the series of those Psalms of the time of the persecution by
Absalom, which cast a yearning look back towards home, the house of God
(23, 26, 55:15, 61, and more particularly 63). But the DWDL is wanting in the
LXX, Codd. Alex. and Vat.; and the Cod Sinait., which has TW DAD, puts this
before Psalm 124, ei� mhÃ oÎÂti kuÂrioj, k.t.l., also, contrary to Codd. Alex. and
Vat. Here it is occasioned by v. 5, but without any critical discernment. The
measures adopted by Jeroboam I show, moreover, that the pilgrimages to the
feasts were customary even in the time of David and Solomon. The images of
calves in Dan and Bethel, and the changing of the Feast of Tabernacles to
another month, were intended to strengthen the political rupture, by breaking
up the religious unity of the people and weaning them from visiting Jerusalem.
The poet of the Psalm before us, however, lived much later. He lived, as is to
be inferred with Hupfeld from v. 3, in the time of the post-exilic Jerusalem
which rose again out of its ruins. Thither he had been at one of the great feasts,
and here, still quite full of the inspiring memory, he looks back towards the
holy city; for, in spite of Reuss, Hupfeld, and Hitzig, vv. 1 f., so far as the style
is concerned, are manifestly a retrospect.

Psa. 122: 1-3. The preterite YtIXiMÁVF may signify: I rejoice (1Sa. 2: 1), just as
much as: I rejoiced. Here in comparison with v. 2a it is a retrospect; for HYFHF
with the participle has for the most part a retrospective signification,



Gen. 39:22, Deu. 9:22, 24, Jud. 1: 7, Job. 1:14. True, wYHF T�DMi�O might also
signify: they have been standing and still stand (as in Psa. 10:14, Isa. 59: 2;
30:20); but then why was it not more briefly expressed by wDMi�F (Psa. 26:12)?
The LXX correctly renders: euÏfraÂnqhn and eÎstwÌtej hçsan. The poet, now
again on the journey homewards, or having returned home, calls to mind the
joy with which the cry for setting out, “Let us go up to the house of Jahve!”
filled him. When he and the other visitors to the feast had reached the goal of
their pilgrimage, their feet came to a stand-still, as if spell-bound by the
overpowering, glorious sight. f381

Reviving this memory, he exclaims: Jerusalem, O thou who art built up again
— true, HNFbF in itself only signifies “to build,” but here, where, if there is
nothing to the contrary, a closed sense is to be assumed for the line of the
verse, and in the midst of songs which reflect the joy and sorrow of the post-
exilic restoration period, it obtains the same meaning as in Psa. 102:17; 147: 2,
and frequently (Gesenius: O Hierosolyma restituta). The parallel member, v.
3b, does not indeed require this sense, but is at least favourable to it. Luther’s
earlier rendering, “as a city which is compacted together,” was happier than his
later rendering, “a city where they shall come together,” which requires a Niph.
or Hithpa. instead of the passive. RbÁXU signifies, as in Exo. 28: 7, to be joined
together, to be united into a whole; and WdFXiYA strengthens the idea of that which
is harmoniously, perfectly, and snugly closed up (cf. Psa. 133: 1). The Kaph of
RY�Iki is the so-called Kaph veritatis: Jerusalem has risen again out of its
ruined and razed condition, the breaches and gaps are done away with
(Isa. 58:12), it stands there as a closely compacted city, in which house joins
on to house. Thus has the poet seen it, and the recollection fills him with
rapture. f382

Psa. 122: 4, 5. The imposing character of the impression was still greatly
enhanced by the consideration, that this is the city where at all times the twelve
tribes of God’s nation (which were still distinguished as its elements even after
the Exile, Rom. 11: 1, Luk. 2:36, Jam. 1: 1) came together at the three great
feasts. The use of the � twice as equivalent to R�J is (as in Canticles)
appropriate to the ornamental, happy, miniature-like manner of these Songs of
degrees. In �ªF�E the ��F is, as in Ecc. 1: 7, equivalent to HmF�F, which on the
other hand in v. 5 is no more than an emphatic ��F (cf. Psa. 76: 4; 68: 7). wL�F
affirms a habit (cf. Job. 1: 4) of the past, which extends into the present.
LJ�RFViYILi TwD�� is not an accusative of the definition or destination (Ew. § 300,
c), but an apposition to the previous clause, as e.g., in Lev. 23:14, 21, 31
(Hitzig), referring to the appointing in Exo. 23:17; 34:23, Deu. 16:16. The
custom, which arose thus, is confirmed in v. 5 from the fact, that Jerusalem,



the city of the one national sanctuary, was at the same time the city of the
Davidic kingship. The phrase �pF�iMILi B�AYF is here transferred from the judicial
persons (cf. 29:10 with 9: 5, Isa. 28: 6), who sit in judgment, to the seats
(thrones) which are set down and stand there fro judgment (cf. Psa. 125: 1, and
qroÂnoj eÏÂkeito, Rev. 4: 2). The Targum is thinking of seats in the Temple, viz.,
the raised (in the second Temple resting upon pillars) seat of the king in the
court of the Israelitish men near the �WYL�H R��, but �P�ML points to the
palace, 1Ki. 7: 7. In the flourishing age of the Davidic kingship this was also
the highest court of judgment of the land; the king was the chief judge
(2Sa. 15: 2, 1Ki. 3:16), and the sons, brothers, or kinsmen of the king were his
assessors and advisers. In the time of the poet it is different; but the
attractiveness of Jerusalem, not only as the city of Jahve, but also as the city of
David, remains the same for all times.

Psa. 122: 6-9. When the poet thus calls up the picture of his country’s “city
of peace” before his mind, the picture of the glory which it still ever possesses,
and of the greater glory which it had formerly, he spreads out his hands over it
in the distance, blessing it in the kindling of his love, and calls upon all his
fellow-countrymen round about and in all places: apprecamini salutem
Hierosolymis. So Gesenius correctly (Thesaurus, p. 1347); for just as ��L�FLi
�L LJÁ�F signifies to inquire after any one’s well-being, and to greet him with
the question: ¥LF ��L�FHá (Jer. 15: 5), so ��L�i LJÁ�F signifies to find out any
one’s prosperity by asking, to gladly know and gladly see that it is well with
him, and therefore to be animated by the wish that he may prosper; Syriac, Di
JML� LJ� directly: to salute any one; for the interrogatory ¥LF ��L�FHá and
the well-wishing ¥LF ��L�F, eiÏrhÂnh soiÂ (Luke 10: 5, Joh. 20:19 ff.), have both
of them the same source and meaning. The reading ¥YILFHFJO, commended by
Ewald, is a recollection of Job. 12: 6 that is violently brought in here. The
loving ones are comprehended with the beloved one, the children with the
mother. HLF�F forms an alliteration with ��L�F; the emphatic form wYLF�iYI occurs
even in other instances out of pause (e.g., 57: 2). In v. 7 the alliteration of
��L�F and HWFLi�A is again taken up, and both accord with the name of
Jerusalem. Ad elegantiam facit, as Venema observes, perpetua vocum ad se
invicem et omnium ad nomen Hierosolymae alliteratio. Both together mark the
Song of degrees as such. Happiness, cries out the poet to the holy city from
afar, be within thy bulwarks, prosperity within thy palaces, i.e., without and
within. LYX�, ramparts, circumvallation (from LwX, to surround, Arabic hawl,
round about, equally correct whether written LYX� or LX�), and T�NMiRiJÁ as the
parallel word, as in Psa. 48:14. The twofold motive of such an earnest wish for
peace is love for the brethren and love for the house of God. For the sake of the



brethren is he cheerfully resolved to speak peace (taÃ proÃj eiÏrhÂnhn auÏthÌj, Luke
Psa. 19:42) concerning (bI RbEdI, as in Psa. 87: 3, Deu. 6: 7, LXX periÃ souÌ; cf.
��L�F RbEdI with LJE and Li, to speak peace to, Psa. 85: 9, Est. 10: 3) Jerusalem,
for the sake of the house of Jahve will he strive after good (i.e., that which
tends to her well-being) to her (like Li HB�F� �q�bI in Neh. 2:10, cf. ��L�F
�RÁdF, Deu. 23: 7 [6], Jer. 29: 7). For although he is now again far from
Jerusalem after the visit that is over, he still remains united in love to the holy
city as being the goal of his longing, and to those who dwell there as being his
brethren and friends. Jerusalem is and will remain the heart of all Israel as
surely as Jahve who has His house there, is the God of all Israel.

Psalm 123

UPWARD GLANCE TO THE LORD IN TIMES OF CONTEMPT

123: 1 TO Thee do I lift up mine eyes, Thou who art enthroned in the heavens!

123: 2 Behold, as the eyes of servants unto the hand of their master,
As the eyes of a maid unto the hand of her mistress:

So our eyes are unto Jahve our God, until He be gracious unto us.

123: 3 Be gracious unto us, Jahve, be gracious unto us,
for of contempt are we full enough.

123: 4 Full enough is our soul
With the scorn of the haughty, the contempt of despots.

Psalm 123. This Psalm is joined to the preceding Psalm by the community of
the divine name Jahve our God. Alsted (died 1638) gives it the brief, ingenious
inscription oculus sperans. It is an upward glance of waiting faith to Jahve
under tyrannical oppression. The fact that this Psalm appears in a rhyming
form, “as scarcely any other piece in the Old Testament” (Reuss), comes only
from those inflexional rhymes which creep in of themselves in the tephilla
style.

Psa. 123: 1, 2. The destinies of all men, and in particular of the church, are
in the hand of the King who sits enthroned in the unapproachable glory of the
heavens and rules over all things, and of the Judge who decides all things. Up
to Him the poet raises his eyes, and to Him the church, together with which he
may call Him “Jahve our God,” just as the eyes of servants are directed
towards the hand of their lord, the eyes of a maid towards the hand of her
mistress; for this hand regulates the whole house, and they wait upon their
winks and signs with most eager attention. Those of Israel are Jahve’s
servants, Israel the church is Jahve’s maid. In His hand lies its future. At length
He will take compassion on His own. Therefore its longing gaze goes forth



towards Him, without being wearied, until He shall graciously turn its distress.
With reference to the i of YBI�iyHA, vid., on 113, 114. �HEYN��DJá is their common
lord; for since in the antitype the sovereign Lord is meant, it will be conceived
of as plur. excellentiae, just as in general it occurs only rarely (Gen. 19: 2, 18,
Jer. 27: 4) as an actual plural.

Psa. 123: 3, 4. The second strophe takes up the “be gracious unto us” as it
were in echo. It begins with a Kyrie eleison, which is confirmed in a crescendo
manner after the form of steps. The church is already abundantly satiated with
ignominy. BRÁ is an abstract “much,” and HbFRÁ, Psa. 62: 3, something great
(vid., Böttcher, Lehrbuch, § 624). The subjectivizing, intensive hLF accords
with Psa. 120: 6 — probably an indication of one and the same author. Zwb is
strengthened by GJALÁ, like ZbÁ in Eze. 36: 4. The article of GJAlÁHI is
restrospectively demonstrative: full of such scorn of the haughty (Ew. § 290,
d). ZwbHA is also retrospectively demonstrative; but since a repetition of the
article for the fourth time would have been inelegant, the poet here says
�YNWYJGL with the Lamed, which serves as a circumlocution of the genitive.
The Masora reckons this word among the fifteen “words that are written as one
and are to be read as two.” The Ker−Ñ runs viz., �YNI�Y YJ�GiLI, superbis
oppressorum (�YNI�Y, part. Kal, like HN�FyHA Zep. 3: 1, and frequently). But apart
from the consideration that instead of YJ�gi, from the unknown HJEgF, it might
more readily be pointed YJ�g�, from HJEg� (a form of nouns indicating defects,
contracted Jg�), this genitival construction appears to be far-fetched, and,
inasmuch as it makes a distinction among the oppressors, inappropriate. The
poet surely meant �YNI�YJáGALi or �YNI�YJágALÁ. This word ��YJágA (after the form
��Y�iRÁ, ��YBiJE, ��YLi�E) is perhaps an intentional new formation of the poet.
Saadia interprets it after the Talmudic ��YGiLE, legio; but how could one expect
to find such a Grecized Latin word (legewÂn) in the Psalter! dunash ben-Labrat
(about 960) regards �YNWYJG as a compound word in the signification of �YNI�yHA
�YJIg�HA . In fact the poet may have chosen the otherwise unused adjectival form
�YNI�YJágA because it reminds one of �YNI�Y, although it is not a compound word
like �YNI�YBidI. If the Psalm is a Maccabaean Psalm, it is natural to find in
�YNWYJGL an allusion to the despotic domination of the �YNIWFYi.

Psalm 124

THE DELIVERER FROM DEATH IN WATERS AND IN A SNARE

124: 1 HAD not Jahve been for us,
Let Israel say  —



124: 2 Had not Jahve been for us,
When men rose up against us:

124: 3 Then had they swallowed us up alive,
When their anger was kindled against us  —

124: 4 Then had the waters overwhelmed us,
The stream had gone over our soul  —

124: 5 Then had gone over our soul
The proudly swelling waters.

124: 6 Blessed be Jahve, who hath not abandoned us
A prey to their teeth!

124: 7 Our soul, like a bird hath it escaped
Out of the snare of the fowlers:

The snare was broken
And we  —  we escaped.

124: 8 Our help is in the Name of Jahve,
The Creator of heaven and earth.

Psalm 124. The statement “the stream had gone over our soul” of this fifth
Son of degrees, coincides with the statement “our soul is full enough” of the
fourth; the two Psalms also meet in the synonymous new formations �YNI�YJágA
and �YNI�DYZ�, which also look very much as though they were formed in
allusion to contemporary history. The DWIDFLi is wanting in the LXX, Codd.
Alex. and Vat., here as in Psalm 122, and with the exception of the Targum is
wanting in general in the ancient versions, and therefore is not so much as
established as a point of textual criticism. It is a Psalm in the manner of the
Davidic Psalms, to which it is closely allied in the metaphors of the
overwhelming waters, Psa. 18: 5, 17 (cf. Psa. 144: 7), Psa. 69: 2 f., and of the
little bird; cf. also on YL�wL Psa. 27:13, on �DFJF used of hostile men Psa. 56:12,
on �YyIXÁ �LÁbF Psa. 55:16, on `H ¥wRbF Psa. 28: 6; 31:22. This beautiful song
makes its modern origin known by its Aramaizing character, and by the
delight, after the manner of the later poetry, in all kinds of embellishments of
language. The art of the form consists less in strophic symmetry than in this,
that in order to take one step forward it always goes back half a step. Luther’s
imitation (1524), “Were God not with us at this time” (Wäre Gott nicht mit uns
diese Zeit), bears the inscription “The true believers’ safeguard.”

Psa. 124: 1-5. It is commonly rendered, “If it had not been Jahve who was
for us.” But, notwithstanding the subject that is placed first (cf. Gen. 23:13),
the � belongs to the YL�wL; since in the Aramaizing Hebrew (cf. on the other



hand Gen. 31:42) �E YL�wL (cf. Arab. lawlaÑ an) signifies nisi (prop. nisi quod),
as in the Aramaic (di) �E (YJWL) YWALi, o si (prop. o si quod). The YZAJá, peculiar to
this Psalm in the Old Testament, instead of ZJF follows the model of the
dialectic �YIDAJå, Arab. idÜan, Syr. haÝden (�YD�YH�, �YD�HF). In order to begin the
apodosis of YL�wL (JL�wL) emphatically the older language makes use of the
confirmatory YkI, Gen. 31:42; 43:10; here we have YZAJá (well rendered by the
LXX aÏÂra), as in Psa. 119:92. The Lamed of WNLF HYFHF is raphe in both
instances, according to the rule discussed above, p. 373. When men (�DFJF)
rose up against Israel and their anger was kindled against them, they who were
feeble in themselves over against the hostile world would have been
swallowed up alive if they had not had Jahve for them, if they had not had Him
on their side. This “swallowing up alive” is said elsewhere of Hades, which
suddenly and forcibly snatches away its victims, Psa. 55:16, Pro. 1:12; here,
however, as v. 6 shows, it is said of the enemies, who are represented as wild
beasts. In v. 4 the hostile power which rolls over them is likened to an
overflowing stream, as in Isa. 8: 7 f., the Assyrian. HLFXiNA, a stream or river, is
Milel; it is first of all accusative: towards the stream (Num. 34: 5); then,
however, it is also used as a nominative, like HLFYiLÁ, HTFWimFHA, and the like (cf.
common Greek hÎ nuÂxqa, hÎ neoÂnthta); so that HTF�F is related to T�A (H�F) as
HNF�F, �M�F to ��F and ��F (Böttcher, § 615). These latest Psalms are fond of
such embellishments by means of adorned forms and Aramaic or Aramaizing
words. �YNI�DYZ� is a word which is indeed not unhebraic in its formation, but is
more indigenous to Chaldee; it is the Targum word for �YDIZ� in Psa. 86:14;
119:51, 78 (also in Psa. 54: 5 for �YRZ), although according to Levy the MSS
do not present �YNI�DYZ� but �YNIDFYZ�. In the passage before us the Targum renders:
the king who is like to the proud waters (JyFNA�DYZ� Y�MLi) of the sea (Antiochus
Epiphanes? — a Scholium explains oiÎ uÎperhÂfanoi). With reference to RBÁ�F
before a plural subject, vid., Ges. § 147.

Psa. 124: 6-8. After the fact of the divine succour has been expressed, in v.
6 follows the thanksgiving for it, and in v. 7 the joyful shout of the rescued
one. In v. 6 the enemies are conceived of as beasts of prey on account of their
bloodthirstiness, just as the worldly empires are in the Book of Daniel; in v. 7
as “fowlers” on account of their cunning. According to the punctuation it is not
to be rendered: Our soul is like a bird that is escaped, in which case it would
have been accented RWPCK WN�PN, but: our soul (subject with Rebia magnum)
is as a bird (RWPCki as in Hos. 11:11, Pro. 23:32, Job. 14: 2, instead of the
syntactically more usual RWPckA) escaped out of the snare of him who lays



snares (�Q��Y, elsewhere ��QYF, �wQYF, a fowler, Psa. 91: 3). RBF�iNI (with aÝ
beside Rebia) is 3rd praet.: the snare was burst, and we — we became free. In
v. 8 (cf. Psa. 121: 2; 134: 3) the universal, and here pertinent thought, viz., the
help of Israel is in the name of Jahve, the Creator of the world, i.e., in Him
who is manifest as such and is continually verifying Himself, forms the
epiphonematic close. Whether the power of the world seeks to make the
church of Jahve like to itself or to annihilate it, it is not a disavowal of its God,
but a faithful confession, stedfast even to death, that leads to its deliverance.

Psalm 125

ISRAEL’S BULWARK AGAINST TEMPTATION TO APOSTASY

125: 1 THEY who trust in Jahve are as Mount Zion,
Which doth not totter, it standeth fast for ever.

125: 2 As for Jerusalem  —  mountains are round about her,
And Jahve is round about His people

From this time and for evermore.

125: 3 For the sceptre of wickedness shall not rest
Upon the lot of the righteous,
Lest the righteous stretch out

Their hands unto iniquity.

125: 4 O show Thyself good, Jahve, unto the good
And to those who are upright in their hearts.

125: 5 But those who turn aside their crooked paths  —
Jahve cause them to pass away with the workers of iniquity.

Peace be upon Israel!

Psalm 125. The favourite word Israel furnished the outward occasion for
annexing this Psalm to the preceding. The situation is like that in Psalm 123
and 124. The people are under foreign dominion. In this lies the seductive
inducement to apostasy. The pious and the apostate ones are already separated.
Those who have remained faithful shall not, however, always remain enslaved.
Round about Jerusalem are mountains, but more important still: Jahve, of
rocks the firmest, Jahve encompasses His people.

That this Psalm is one of the latest, appears from the circumstantial expression
“the upright in their hearts,” instead of the old one, “the upright of heart,” from
�WJHF YL�P instead of the former �WJ YL�P, and also from JLO �JAMÁLi (beside
this passage occurring only in Psa. 119:11, 80, Eze. 19: 9; 26:20, Zec. 12: 7)
instead of JL R�EJá ��ML or �pE.



Psa. 125: 1, 2. The stedfastness which those who trust in Jahve prove in the
midst of every kind of temptation and assault is likened to Mount Zion,
because the God to whom they believingly cling is He who sits enthroned on
Zion. The future B��Y� signifies: He sits and will sit, that is to say, He continues
to sit, cf. Psa. 9: 8; 122: 5. Older expositors are of opinion that the heavenly
Zion must be understood on account of the Chaldaean and the Roman
catastrophes; but these, in fact, only came upon the buildings on the mountain,
not upon the mountain itself, which in itself and according to its appointed
destiny (vid., Mic. 3:12; 4: 1) remained unshaken. in v. 2 also it is none other
than the earthly Jerusalem that is meant. The holy city has a natural
circumvallation of mountains, and the holy nation that dwells and worships
therein has a still infinitely higher defence in Jahve, who encompasses it round
(vid., on Psa. 34: 8), as perhaps a wall of fire (Zec. 2: 9 [5]), or an impassably
broad and mighty river (Isa. 33:21); a statement which is also now confirmed,
for, etc. Instead of inferring from the clause v. 2 that which is to be expected
with �KL, the poet confirms it with YK by that which is surely to be expected.

Psa. 125: 3. The pressure of the worldly power, which now lies heavily upon
the holy land, will not last for ever; the duration of the calamity is exactly
proportioned to the power of resistance of the righteous, whom God proves
and purifies by calamity, but not without at the same time graciously
preserving them. “The rod of wickedness” is the heathen sceptre, and “the
righteous” are the Israelites who hold fast to the religion of their fathers. The
holy land, whose sole entitled inheritors are these righteous, is called their
“lot” (LRWG, klhÌroj = klhronomiÂa). XÁwN signifies to alight or settle down
anywhere, and having alighted, to lean upon or rest (cf. Isa. 11: 2 with
Joh. 1:32, eÏÂmeinen). The LXX renders ouÏk aÏfhÂsei, i.e., XÁYnIYA JLO (cf. on the
other hand XÁYNIYF, He shall let down, cause to come down, in Isa. 30:32). Not for
a continuance shall the sceptre of heathen tyranny rest upon the holy land, God
will not suffer that: in order that the righteous may not at length, by virtue of
the power which pressure and use exercises over men, also participate in the
prevailing ungodly doings. XLÁ�F with Beth: to seize upon anything wrongfully,
or even only (as in Job. 28: 9) to lay one’s hand upon anything (frequently
with LJA). As here in the case of HTFLFWiJA, in Psa. 80: 3 too the form that is the
same as the locative is combined with a preposition.

Psa. 125: 4, 5. On the ground of the strong faith in vv. 1 f. and of the
confident hope in v. 3, the petition now arises that Jahve would speedily
bestow the earnestly desired blessing of freedom upon the faithful ones, and on
the other hand remove the cowardly [lit. those afraid to confess God] and those
who have fellowship with apostasy, together with the declared wicked ones,



out of the way. For such is the meaning of vv. 4 f. �YBI�� (in Proverbs
alternating with the “righteous,” Pro. 2:20, the opposite being the “wicked,”
�Y��R, Pro. 14:19) are here those who truly believe and rightly act in
accordance with the good will of God, f383 or, as the parallel member of the
verse explains (where �YRI�FYLI did not require the article on account of the
addition), those who in the bottom of their heart are uprightly disposed, as God
desires to have it. The poet supplicates good for them, viz., preservation
against denying God and deliverance out of slavery; for those, on the contrary,
who bend (H«FHI) their crooked paths, i.e., turn aside their paths in a crooked
direction from the right way (�T�FlQALiQA�á, cf. Jud. 5: 6, no less than in
Amo. 2: 7, Pro. 17:23, an accusative of the object, which is more natural than
that it is the accusative of the direction, after Num. 22:23 extrem., cf.
Job. 23:11, Isa. 30:11) — for these he wishes that Jahve would clear them
away (¥YLI�H like Arab. ahlk, perire facere = perdere) together with the
workers of evil, i.e., the open, manifest sinners, to whom these lukewarm and
sly, false and equivocal ones are in no way inferior as a source of danger to the
church. LXX correctly: touÃj deÃ eÏkkliÂnontaj eiÏj taÃj straggaliaÃj (Aquila
diaplokaÂj, Symmachus skolioÂthtaj, Theodotion diestrammeÂna) aÏpaÂcei
kuÂrioj metaÃ, k.t.l.. Finally, the poet, stretching out his hand over Israel as if
pronouncing the benediction of the priest, gathers up all his hopes, prayers, and
wishes into the one prayer: “Peace be upon Israel.” He means “the Israel of
God,” Gal. 6:16. Upon this Israel he calls down peace from above. Peace is the
end of tyranny, hostility, dismemberment, unrest, and terror; peace is freedom
and harmony and unity and security and blessedness.

Psalm 126

THE HARVEST OF JOY AFTER THE SOWING OF TEARS

126: 1 WHEN Jahve brought back the returning ones of Zion,
We were as those who dream.

126: 2 Then laughter filled our mouth, And our tongue a shout of joy.
Then said they among the heathen: “Great things hath Jahve done for them” —

126: 3 Great things hath Jahve done for us, We became glad.

126: 4 Oh lead back, Jahve, our captive ones, As streams in the south country!

126: 5 Those who sow with tears, Shall reap with a shout of joy.

126: 6 He goeth to and fro amidst weeping, Bearing the scattering of the seed  —
He cometh along with a shout of joy, Bearing his sheaves.



Psalm 126. It is with this Psalm, which the favourite word Zion connects
with the preceding Psalm, exactly as with Psalm 85, which also gives thanks
for the restoration of the captive ones of Israel on the one hand, and on the
other hand has to complain of the wrath that is still not entirely removed, and
prays for a national restoration. There are expositors indeed who also transfer
the grateful retrospect with which this Song of degrees (vv. 1-3), like that
Korahitic Psalm (vv. 2-4), begins, into the future (among the translators Luther
is at least more consistent than the earlier ones); but they do this for reasons
which are refuted by Psalm 85, and which are at once silenced when brought
face to face with the requirements of the syntax.

Psa. 126: 1-3. When passages like Isa. 1: 9, Gen. 47:25, or others where
WNYYHW is perf. consec., are appealed to in order to prove that �YMILiXOki wNYYIHF
may signify erimus quasi somniantes, they are instances that are different in
point of syntax. Any other rendering than that of the LXX is here impossible,
viz.: EÏn twÌÄ eÏpistreÂyai kuÂrion thÃn aiÏxmalwsiÂan SiwÃn eÏgenhÂqhmen wÎj
parakeklhmeÂnoi (�YMIXFNUki? — Jerome correctly, quasi somniantes). It is,
however, just as erroneous when Jerome goes on to render: tunc implebitur
risu os nostrum; for it is true the future after ZJF has a future signification in
passages where the context relates to matters of future history, as in Psa. 96:12,
Zep. 3: 9, but it always has the signification of the imperfect after the key-note
of the historical past has once been struck, Exo. 15: 1, Jos. 8:30; 10:12,
1Ki. 11: 7; 16:21, 2Ki. 15:16, Job. 38:21; it is therefore, tunc implebatur. It is
the exiles at home again upon the soil of their fatherland who here cast back a
glance into the happy time when their destiny suddenly took another turn, by
the God of Israel disposing the heart of the conqueror of Babylon to set them at
liberty, and to send them to their native land in an honourable manner. TBÁY�I is
not equivalent to TYBI�i, nor is there any necessity to read it thus (Olshausen,
Böttcher, and Hupfeld). HBFY�I (from Bw�, like HJFYbI, HMFYQI) signifies the
return, and then those returning; it is, certainly, an innovation of this very late
poet. When Jahve brought home the homeward-bound ones of Zion — the poet
means to say — we were as dreamers. Does he mean by this that the long
seventy years’ term of affliction lay behind us like a vanished dream (Joseph
Kimchi), or that the redemption that broke upon us so suddenly seemed to us at
first not to be a reality but a beautiful dream? The tenor of the language
favours the latter: as those not really passing through such circumstances, but
only dreaming. Then — the poet goes on to say — our mouth was filled with
laughter (Job. 8:21) and our tongue with a shout of joy, inasmuch, namely, as
the impression of the good fortune which contrasted so strongly with our
trouble hitherto, compelled us to open our mouth wide in order that our joy
might break forth in a full stream, and our jubilant mood impelled our tongue



to utter shouts of joy, which knew no limit because of the inexhaustible matter
of our rejoicing. And how awe-inspiring was Israel’s position at that time
among the peoples! and what astonishment the marvellous change of Israel’s
lot produced upon them! Even the heathen confessed that it was Jahve’s work,
and that He had done great things for them (Joe. 2:20 f., 1Sa. 12:24) — the
glorious predictions of Isaiah, as in Isa. 45:14; 52:10, and elsewhere, were
being fulfilled. The church on its part seals that confession coming from the
mouth of the heathen. This it is that made them so joyful, that God had
acknowledged them by such a mighty deed.

Psa. 126: 4-6. But still the work so mightily and graciously begun is not
completed. Those who up to the present time have returned, out of whose heart
this Psalm is, as it were, composed, are only like a small vanguard in relation
to the whole nation. Instead of WNTWB� the Ker−Ñ here reads wNT�YBI�i, from
TYBI�i, Num. 21:29, after the form TYKIBi in Gen. 50: 4. As we read elsewhere
that Jerusalem yearns after her children, and Jahve solemnly assures her, “thou
shalt put them all on as jewels and gird thyself like a bride” (Isa. 49:18), so
here the poet proceeds from the idea that the holy land yearns after an
abundant, reanimating influx of population, as the Negeb (i.e., the Judaean
south country, Gen. 20: 1, and in general the south country lying towards the
desert of Sinai) thirsts for the rain-water streams, which disappear in the
summer season and regularly return in the winter season. Concerning QYPiJF, “a
water-holding channel,” vid., on Psa. 18:16. If we translate converte
captivitatem nostram (as Jerome does, following the LXX), we shall not know
what to do with the figure, whereas in connection with the rendering reduc
captivos nostros it is just as beautifully adapted to the object as to the
governing verb. If we have rightly referred negeb not to the land of the Exile
but to the Land of Promise, whose appearance at this time is still so unlike the
promise, we shall now also understand by those who sow in tears not the
exiles, but those who have already returned home, who are again sowing the
old soil of their native land, and that with tears, because the ground is so
parched that there is little hope of the seed springing up. But this tearful
sowing will be followed by a joyful harvest. One is reminded here of the
drought and failure of the crops with which the new colony was visited in the
time of Haggai, and of the coming blessing promised by the prophet with a
view to the work of the building of the Temple being vigorously carried
forward. Here, however, the tearful sowing is only an emblem of the new
foundation-laying, which really took place not without many tears (Ezr. 3:12),
amidst sorrowful and depressed circumstances; but in its general sense the
language of the Psalm coincides with the language of the Preacher on the
Mount, Mat. 5: 4: Blessed are those who mourn, for they shall be comforted.
The subject to v. 6 is the husbandman, and without a figure, every member of



the ecclesia pressa. The gerundial construction in v. 6a (as in 2Sa. 3:16,
Jer. 50: 4, cf. the more Indo-Germanic style of expression in 2Sa. 15:30)
depicts the continual passing along, here the going to and fro of the
sorrowfully pensive man; and v. 6b the undoubted coming and sure appearing
of him who is highly blessed beyond expectation. The former bears �RÁzFHA
¥�EME, the seed-draught, i.e., the handful of seed taken from the rest for casting
out (for �RÁzEHA ¥�AMF in Amo. 9:13 signifies to cast forth the seed along the
furrows); the latter his sheaves, the produce (HJFwBti), such as puts him to the
blush, of his, as it appeared to him, forlorn sowing. As by the sowing we are to
understand everything that each individual contributes towards the building up
of the kingdom of God, so by the sheaves, the wholesome fruit which, by God
bestowing His blessing upon it beyond our prayer and comprehension, springs
up from it.

Psalm 127

EVERYTHING DEPENDS UPON THE BLESSING OF GOD f384

127: 1 IF Jahve build not the house,
They labour in vain thereon who build it.

If Jahve watch not over the city,
In vain doth he keep awake who watcheth over it.

127: 2 In vain is it that ye rise up early
And only sit down late,

Eating the bread of sorrowful labour
Even so He giveth to His beloved in sleep.

127: 3 Behold a heritage of Jahve are sons,
A reward is the fruit of the womb.

127: 4 As arrows in the hand of a mighty man,
So are sons of the youth.

127: 5 Blessed is the man
Who hath his quiver full of them:

They shall not be ashamed,
When they speak with enemies in the gate.

Psalm 127. The inscribed HMOLO�iLI is only added to this Song of degrees
because there was found in v. 2 not only an allusion to the name Jedidiah,
which Solomon received from Nathan (2Sa. 12:25), but also to his being
endowed with wisdom and riches in the dream at Gibeon (1Ki. 3: 5 ff.). And to
these is still to be added the Proverbs-like form of the Psalm; for, like the
proverb-song, the extended form of the Mashal, it consists of a double string of
proverbs, the expression of which reminds one in many ways of the Book of



Proverbs (�YBICF�á in v. 2, toilsome efforts, as in Pro. 5:10; YR�XáJÁMi, as in
Pro. 23:30; �YRIw�niHA YN�bI in v. 4, sons begotten in one’s youth; RJAªAbÁ in v. 5,
as in Pro. 22:22; 24: 7), and which together are like the unfolding of the
proverb, ch. Psa. 10:22: The blessing of Jahve, it maketh rich, and labour
addeth nothing beside it. Even Theodoret observes, on the natural assumption
that v. 1 points to the building of the Temple, how much better the Psalm suits
the time of Zerubbabel and Joshua, when the building of the Temple was
imperilled by the hostile neighbouring peoples; and in connection with the
relatively small number of those who had returned home out of the Exile, a
numerous family, and more especially many sons, must have seemed to be a
doubly and threefoldly precious blessing from God.

Psa. 127: 1, 2. The poet proves that everything depends upon the blessing of
God from examples taken from the God-ordained life of the family and of the
state. The rearing of the house which affords us protection, and the stability of
the city in which we securely and peaceably dwell, the acquisition of
possessions that maintain and adorn life, the begetting and rearing of sons that
may contribute substantial support to the father as he grows old — all these are
things which depend upon the blessing of God without natural preliminary
conditions being able to guarantee them, well-devised arrangements to ensure
them, unwearied labours to obtain them by force, or impatient care and
murmuring to get them by defiance. Many a man builds himself a house, but
he is not able to carry out the building of it, or he dies before he is able to take
possession of it, or the building fails through unforeseen misfortunes, or, if it
succeeds, becomes a prey to violent destruction: if God Himself do not build it,
they labour thereon (bI LM��F, Jon. 4:10, Ecc. 2:21) in vain who build it. Many a
city is well-ordered, and seems to be secured by wise precautions against every
misfortune, against fire and sudden attack; but if God Himself do not guard it,
it is in vain that those to whom its protection is entrusted give themselves no
sleep and perform (DQA�F, a word that has only come into frequent use since the
literature of the Salomonic age) the duties of their office with the utmost
devotion. The perfect in the apodosis affirms what has been done on the part of
man to be ineffectual if the former is not done on God’s part; cf. Num. 32:23.
Many rise up early in order to get to their work, and delay the sitting down as
along as possible; i.e., not: the lying down (Hupfeld), for that is BKA�F, not B�AYF;
but to take a seat in order to rest a little, and, as what follows shows, to eat
(Hitzig). �wQ and TBE�E stand opposed to one another: the latter cannot
therefore mean to remain sitting at one’s work, in favour of which Isa. 5:11
(where RQEbObÁ and ��EnEbÁ form an antithesis) cannot be properly compared.
1Sa. 20:24 shows that prior to the incursion of the Grecian custom they did not
take their meals lying or reclining (aÏna- or katakeiÂmenoj), but sitting. It is vain



for you — the poet exclaims to them — it will not after all bring hat you think
to be able to acquire; in so doing you eat only the bread of sorrow, i.e., bread
that is procured with toil and trouble (cf. Gen. 3:17, ��BcF�IbI): �k�, in like
manner, i.e., the same as you are able to procure only by toilsome and anxious
efforts, God gives to His beloved (Psa. 60: 7, Deu. 33:12) JNF�� (= HNF��), in
sleep (an adverbial accusative like RQEbO, HLFYiLÁ, BRE�E), i.e., without restless
self-activity, in a state of self-forgetful renunciation, and modest, calm
surrender to Him: “God bestows His gifts during the night,” says a German
proverb, and a Greek proverb even says: euÎÂdonti kuÂrtoj aiÎreiÌ. Böttcher takes
�k� in the sense of “so = without anything further;” and �K certainly has this
meaning sometimes (vid., introduction to Psalm 110), but not in this passage,
where, as referring back, it stands at the head of the clause, and where what
this mimic �K would import lies in the word JN�.

Psa. 127: 3-5. With Hn�HI it goes on to refer to a specially striking example in
support of the maxim that everything depends upon God’s blessing. ��EbFHA YRIpi
(Gen. 30: 2, Deu. 7:13) beside �YNIbF also admits of the including of daughters.
It is with RKFVF (recalling Gen. 30:18) just as with TLÁXáNA. Just as the latter in
this passage denotes an inheritance not according to hereditary right, but in
accordance with the free-will of the giver, so the former denotes not a reward
that is paid out as in duty bound, but a recompense that is bestowed according
to one’s free judgment, and in fact looked for in accordance with a promise
given, but cannot by any means be demanded. Sons are a blessed gift from
above. They are — especially when they are the offspring of a youthful
marriage (opp. �YNIQUZi��bE, Gen. 37: 3; 44:20), and accordingly themselves
strong and hearty (Gen. 49: 3), and at the time that the father is growing old
are in the bloom of their years — like arrows in the hand of a warrior. This is a
comparison which the circumstances of his time made natural to the poet, in
which the sword was carried side by side with the trowel, and the work of
national restoration had to be defended step by step against open enemies,
envious neighbours, and false brethren. It was not sufficient then to have
arrows in the quiver; one was obligated to have them not merely at hand, but in
the hand (DYAbI), in order to be able to discharge them and defend one’s self.
What a treasure, in such a time when it was needful to be constantly ready for
fighting, defensive or offensive, was that which youthful sons afforded to the
elderly father and weaker members of the family! Happy is the man — the
poet exclaims — who has his quiver, i.e., his house, full of such arrows, in
order to be able to deal out to the enemies as many arrows as may be needed.
The father and such a host of sons surrounding him (this is the complex notion
of the subject) form a phalanx not to be broken through. If they have to speak
with enemies in the gate — i.e., candidly to upbraid them with their wrong, or



to ward off their unjust accusation — they shall not be ashamed, i.e., not be
overawed, disheartened, or disarmed. Gesenius in his Thesaurus, as Ibn-Jachja
has already done, takes RbEdI here in the signification “to destroy;” but in
Gen. 34:13 this Piel signifies to deal behind one’s back (deceitfully), and in
2Ch. 22:10 to get rid of by assassination. This shade of the notion, which
proceeds from Arab. dbr, pone esse (vid., Psa. 18:48; 28: 2), does not suit the
passage before us, and the expression w�BOY��JLO is favourable to the idea of the
gate as being the forum, which arises from taking WRBDY in its ordinary
signification. Unjust judges, malicious accusers, and false witnesses retire shy
and faint-hearted before a family so capable of defending itself. We read the
opposite of this in Job. 5: 4 of sons upon whom the curse of their fathers rests.

Psalm 128

THE FAMILY PROSPERITY OF THE GOD-FEARING MAN

128: 1 HAPPY is every one who feareth Jahve,
Who walketh in His ways.

128: 2 The labour of thy hands shalt thou surely eat,
Happy art thou, and it is well with thee.

128: 3 Thy wife, like a fruitful vine is she,
In the inner part of thy house;

Thy children are like shoots of olive-trees
Round about thy table.

128: 4 Behold, surely thus is the man blessed
Who feareth Jahve.

128: 5 Jahve bless thee out of Zion,
And see thou the prosperity of Jerusalem

All the days of thy life,

128: 6 And see thou thy children’s children  —
Peace be upon Israel!

Psalm 128. Just as Psalm 127 is appended to Psalm 126 because the fact that
Israel was so surprised by the redemption out of exile that they thought they
were dreaming, finds its interpretation in the universal truth that God bestows
upon him whom He loves, in sleep, that which others are not able to acquire by
toiling and moiling day and night: so Psalm 128 follows Psalm 127 for the
same reason as Psalm ch. 2 follows Psalm ch. 1. In both instances they are
Psalms placed together, of which one begins with ashreÑ and one ends with
ashreÑ. In other respects Psalm 128 and 127 supplement one another. They are
related to one another much as the New Testament parables of the treasure in



the field and the one pearl are related. That which makes man happy is
represented in Psalm 127 as a gift coming as a blessing, and in Psalm 128 as a
reward coming as a blessing, that which is briefly indicated in the word RKFVF
in Psa. 127: 3 being here expanded and unfolded. There it appears as a gift of
grace in contrast to the God-estranged self-activity of man, here as a fruit of
the ora et labora. Ewald considers this and the preceding Psalm to be songs to
be sung at table. But they are ill-suited for this purpose; for they contain
personal mirrorings instead of petitions, and instead of benedictions of those
who are about to partake of the food provided.

Psa. 128: 1-3. The YkI in v. 2 signifies neither “for” (Aquila, koÂpon twÌn
tarswÌn sou oÎÂti faÂgesai), nor “when” (Symmachus, koÂpon xeirwÌn sou
eÏsqiÂwn); it is the directly affirmative YkI, which is sometimes thus placed after
other words in a clause (Psa. 118:10-12, Gen. 18:20; 41:32). The proof in
favour of this asseverating YkI is the very usual HTfJA YkI in the apodoses of
hypothetical protases, or even ZJF�YkI in Job. 11:15, or also only YkI in Isa. 7: 9,
1Sa. 14:39: “surely then;” the transition from the confirmative to the
affirmative signification is evident from v. 4 of the Psalm before us. To
support one’s self by one’s own labour is a duty which even a Paul did not
wish to avoid (Act. 20:34), and so it is a great good fortune (¦Li B�� as in
Psa. 119:71) to eat the produce of the labour of one’s own hands (LXX touÃj
karpouÃj twÌn poÂnwn, or according to an original reading, touÃj poÂnouj twÌn
karpwÌn f385); for he who can make himself useful to others and still is also
independent of them, he eats the bread of blessing which God gives, which is
sweeter than the bread of charity which men give. In close connection with this
is the prosperity of a house that is at peace and contented within itself, of an
amiable and tranquil and hopeful (rich in hope) family life. “Thy wife (¦ti�iJE,
found only here, for ¦ti�iJI) is as a fruit-producing vine.” HyFRIpO for HRFpO, from
HRFpF = YRÁpF, with the Jod of the root retained, like HyFKI�B, Lam. 1:16. The
figure of the vine is admirably suited to the wife, who is a shoot or sprig of the
husband, and stands in need of the man’s support as the vine needs a stick or
the wall of a house (pergula). ¦TEYB� YT�kiRiYAbI does not belong to the figure, as
Kimchi is of opinion, who thinks of a vine starting out of the room and
climbing up in the open air outside. What is meant is the angle, corner, or nook
(YT�kiRiYA, in relation to things and artificial, equivalent to the natural YK�R�Yi), i.e.,
the background, the privacy of the house, where the housewife, who is not to
be seen much out of doors, leads a quiet life, entirely devoted to the happiness
of her husband and her family. The children springing from such a noble vine,
planted around the family table, are like olive shoots or cuttings; cf. in
Euripides, Medea, 1098: teÂknwn eÏn oiÏÂkoij glukeroÃn blaÂsthma, and Herc. Fur.



839: kalliÂpaij steÂfanoj. Thus fresh as young layered small olive-trees and
thus promising are they.

Psa. 128: 4-6. Pointing back to this charming picture of family life, the poet
goes on to say: behold, for thus = behold, thus is the man actually blessed who
fears Jahve. YkI confirms the reality of the matter of fact to which the Hn�HI
points. The promissory future in v. 5a is followed by imperatives which call
upon the God-fearing man at once to do that which, in accordance with the
promises, stands before him as certain. ��ycIMI as in Psa. 134: 3; 20: 3. ¦YNEBFLi
�YNIbF instead of ¦YNEBF YN�bI gives a designed indefiniteness to the first member
of the combination. Every blessing the individual enjoys comes from the God
of salvation, who has taken up His abode in Zion, and is perfected in
participation in the prosperity of the holy city and of the whole church, of
which it is the centre. A New Testament song would here open up the prospect
of the heavenly Jerusalem. But the character of limitation to this present world
that is stamped upon the Old Testament does not admit of this. The promise
refers only to a present participation in the well-being of Jerusalem (Zec. 8:15)
and to long life prolonged in one’s children’s children; and in this sense calls
down intercessorily peace upon Israel in all its members, and in all places and
all ages.

Psalm 129

THE END OF THE OPPRESSORS OF ZION

129: 1 ENOUGH have they oppressed me from my youth up,
Let Israel say  —

129: 2 Enough have they oppressed me from my youth up,
Nevertheless they have not prevailed against me.

129: 3 Upon my back the ploughers ploughed,
They made long their furrow-strip.

129: 4 Jahve is righteous:
He hath cut asunder the cords of the wicked.

129: 5 They must be ashamed and turn back,
All who hate Zion.

129: 6 They must become as grass of the house-tops,
Which, ere it shooteth up, withereth  —

129: 7 Wherewith the reaper filleth not his hand,
Nor he who bindeth sheaves his bosom,



129: 8 Neither do they who pass by say:
The blessing of Jahve be upon you!

“We bless you in the name of Jahve!!”

Psalm 129. Just as Psalm 124 with the words “let Israel say” was followed
by Psalm 125 with “peace be upon Israel,” so Psalm 128 with “peace be upon
Israel” is followed by Psalm 129 with “let Israel say.” This Psalm 129 has not
only the call “let Israel say,” but also the situation of a deliverance that has
been experienced (cf. v. 4 with Psa. 124: 6 f.), from which point it looks
gratefully back and confidently forward into the future, and an Aramaic tinge
that is noticeable here and there by the side of all other classical character of
form, in common with Psalm 124.

Psa. 129: 1, 2. Israel is gratefully to confess that, however much and sorely
it was oppressed, it still has not succumbed. TbÁRÁ, together with HbFRÁ, has
occurred already in Psa. 65:10; 62: 3, and it becomes usual in the post-exilic
language, Psa. 120: 6; 123: 4, 2Ch. 30:18; Syriac rebath. The expression “from
my youth” glances back to the time of the Egyptian bondage; for the time of
the sojourn in Egypt was the time of Israel’s youth (Hos. 2:17 [15], 11: 1,
Jer. 2: 2, Eze. 23: 3). The protasis v. 1a is repeated in an interlinked, chain-like
conjunction in order to complete the thought; for v. 2b is the turning-point,
where �gA, having reference to the whole negative clause, signifies “also” in the
sense of “nevertheless,” oÎÂmwj (synon. TJZO�LKFbI), as in Eze. 16:28, Ecc. 6: 7,
cf. above, 119:24: although they oppressed me much and sore, yet have they
not overpowered me (the construction is like Num. 13:30, and frequently).

Psa. 129: 3-5. Elsewhere it is said that the enemies have driven over Israel
(Psa. 66:12), or have gone over its back (Isa. 51:23); here the customary
figurative language �WEJF �RÁXF in Job. 4: 8 (cf. Hos. 10:13) is extended to
another figure of hostile dealing: without compassion and without
consideration they ill-treated the stretched-forth back of the people who were
held in subjection, as though it were arable land, and, without restraining their
ferocity and setting a limit to their spoiling of the enslaved people and country,
they drew their furrow-strip (�TFYNI�áMÁ, according to the Ker−Ñ �T�FN�áMÁ) long.
But HNF�áMÁ does not signify (as Keil on 1Sa. 14:14 is of opinion, although
explaining the passage more correctly than Thenius) the furrow (= �LEtE,
DwDgi), but, like Arab. maÿnaÑt, a strip of arable land which the ploughman takes
in hand at one time, at both ends of which consequently the ploughing team
(DMECE) always comes to a stand, turns round, and ploughs a new furrow; from
HNF�F, to bend, turn (vid., Wetzstein’s Excursus II p. 861). It is therefore: they
drew their furrow-turning long (dative of the object instead of the accusative



with Hiph., as e.g., in Isa. 29: 2, cf. with Piel in Psa. 34: 4; Psa. 116:16, and
Kal Psa. 69: 6, after the Aramaic style, although it is not unhebraic). Righteous
is Jahve — this is an universal truth, which has been verified in the present
circumstances; — He hath cut asunder the cords of the wicked (T�B�á as in
2: 3; here, however, it is suggested by the metaphor in v. 3, cf. Job. 39:10;
LXX auÏxeÂnaj, i.e., QWN�), with which they held Israel bound. From that which
has just been experienced Israel derives the hope that all Zion’s haters (a
newly coined name for the enemies of the religion of Israel) will be obliged to
retreat with shame and confusion.

Psa. 129: 6-8. The poet illustrates the fate that overtakes them by means of a
picture borrowed from Isaiah and worked up (Isa. 37:27): they become like
“grass of the housetops,” etc. �E is a relative to �B�YF (quod exarescit), and
TMÁDiQA, priusquam, is Hebraized after HNFdi TMÁDiQA��MI in Dan. 6:11, or HNFdi
TMÁDiqAMI in Ezr. 5:11. �LÁ�F elsewhere has the signification “to draw forth” of a
sword, shoe, or arrow, which is followed by the LXX, Theodotion, and the
Quinta: proÃ touÌ eÏkspasqhÌnai, before it is plucked. But side by side with the
eÏkspasqhÌnai of the LXX we also find the reading eÏcanqhÌsai; and in this sense
Jerome renders (statim ut) viruerit, Symmachus eÏkkaulhÌsai (to shoot into a
stalk), Aquila aÏneÂqalen, the Sexta eÏksterewÌsai (to attain to full solidity). The
Targum paraphrases �L� in both senses: to shoot up and to pluck off. The
former signification, after which Venema interprets: antequam se evaginet vel
evaginetur, i.e., antequam e vaginulis suis se evolvat et succrescat, is also
advocated by Parchon, Kimchi, and Aben-Ezra. In the same sense von
Ortenberg conjectures �LÁXF�E. Since the grass of the house-tops or roofs, if one
wishes to pull it up, can be pulled up just as well when it is withered as when it
is green, and since it is the most natural thing to take RYCX as the subject to
�L�, we decide in favour of the intransitive signification, “to put itself forth,
to develope, shoot forth into ear.” The roof-grass withers before it has put forth
ears of blossoms, just because it has no deep root, and therefore cannot stand
against the heat of the sun. f386

The poet pursues the figure of the grass of the house-tops still further. The
encompassing lap or bosom (koÂlpoj) is called elsewhere �CEXO (Isa. 49:22,
Neh. 5:13); here it is �CEX�, like the Arabic håidån (diminutive håodåein), of the
same root with Z�XMF, a creek, in Psa. 107:30. The enemies of Israel are as
grass upon the house-tops, which is not garnered in; their life closes with sure
destruction, the germ of which they (without any need for any rooting out)
carry within themselves. The observation of Knapp, that any Western poet
would have left off with v. 6, is based upon the error that vv. 7, 8 are an idle
embellishment. The greeting addressed to the reapers in v. 8 is taken from life;



it is not denied even to heathen reapers. Similarly Boaz (Rut. 2: 4) greets them
with “Jahve be with you,” and receivers the counter-salutation, “Jahve bless
thee.” Here it is the passers-by who call out to those who are harvesting: The
blessing (TkARibI) of Jahve happen to you (�KEYL�Já, f387

as in the Aaronitish blessing), and (since “we bless you in the name of Jahve”
would be a purposeless excess of politeness in the mouth of the same speakers)
receive in their turn the counter-salutation: We bless you in the name of Jahve.
As a contrast it follows that there is before the righteous a garnering in of that
which they have sown amidst the exchange of joyful benedictory greetings.

Psalm 130

DE PROFUNDIS

130: 1 OUT of the depths do I call unto Thee, Jahve.

130: 2 Lord, O hearken to my voice,
Let Thine ears be attentive

To the voice of my supplication!

130: 3 If Thou keepest iniquities, JaÝh  —
Lord, who can stand?!

130: 4 Yet with Thee is the forgiveness,
That Thou mayest be feared.

130: 5 I hope in Jahve, my soul hopeth,
And upon His word do I wait.

130: 6 My soul waiteth for the Lord,
More than the night-watchers for the morning,

The night-watchers for the morning.

130: 7 Wait, Israel, for Jahve,
For with Jahve is the mercy,

And abundantly is there with Him redemption.

130: 8 And HE will redeem Israel
From all its iniquities.

Psalm 130. Luther, being once asked which were the best Psalms, replied,
Psalmi Paulini; and when his companions at table pressed him to say which
these were, he answered: Psalm 32, 51, 130, and 143. In fact in Psalm 130 the
condemnability of the natural man, the freeness of mercy, and the spiritual
nature of redemption are expressed in a manner thoroughly Pauline. It is the
sixth among the seven Psalmi poenitentiales (6, 32, 38, 51, 102, 130, 143).



Even the chronicler had this Psalm before him in the present classification,
which puts it near to Psalm 132; for the independent addition with which he
enriches Solomon’s prayer at the dedication of the Temple, 2Ch. 6:40-42, is
compiled out of passages of Psalm 130 (v. 2, cf. the divine response,
2Ch. 7:15) and Psalm 132 (vv. 8, 16, 10).

The mutual relation of Psalm 130 to Psalm 86 has been already noticed there.
The two Psalms are first attempts at adding a third, Adonajic style to the
Jehovic and Elohimic Psalm-style. There Adonaj is repeated seven times, and
three times in this Psalm. There are also other indications that the writer of
Psalm 130 was acquainted with that Psalm 86 (compare v. 2a, YLI�QBi H�FMi�I,
with Psa. 86: 6, L�QbI HBFY�IQiHAWi ; v. 2b, YNFwNXátÁ L�QLi, with Psa. 86: 6,
YT�FNwNXátÁ L�QbI ; v. 4, HXFYLIsiHA ¦mi�I, with Psa. 86: 5, XlFSAWi; v. 8, DSEXEHA `H
��I, with 86: 5, 15, DSEXE�BRÁ). The fact that BwªQA (after the form Lwk�A),
occurs besides only in those dependent passages of the chronicler, and BªFQA
only in Neh. 1: 6, 11, as HXFYLISi besides only in Dan. 9: 9, Neh. 9:17, brings
our Psalm down into a later period of the language; and moreover Psalm 86 is
not Davidic.

Psa. 130: 1-4. The depths (�YqIMÁ�áMÁ) are not the depths of the soul, but the
deep outward and inward distress in which the poet is sunk as in deep waters
(Psa. 69: 3, 15). Out of these depths he cries to the God of salvation, and
importunately prays Him who rules all things and can do all things to grant
him a compliant hearing (bI �MÁ�F, Gen. 21:12; 26:13; 30: 6, and other
passages). God heard indeed even in Himself, as being the omniscient One, the
softest and most secret as well as the loudest utterance; but, as Hilary observes,
fides officium suum exsequitur, ut Dei auditionem roget, ut qui per naturam
suam audit per orantis precem dignetur audire. In this sense the poet prays
that His ears may be turned T�BªUQA (duller collateral form of BªFQA, to be in the
condition of arrectae aures), with strained attention, to his loud and urgent
petition (Psa. 28: 2). His life hangs upon the thread of the divine compassion.
If God preserves iniquities, who can stand before Him?! He preserves them
(RMÁ�F) when He puts them down to one (Psa. 32: 2) and keeps them in
remembrance (Gen. 37:11), or, as it is figuratively expressed in Job. 14:17,
sealed up as it were in custody in order to punish them when the measure is
full. The inevitable consequence of this is the destruction of the sinner, for
nothing can stand against the punitive justice of God (Nah. 1: 6, Mal. 3: 2,
Ezr. 9:15). If God should show Himself as JaÝh, f388 no creature would be able to
stand before Him, who is Adonaj, and can therefore carry out His judicial will
or purpose (Isa. 51:16). He does not, however, act thus. He does not proceed
according to the legal stringency of recompensative justice. This thought,



which fills up the pause after the question, but is not directly expressed, is
confirmed by the following YkI, which therefore, as in Job. 22: 2; 31:18; 39:14,
Isa. 28:28 (cf. Ecc. 5: 6), introduces the opposite. With the Lord is the
willingness to forgive (HXFYLIsiHA), in order that He may be feared; i.e., He
forgives, as it is expressed elsewhere (e.g., Psa. 79: 9), for His Name’s sake:
He seeks therein the glorifying of His Name. He will, as the sole Author of our
salvation, who, putting all vain-glorying to shame, causes mercy instead of
justice to take its course with us (cf. Psa. 51: 6), be reverenced; and gives the
sinner occasion, ground, and material for reverential thanksgiving and praise
by bestowing “forgiveness” upon him in the plenitude of absolutely free grace.

Psa. 130: 5-8. Therefore the sinner need not, therefore too the poet will not,
despair. He hopes in Jahve (acc. obj. as in Psa. 25: 5, 21; 40: 2), his soul
hopes; hoping in and waiting upon God is the mood of his inmost and of his
whole being. He waits upon God’s word, the word of His salvation
(Psa. 119:81), which, if it penetrates into the soul and cleaves there, calms all
unrest, and by the appropriated consolation of forgiveness transforms and
enlightens for it everything in it and outside of it. His soul is YNFDOJLÁ, i.e.,
stedfastly and continually directed towards Him; as Chr. A. Crusius when on
his death-bed, with hands and eyes uplifted to heaven, joyfully exclaimed:
“My soul is full of the mercy of Jesus Christ. My whole soul is towards God.”
The meaning of YNDJL becomes at once clear in itself from Psa. 143: 6, and is
defined moreover, without supplying TREME�O (Hitzig), according to the
following RQEbOLÁ. Towards the Lord he is expectantly turned, like those who in
the night-time wait for the morning. The repetition of the expression “those
who watch for the morning” (cf. Isa. 21:11) gives the impression of protracted,
painful waiting. The wrath, in the sphere of which the poet now finds himself,
is a nightly darkness, out of which he wishes to be removed into the sunny
realm of love (Mal. 3:20 [4: 2]); not he alone, however, but at the same time all
Israel, whose need is the same, and for whom therefore believing waiting is
likewise the way to salvation. With Jahve, and with Him exclusively, with
Him, however, also in all its fulness, is DSEXEHA (contrary to Psa. 62:13, without
any pausal change in accordance with the varying of the segolates), the mercy,
which removes the guilt of sin and its consequences, and puts freedom, peace,
and joy into the heart. And plenteous (Hb�RiHA, an adverbial infin. absol., used
here, as in Eze. 21:20, as an adjective) is with Him redemption; i.e., He
possesses in the richest measure the willingness, the power, and the wisdom,
which are needed to procure redemption, which rises up as a wall of partition
(Exo. 8:19) between destruction and those imperilled. To Him, therefore, must
the individual, if he will obtain mercy, to Him must His people, look up
hopingly; and this hope directed to Him shall not be put to shame: He, in the



fulness of the might of His free grace (Isa. 43:25), will redeem Israel from all
its iniquities, by forgiving them and removing their unhappy inward and
outward consequences. With this promise (cf. 25:22) the poet comforts
himself. He means complete and final redemption, above all, in the genuinely
New Testament manner, spiritual redemption.

Psalm 131

CHILD-LIKE RESIGNATION TO GOD

131: 1 JAHVE, my heart is not haughty, and mine eyes are not lofty,
Neither have I to do with great things

And extraordinary which are beyond me.

131: 2 Verily I have smoothed down and calmed my soul;
Like a child that is weaned beside its mother,

Like the child that is weaned is my soul beside me.

131: 3 Wait, Israel, upon Jahve
From henceforth and for ever.

Psalm 131. This little song is inscribed DWIDFLi because it is like an echo of the
answer (2Sa. 6:21 f.) with which David repelled the mocking observation of
Michal when he danced before the Ark in a linen ephod, and therefore not in
kingly attire, but in the common raiment of the priests: I esteem myself still less
than I now show it, and I appear base in mine own eyes. In general David is
the model of the state of mind which the poet expresses here. He did not push
himself forward, but suffered himself to be drawn forth out of seclusion. He
did not take possession of the throne violently, but after Samuel has anointed
him he willingly and patiently traverses the long, thorny, circuitous way of
deep abasement, until he receives from God’s hand that which God’s promise
had assured to him. The persecution by Saul lasted about ten years, and his
kingship in Hebron, at first only incipient, seven years and a half. He left it
entirely to God to remove Saul and Ishbosheth. He let Shimei curse. He left
Jerusalem before Absalom. Submission to God’s guidance, resignation to His
dispensations, contentment with that which was allotted to him, are the
distinguishing traits of his noble character, which the poet of this Psalm
indirectly holds up to himself and to his contemporaries as a mirror, viz., to the
Israel of the period after the Exile, which, in connection with small beginnings
under difficult circumstances, had been taught humbly contented and calm
waiting.

With YbILI hBÁGF�JLO the poet repudiates pride as being the state of his soul; with
YNFY�� wMRF�JLO (lo-ramuÝÿ as in Pro. 30:13, and before Ajin, e.g., also in
Gen. 26:10, Isa. 11: 2, in accordance with which the erroneous placing of the



accent in Baer’s text is to be corrected), pride of countenance and bearing; and
with YtIKilÁHI�JLOWi, pride of endeavour and mode of action. Pride has its seat in
the heart, in the eyes especially it finds its expression, and great things are its
sphere in which it diligently exercises itself. The opposite of “great things”
(Jer. 23: 3; 45: 5) is not that which is little, mean, but that which is small; and
the opposite of “things too wonderful for me” (Gen. 18:14) is not that which is
trivial, but that which is attainable.

JLO��JI does not open a conditional protasis, for where is the indication of the
apodosis to be found? Nor does it signify “but,” a meaning it also has not in
Gen. 24:38, Eze. 3: 6. In these passages too, as in the passage before us, it is
asseverating, being derived from the usual formula of an oath: verily I have,
etc. HwF�I signifies (Isa. 28:25) to level the surface of a field by ploughing it up,
and has an ethical sense here, like R�FYF with its opposites BQO�F and LPA�U. The
Poel �M��d is to be understood according to HyFMIwd in Psa. 62: 2, and �MFwd in
Lam. 3:26. He has levelled or made smooth his soul, so that humility is its
entire and uniform state; he has calmed it so that it is silent and at rest, and lets
God speak and work in it and for it: it is like an even surface, and like the calm
surface of a lake. Ewald and Hupfeld’s rendering: “as a weaned child on its
mother, so my soul, being weaned, lies on me,” is refuted by the consideration
that it ought at least to be HLFwMGikI, but more correctly HLWMG �k� ; but it is also
besides opposed by the article which is swallowed up in LMUgFkA, according to
which it is to be rendered: like one weaned beside its mother (here LWMGki on
account of the determinative collateral definition), like the weaned one (here
LWMgkA because without any collateral definition: cf. with Hitzig, Deu. 32: 2,
and the like; moreover, also, because referring back to the first LWMG, cf.
Hab. 3: 8), is my soul beside me (Hitzig, Hengstenberg, and most expositors).
As a weaned child — viz. not one that is only just begun to be weaned, but an
actually weaned child (LMÁgF, cognate RMÁgF, to bring to an end, more particularly
to bring suckling to an end, to wean) — lies upon its mother without crying
impatiently and craving for its mother’s breast, but contented with the fact that
it has its mother — like such a weaned child is his soul upon him, i.e., in
relation to his Ego (which is conceived of in YLÁ�F as having the soul upon
itself, cf. 42: 7, Jer. 8:18; Psychology, S. 151 f., tr. p. 180): his soul, which is
by nature restless and craving, is stilled; it does not long after earthly
enjoyment and earthly good that God should give these to it, but it is satisfied
in the fellowship of God, it finds full satisfaction in Him, it is satisfied
(satiated) in Him.

By the closing strain, v. 3, the individual language of the Psalm comes to have
a reference to the congregation at large. Israel is to renounce all self-boasting



and all self-activity, and to wait in lowliness and quietness upon its God from
now and for evermore. For He resisteth the proud, but giveth grace unto the
humble.

Psalm 132

PRAYER FOR THE HOUSE OF GOD AND THE HOUSE OF DAVID

132: 1 REMEMBER, Jahve, to DAVID
All the trouble endured by him,

132: 2 Him who hath sworn unto Jahve,
Hath vowed unto the Mighty One of Jacob:

132: 3 “I will not enter into the tent of my house,
I will not go up to the bed of my couch;

132: 4 I will not give sleep to mine eyes,
Slumber to mine eyelids,

132: 5 Until I find a place for Jahve,
A dwelling-tent for the Mighty One of Jacob! “

132: 6 Behold it was, we heard it, in EphraÑthah,
We found it in the fields of Ja’ar.

132: 7 So let us go into His dwelling-tent,
Let us prostrate ourselves before His footstool.

132: 8 Arise, Jahve, to Thy rest,
Thou and the Ark of Thy majesty!

132: 9 Let Thy priests clothe themselves with righteousness,
And Thy saints shout for joy.

132:10 For the sake of DAVID Thy servant
Turn not back the face of Thine anointed!

132:11 Jahve hath sworn to DAVID
In truth that which He will not recall:

“Of the fruit of thy body
Do I appoint a possessor of thy throne.

132:12 If thy children keep My covenant
And My testimony, which I teach them:

Their children also shall for ever
Sit upon thy throne.”

132:13 For Jahve hath chosen Zion,
He hath desired it as an abode for Himself.



132:14 “This is my rest for ever,
Here will I dwell, for I have desired it. “

132:15 Her provision will I bless abundantly,
Her poor will I satisfy with bread,

132:16 And her priests will I clothe with salvation,
And her saints shall shout aloud for joy.

132:17 There will I make a horn to shoot forth for DAVID,
I will prepare a lamp for mine anointed.

132:18 His enemies will I clothe with shame,
And upon himself shall his crown blossom.

Psalm 132. Psalm 131 designedly precedes Psalm 132. The former has
grown out of the memory of an utterance of David when he brought home the
Ark, and the latter begins with the remembrance of David’s humbly zealous
endeavour to obtain a settled and worthy abode for the God who sits enthroned
above the Ark among His people. It is the only Psalm in which the sacred Ark
is mentioned. The chronicler put vv. 8-10 into the mouth of Solomon at the
dedication of the Temple (2Ch. 6:41 f.). After a passage borrowed from
Psa. 130: 2 which is attached by HTfJA to Solomon’s Temple-dedication prayer,
he appends further borrowed passages out of Psalm 132 with HTfJAWi. The
variations in these verses of the Psalms, which are annexed by him with a free
hand and from memory (Jahve Elohim for Jahve, ¦XEwNLi for ¦TEXFwNMiLI,
H�Fw�ti for QDECE, B�«BÁ wXMiViYI for wNn�RÁYi), just as much prove that he has
altered the Psalm, and not reversely (as Hitzig persistently maintains), that the
psalmist has borrowed from the Chronicles. It is even still distinctly to be seen
how the memory of Isa. 55: 3 has influenced the close of v. 42 in the
chronicler, just as the memory of Isa. 55: 2 has perhaps also influenced the
close of v. 41.

The psalmist supplicates the divine favour for the anointed of Jahve for
David’s sake. In this connection this anointed one is neither the high priest, nor
Israel, which is never so named (vid., Hab. 3:13), nor David himself, who “in
all the necessities of his race and people stands before God,” as Hengstenberg
asserts, in order to be able to assign this Son of degrees, as others, likewise to
the post-exilic time of the new colony. Zerubbabel might more readily be
understood (Baur), with whom, according to the closing prophecy of the Book
of Haggai, a new period of the Davidic dominion is said to begin. But even
Zerubbabel, the HDFwHYi TXÁPA, could not be called XY�M, for this he was not.
The chronicler applies the Psalm in accordance with its contents. It is suited to
the mouth of Solomon. The view that it was composed by Solomon himself
when the Ark of the covenant was removed out of the tent-temple on Zion into



the Temple- building (Amyraldus, De Wette, Tholuck, and others), is favoured
by the relation of the circumstances, as they are narrated in 2Ch. 5: 5 ff., to the
desires of the Psalm, and a close kinship of the Psalm with Psalm 72 in
breadth, repetitions of words, and a laboured forward movement which is here
and there a somewhat uncertain advance. At all events it belongs to a time in
which the Davidic throne was still standing and the sacred Ark was not as yet
irrecoverably lost. That which, according to 2Sa. 6, 7, David did for the glory
of Jahve, and on the other hand is promised to him by Jahve, is here made by a
post-Davidic poet into the foundation of a hopeful intercessory prayer for the
kingship and priesthood of Zion and the church presided over by both.

The Psalm consists of four ten-line strophes. Only in connection with the first
could any objection be raised, and the strophe be looked upon as only
consisting of nine lines. But the other strophes decide the question of its
measure; and the breaking up of the weighty v. 1 into two lines follows the
accentuation, which divides it into two parts and places TJ by itself as being
TJ� (according to Accentssystem, xviii. 2, with Mugrash). Each strophe is
adorned once with the name of David; and moreover the step-like progress
which comes back to what has been said, and takes up the thread and carries it
forward, cannot fail to be recognised.

Psa. 132: 1-5. One is said to remember anything to another when he requites
him something that he has done for him, or when he does for him what he has
promised him. It is the post-Davidic church which here reminds Jahve of the
hereinafter mentioned promises (of the “mercies of David,” 2Ch. 6:42, cf.
Isa. 55: 3) with which He has responded to David’s T�N�U. By this verbal
substantive of the Pual is meant all the care and trouble which David had in
order to procure a worthy abode for the sanctuary of Jahve. Bi HNF�F signifies to
trouble or harass one’s self about anything, afflictari (as frequently in the Book
of Ecclesiastes); the Pual here denotes the self-imposed trouble, or even that
imposed by outward circumsntaces, such as the tedious wars, of long,
unsuccessful, and yet never relaxed endeavours (1Ki. 5:17 [3]). For he had
vowed unto God that he would give himself absolutely no rest until he had
obtained a fixed abode for Jahve. What he said to Nathan (2Sa. 7: 2) is an
indication of this vowed resolve, which was now in a time of triumphant
peace, as it seemed, ready for being carried out, after the first step towards it
had already been taken in the removal of the Ark of the covenant to Zion
(2 Samuel 6); for 2 Samuel 7 is appended to 2 Samuel 6 out of its
chronological order and only on account of the internal connection. After the
bringing home of the Ark, which had been long yearned for (Psa. 101: 2), and
did not take place without difficulties and terrors, was accomplished, a series
of years again passed over, during which David always carried about with him



the thought of erecting God a Temple-building. And when he had received the
tidings through Nathan that he should not build God a house, but that it should
be done by his son and successor, he nevertheless did as much towards the
carrying out of the desire of his heart as was possible in connection with this
declaration of the will of Jahve. He consecrated the site of the future Temple,
he procured the necessary means and materials for the building of it, he made
all the necessary arrangements for the future Temple-service, he inspirited the
people for the gigantic work of building that was before them, and handed over
to his son the model for it, as it is all related to us in detail by the chronicler.
The divine name “the mighty One of Jacob” is taken from Gen. 49:24, as in
Isa. 1:24; 49:26; 60:16. The Philistines with their Dagon had been made to feel
this mighty Rock of Jacob when they took the sacred Ark along with them
(1 Samuel 5). With �JI David solemnly declares what he is resolved not to do.
The meaning of the hyperbolically expressed vow in the form of an oath is that
for so long he will not rejoice at his own dwelling-house, nor give himself up
to sleep that is free from anxiety; in fine, for so long he will not rest. The
genitives after LHEJO and VRE�E are appositional genitives; Psalm 44 delights in
similar combinations of synonyms. Y�FwCYi (Latin strata mea) is a poetical
plural, as also is T�Nki�iMI. With HMFwNti (which is always said of the eyelids,
Gen. 31:40, Pro. 6: 4, Ecc. 8:16, not of the eyes) alternates TNF�i (according to
another reading TNA�i) for HNF��. The aÝth is the same as in TLFXáNA in Psa. 16: 6, cf.
60:13, Exo. 15: 2, and frequently. This Aramaizing rejection of the syllable
before the tone is, however, without example elsewhere. The LXX adds to v. 4,
kaiÃ aÏnaÂpausin toiÌj krotaÂfoij mou (YT�FqRÁLi HXFwNMiw), but this is a
disagreeable overloading of the verse.

Psa. 132: 6-10. In v. 6 begins the language of the church, which in this
Psalm reminds Jahve of His promises and comforts itself with them. Olshausen
regards this v. 6 as altogether inexplicable. The interpretation nevertheless has
some safe starting-points.

(1) Since the subject spoken of is the founding of a fixed sanctuary, and one
worthy of Jahve, the suffix of HFwN�áMÁ�i (with Chateph as in Hos. 8: 2, Ew. §
60, a) and HFwNJCFMi refers to the Ark of the covenant, which is fem. also in
other instances (1Sa. 4:17, 2Ch. 8:11).

(2) The Ark of the covenant, fetched up out of Shiloh by the Israelites to the
battle at Ebenezer, fell into the hands of the victors, and remained, having been
again given up by them, for twenty years in Kirjath-Jearim (1Sa. 7: 1 f.), until
David removed it out of this Judaean district to Zion (2Sa. 6: 2-4; cf.
2Ch. 1: 4). What is then more natural than that RJAYF�YD�Vi is a poetical



appellation of Kirjath-Jearim (cf. “the field of Zoan” in 78:12)? Kirjath-Jearim
has, as a general thing, very varying names. It is also called Kirjath-ha-jearim
in Jer. 26:20 (Kirjath-’arim in Ezr. 2:25, cf. Jos. 18:28), Kirjath-ba’al in
Jos. 16:50, Ba’alah in Jos. 15: 9, 1Ch. 13: 6 (cf. Har-ha-ba’alah, Jos. 15:11,
with Har-Jearim in Jos. 15:10), and, as it seems, even BaÿaleÑ Jehudah in
2Sa. 6: 2. Why should it not also have been called Ja’ar side by side with
Kirjath-Jearim, and more especially if the mountainous district, to which the
mention of a hill and mountain of Jearim points, was, as the name “city of the
wood” implies, at the same time a wooded district? We therefore fall in with
Kühnöl’s (1799) rendering: we found it in the meadows of Jaar, and with his
remark: “Jaar is a shortened name of the city of Kirjath-Jearim.”

The question now further arises as to what Ephrathah is intended to mean.
This is an ancient name of Bethlehem; but the Ark of the covenant never was
in Bethlehem. Accordingly Hengstenberg interprets, “We knew of it in
Bethlehem (where David had spent his youth) only by hearsay, no one had
seen it; we found it in Kirjath-Jearim, yonder in the wooded environs of the
city, where it was as it were buried in darkness and solitude.” So even Anton
Hulsius (1650): Ipse David loquitur, qui dicit illam ipsam arcam, de qua quum
adhuc Bethlehemi versaretur inaudivisset, postea a se (vel majroibus suis ipso
adhuc minorenni) inventam fuisse in campis Jaar. But

(1) the supposition that David’s words are continued here does not
harmonize with the way in which they are introduced in v. 2, according
to which they cannot possibly extend beyond the vow that follows.

(2) If the church is speaking, one does not see why Bethlehem is
mentioned in particular as the place of the hearsay.

(3) We heard it in Ephrathah cannot well mean anything else than, per
antiptosin (as in Gen. 1: 4, but without YkI), we heard that it was in
Ephrathah.

But the Ark was before Kirjath-Jearim in Shiloh. The former lay in the tribe of
Judah close to the western borders of Benjamin, the latter in the midst of the
tribe of Ephraim. Now since YTIRFPiJE quite as often means an Ephraimite as it
does a Bethlehemite, it may be asked whether Ephrathah is not intended of the
Ephraimitish territory (Kühnöl, Gesenius, Maurer, Tholuck, and others). The
meaning would then be: we had heard that the sacred Ark was in Shiloh, but
we found it not there, but in Kirjath-Jearim. And we can easily understand why
the poet has mentioned the two places just in this way. EphraÝth, according to
its etymon, is fruitful fields, with which are contrasted the fields of the wood
— the sacred Ark had fallen from its original, more worthy abode, as it were,
into the wilderness. But is it probable, more especially in view of Mic. 5: 1,



that in a connection in which the memory of David is the ruling idea,
Ephrathah signifies the land of Ephraim? No, Ephrathah is the name of the
district in which Kirjath-Jearim lay. Caleb had, for instance, by Ephrath, his
third wife, a son named HuÑr (ChuÑr), 1Ch. 2:19, This HuÑr, the first-born of
Ephrathah, is the father of the population of Bethlehem (1Ch. 4: 4), and
Shobal, a son of this HuÑr, is father of the population of Kirjath-Jearim
(1Ch. 2:50). Kirjath-Jearim is therefore, so to speak, the daughter of
Bethlehem. This was called Ephrathah in ancient times, and this name of
Bethlehem became the name of its district (Mic. 5: 1). Kirjath-Jearim belonged
to Caleb-Ephrathah (1Ch. 2:24), as the northern part of this district seems to
have been called in distinction from Negeb-Caleb (1Sa. 30:14).

But WYT�FNki�iMI in v. 7 is now neither a designation of the house of Abinadab in
Kirjath-Jearim, for the expression would be too grand, and in relation to v. 5
even confusing, nor a designation of the Salomonic Temple-building, for the
expression standing thus by itself is not enough alone to designate it. What is
meant will therefore be the tent-temple erected by David for the Ark when
removed to Zion (2Sa. 7: 2, H�FYRIYi). The church arouses itself to enter this, and
to prostrate itself in adoration towards (vid., Psa. 99: 5) the footstool of Jahve,
i.e., the Ark; and to what purpose? The ark of the covenant is now to have a
place more worthy of it; the HXFwNMi, i.e., the HXFwNMi TYb�, 1Ch. 28: 2, in which
David’s endeavours have through Solomon reached their goal, is erected: let
Jahve and the Ark of His sovereign power, that may not be touched (see the
examples of its inviolable character in 1Sa. 5, 6, 2Sa. 6: 6 f.), now enter this
fixed abode! Let His priests who are to serve Him there clothe themselves in
“righteousness,” i.e., in conduct that is according to His will and pleasure; let
His saints, who shall there seek and find mercy, shout for joy! More especially,
however, let Jahve for David’s sake, His servant, to whose restless longing this
place of rest owes its origin, not turn back the face of His anointed one, i.e.,
not reject his face which there turns towards Him in the attitude of prayer (cf.
Psa. 84:10). The chronicler has understood v. 10 as an intercession on behalf
of Solomon, and the situation into which we are introduced by vv. 6-8 seems to
require this. It is, however, possible that a more recent poet here, in vv. 7, 8,
reproduces words taken from the heart of the church in Solomon’s time, and
blends petitions of the church of the present with them. The subject all through
is the church, which is ever identical although changing in the persons of its
members. The Israel that brought the sacred Ark out of Kirjath-Jearim to Zion
and accompanied it thence to the Temple-hill, and now worships in the
sanctuary raised by David’s zeal for the glory of Jahve, is one and the same.
The prayer for the priests, for all the saints, and more especially for the
reigning king, that then resounded at the dedication of the Temple, is
continued so long as the history of Israel lasts, even in a time when Israel has



no king, but has all the stronger longing for the fulfilment of the Messianic
promise.

Psa. 132:11-13. The “for the sake of David” is here set forth in detail. TMEJå
in v. 11a is not the accusative of the object, but an adverbial accusative. The
first member of the verse closes with DWDL, which has the distinctive Pazer,
which is preceded by Legarmeh as a sub-distinctive; then follows at the head
of the second member TMEJå with Zinnor, then HnFmEMI Bw�YF�JLO with
Olewejored and its conjunctive Galgal, which regularly precedes after the sub-
distinctive Zinnor. The suffix of HnFmEMI refers to that which was affirmed by
oath, as in Jer. 4:28. Lineal descendants of David will Jahve place on the
throne (Js�KILi like Y�IJROLi in Psa. 21: 4) to him, i.e., so that they shall follow
his as possessors of the throne. David’s children shall for ever (which has been
finally fulfilled in Christ) sit Js�KILi to him (cf. Psa. 9: 5, Job. 36: 7). Thus has
Jahve promised, and expects in return from the sons of David the observance
of His Law. Instead of wZ YTADO�� it is pointed �Z YTIDO�� . In Hahn’s edition YTIDO��
has Mercha in the penult. (cf. the retreat of the tone in HZE YNIDOJá, Dan. 10:17),
and in Baer’s edition the still better attested reading Mahpach instead of the
counter-tone Metheg, and Mercha on the ultima. It is not plural with a singular
suffix (cf. Deu. 28:59, Ges. § 91, 3), but, as �Z = TJZO indicates, the singular for
YTIwD��, like YTINOXátÁ for YTIwNXátÁ in 2Ki. 6: 8; and signifies the revelation of God
as an attestation of His will. �D�miLÁJá has Mercha mahpach., �Z Rebia parvum,
and YTIDO�� Mercha; and according to the interpunction it would have to be
rendered: “and My self-attestation there” (vid., on Psa. 9:16), but �Z is relative:
My self-attestation (revelation), which I teach them. The divine words extend
to the end of v. 12. The hypotheses with �JI, as the fulfilment in history shows,
were conditions of the continuity of the Davidic succession; not, however, —
because human unfaithfulness does not annul the faithfulness of God, — of the
endlessness of the Davidic throne. In v. 13 the poet states the ground of such
promissory mercy. It is based on the universal mercy of the election of
Jerusalem. hwFJI has He mappic. like hnF�I in Deu. 22:29, or the stroke of Raphe
(Ew. § 247, d), although the suffix is not absolutely necessary. In the following
strophe the purport of the election of Jerusalem is also unfolded in Jahve’s own
words.

Psa. 132:14-18. Shiloh has been rejected (Psa. 78:60), for a time only was
the sacred Ark in Bethel (Jud. 20:27) and Mizpah (Jud. 21: 5), only somewhat
over twenty years was it sheltered by the house of Abinadab in Kirjath-Jearim
(1Sa. 7: 2), only three months by the house of Obed-Edom in Perez-Uzzah
(2Sa. 6:11) — but Zion is Jahve’s abiding dwelling-place, His own proper



settlement, HXFwNMi (as in Isa. 11:10; 66: 1, and besides 1Ch. 28: 2). In Zion,
His chosen and beloved dwelling-place, Jahve blesses everything that belongs
to her temporal need (hDFYC� for hTFDFYZ�, vid., on 27: 5, note); so that her poor
do not suffer want, for divine love loves the poor most especially. His second
blessing refers to the priests, for by means of these He will keep up His
intercourse with His people. He makes the priesthood of Zion a real institution
of salvation: He clothes her priests with salvation, so that they do not merely
bring it about instrumentally, but personally possess it, and their whole
outward appearance is one which proclaims salvation. And to all her saints He
gives cause and matter for high and lasting joy, by making Himself known also
to the church, in which He has taken up His abode, in deeds of mercy (loving-
kindness or grace). There (��F, 133: 3) in Zion is indeed the kingship of
promise, which cannot fail of fulfilment. He will cause a horn to shoot forth,
He will prepare a lamp, for the house of David, which David here represents as
being its ancestor and the anointed one of God reigning at that time; and all
who hostilely rise up against David in his seed, He will cover with shame as
with a garment (Job. 8:22), and the crown consecrated by promise, which the
seed of David wears, shall blossom like an unfading wreath. The horn is an
emblem of defensive might and victorious dominion, and the lamp (RN�,
2Sa. 21:17, cf. RYNI, 2Ch. 21: 7, LXX luÂxnon) an emblem of brilliant dignity
and joyfulness. In view of Eze. 29:21, of the predictions concerning the Branch
(zemach) in Isa. 4: 2, Jer. 23: 5; 33:15, Zec. 3: 8; 6:12 (cf. Heb. 7:14), and of
the fifteenth Beracha of the Shemone-Esre (the daily Jewish prayer consisting
of eighteen benedictions): “make the branch (zemach) of David Thy servant to
shoot forth speedily, and let his horn rise high by virtue of Thy salvation,” — it
is hardly to be doubted that the poet attached a Messianic meaning to this
promise. With reference to our Psalm, Zacharias, the father of Joh. the Baptist,
changes that supplicatory beracha of his nation (Luke 1:68-70) into a praiseful
one, joyfully anticipating the fulfilment that is at hand in Jesus.

Psalm 133

PRAISE OF BROTHERLY FELLOWSHIP

133: 1 BEHOLD how good it is, and how delightful,
That brethren also dwell together!

133: 2 Like the fine oil upon the head,
Flowing gently down upon the beard, the beard of Aaron,

Which flows gently down upon the hem of his garments  —



133: 3 Like the dew of Hermon,
which flows gently down upon the mountains of Zion,

For there hath Jahve commanded the blessing,
Life, for evermore.

Psalm 133. In this Psalm, says Hengstenberg, “David brings to the
consciousness of the church the glory of the fellowship of the saints, that had
so long been wanting, the restoration of which had begun with the setting up of
the Ark in Zion.” The Psalm, in fact, does not speak of the termination of the
dispersion, but of the uniting of the people of all parts of the land for the
purpose of divine worship in the one place of the sanctuary; and, as in the case
of Psalm 122, its counterpart, occasions can be found in the history of David
adapted to the DWDL of the inscription. But the language witnesses against
David; for the construction of � with the participle, as DR�yO�E, qui descendit (cf.
Psa. 135: 2, �YDIMi�O�E, qui stant), is unknown in the usage of the language prior
to the Exile. Moreover the inscription DWDL is wanting in the LXX Cod. Vat.
and the Targum; and the Psalm may only have been so inscribed because it
entirely breathes David’s spirit, and is as though it had sprung out of his love
for Jonathan.

With �gA the assertion passes on from the community of nature and sentiment
which the word “brethren” expresses to the outward active manifestation and
realization that correspond to it: good and delightful (Psa. 135: 3) it is when
brethren united by blood and heart also (corresponding to this their brotherly
nature) dwell together — a blessed joy which Israel has enjoyed during the
three great Feasts, although only for a brief period (vid., Psalm 122). Because
the high priest, in whom the priestly mediatorial office culminates, is the chief
personage in the celebration of the feast, the nature and value of that local
reunion is first of all expressed by a metaphor taken from him. B�«HA �ME�E is
the oil for anointing described in Exo. 30:22-33, which consisted of a mixture
of oil and aromatic spices strictly forbidden to be used in common life. The
sons of Aaron were only sprinkled with this anointing oil; but Aaron was
expressly anointed with it, inasmuch as Moses poured it upon his head; hence
he is called par excellence “the anointed priest” (XÁY�ImFHA �H�KOHA), whilst the
other priests are only “anointed” (�YXI�UMi, Num. 3: 3) in so far as their
garments, like Aaron’s, were also sprinkled with the oil (together with the
blood of the ram of consecration), Lev. 8:12, 30. In the time of the second
Temple, to which the holy oil of anointing was wanting, the installation into
the office of high priest took place by his being invested in the pontifical robes.
The poet, however, when he calls the high priest as such Aaron, has the high-
priesthood in all the fulness of its divine consecration (Lev. 21:10) before his
eyes. Two drops of the holy oil of anointing, says a Haggada, remained for



ever hanging on the beard of Aaron like two pearls, as an emblem of
atonement and of peace. In the act of the anointing itself the precious oil freely
poured out ran gently down upon his beard, which in accordance with
Lev. 21: 5 was unshortened.

In that part of the ToÑra which describes the robe of the high priest, YL�w� is its
hems, ��JRO YpI, or even absolutely HpE, the opening for the head, or the collar,
by means of which the sleeveless garment was put on, and HPFVF the binding,
the embroidery, the border of this collar (vid., Exo. 28:32; 39:23; cf.
Job. 30:18, YtINiTFKU YpI, the collar of my shirt). YpI must apparently be
understood according to these passages of the ToÑra, as also the appellation
T�dMI (only here for �YdIMÁ, �YdImI), beginning with Lev. 6: 3, denotes the
whole vestment of the high priest, yet without more exact distinction. But the
Targum translates YpI with JRFMiJI (ora = fimbria) — a word which is related to
JRFmiJI, agnus, like wÏÂÄa to oÏÂiÔj. This wÏÂÄa is used both of the upper and lower edge
of a garment. Accordingly Appolinaris and the Latin versions understand the
eÏpiÃ thÃn wÏÂan of the LXX of the hem (in oram vestimenti); Theodoret, on the
other hand, understands it to mean the upper edging: wÏÂan eÏkaÂlesen oÎÃ kalouÌmen
peritraxhÂlion, touÌto deÃ kaiÃ oÎ AÏkuÂlaj stoÂma eÏndumaÂtwn eiÏÂrhke. So also De
Sacy: sur le bord de son veÑtement, cÿest-a�-dire, sur le haut de ses habits
pontificaux. The decision of the question depends upon the aim of this and the
following figure in v. 3. If we compare the two figures, we find that the point
of the comparison is the uniting power of brotherly feeling, as that which
unites in heart and soul those who are most distant from one another locally,
and also brings them together in outward circumstance. If this is the point of
the comparison, then Aaron’s beard and the hem of his garments stand just as
diametrically opposed to one another as the dew of Hermon and the mountains
of Zion. YpI is not the collar above, which gives no advance, much less the
antithesis of two extremes, but the hem at the bottom (cf. HPFVF, Exo. 26: 4, of
the edge of a curtain). It is also clear that DR�yO�E cannot now refer to the beard
of Aaron, either as flowing down over the upper border of his robe, or as
flowing down upon its hem; it must refer to the oil, for peaceable love that
brings the most widely separated together is likened to the oil. This reference
is also more appropriate to the style of the onward movement of the gradual
Psalms, and is confirmed by v. 3, where it refers to the dew, which takes the
place of the oil in the other metaphor. When brethren united in harmonious
love also meet together in one place, as is the case in Israel at the great Feasts,
it is as when the holy, precious chrism, breathing forth the blended odour of
many spices, upon the head of Aaron trickles down upon his beard, and from
thence to the extreme end of his vestment. It becomes thoroughly perceptible,



and also outwardly visible, that Israel, far and near, is pervaded by one spirit
and bound together in unity of spirit.

This uniting spirit of brotherly love is now symbolised also by the dew of
Hermon, which descends in drops upon the mountains of Zion. “What we read
in the 133rd Psalm of the dew of Hermon descending upon the mountains of
Zion,” says Van de Velde in his Travels (Bd. i. S. 97),

“is now become quite clear to me. Here, as I sat at the foot of Hermon,
I understood how the water-drops which rose from its forest-mantled
heights, and out of the highest ravines, which are filled the whole year
round with snow, after the sun’s rays have attenuated them and
moistened the atmosphere with them, descend at evening-time as a
heavy dew upon the lower mountains which lie round about as its
spurs. One ought to have seen Hermon with its white-golden crown
glistening aloft in the blue sky, in order to be able rightly to understand
the figure. Nowhere in the whole country is so heavy a dew perceptible
as in the districts near to Hermon.”

To this dew the poet likens brotherly love. This is as the dew of Hermon: of
such pristine freshness and thus refreshing, possessing such pristine power and
thus quickening, thus born from above (Psa. 110: 3), and in fact like the dew of
Hermon which comes down upon the mountains of Zion — a feature in the
picture which is taken from the natural reality; for an abundant dew, when
warm days have preceded, might very well be diverted to Jerusalem by the
operation of the cold current of air sweeping down from the north over
Hermon. We know, indeed, from our own experience how far off a cold air
coming from the Alps is perceptible and produces its effects. The figure of the
poet is therefore as true to nature as it is beautiful. When brethren bound
together in love also meet together in one place, and in fact when brethren out
of the north unite with brethren in the south in Jerusalem, the city which is the
mother of all, at the great Feasts, it is as when the dew of Mount Hermon,
which is covered with deep, almost eternal snow, f389 descends upon the bare,
unfruitful — and therefore longing for such quickening — mountains round
about Zion. In Jerusalem must love and all that is good meet. For there (��F as
in Psa. 132:17) hath Jahve commanded (HwFCI as in Lev. 25:21, cf. Psa. 42: 9;
68:29) the blessing, i.e., there allotted to the blessing its rendezvous and its
place of issue. HKFRFbIHA�TJE is appositionally explained by �YyIXÁ: life is the
substance and goal of the blessing, the possession of all possessions, the
blessing of all blessings. The closing words �L�F�HF�DJA (cf. Psa. 28: 9) belong
to HwFCI: such is God’s inviolable, ever-enduring order.



Psalm 134

NIGHT-WATCH GREETING AND COUNTER-GREETING

THE CALL.

134: 1 BEHOLD, bless ye Jahve, all ye servants of Jahve,
Who serve in the house of Jahve by night!

134: 2 Lift up your hands to the sanctuary
And bless ye Jahve!

THE ANSWER.

134: 3 Jahve bless thee out of Zion,
The Creator of heaven and earth!

Psalm 134. This Psalm consists of a greeting, vv. 1, 2, and the reply thereto.
The greeting is addressed to those priests and Levites who have the night-
watch in the Temple; and this antiphon is purposely placed at the end of the
collection of Songs of degrees in order to take the place of a final beracha. In
this sense Luther styles this Psalm epiphonema superiorum. It is also in other
respects (vid., Symbolae, p. 66) an appropriate finale.

Psa. 134: 1, 2. The Psalm begins, like its predecessor, with Hn�HI; there is
directs attention to an attractive phenomenon, here to a duty which springs
from the office. For that it is not the persons frequenting the Temple who are
addressed is at once clear from the fact that the tarrying of these in the Temple
through the night, when such a thing did actually occur (Luk. 2:37), was only
an exception. And then, however, from the fact that DMÁ�F is the customary
word for the service of the priests and Levites, Deu. 10: 8; 18: 7, 1Ch. 23:30,
2Ch. 29:11 (cf. on Isa. 61:10, and Psa. 110: 4), which is also continued in the
night, 1Ch. 9:33. Even the Targum refers v. 1b to the Temple-watch. In the
second Temple the matter was arranged thus. After midnight the chief over the
gate-keepers took the keys of the inner Temple and went with some of the
priests through the little wicket of the Fire Gate (DQWMH TYB R��). In the
inner court this patrol divided into two companies, each with a burning torch;
one company turned west, the other east, and so they compassed the court to
see whether everything was in readiness for the service of the dawning day. At
the bakers’ chamber, in which the Mincha of the high priest was baked
(�YTYBH YV� TK�L), they met with the cry: All is well. In the meanwhile the
rest of the priests also arose, bathed, and put on their garments. Then they went
into the stone chamber (one half of which was the place of session of the
Sanhedrim), where, under the superintendence of the chief over the drawing of



the lots and of a judge, around whom stood all the priests in their robes of
office, the functions of the priests in the service of the coming day were
assigned to them by lot (Luk. 1: 9). Accordingly Tholuck, with Köster, regards
vv. 1 f. and 3 as the antiphon of the Temple-watch going off duty and those
coming on. It might also be the call and counter-call with which the watchmen
greeted one another when they met. But according to the general keeping of
the Psalm, vv. 1 f. have rather to be regarded as a call to devotion and
intercession, which the congregation addresses to the priests and Levites
entrusted with the night-service in the Temple. It is an error to suppose that “in
the nights” can be equivalent to “early and late.” If the Psalter contains
Morning Psalms (3, 63) and Evening Psalms (4, 141), why should it then not
contain a vigil Psalm? On this very ground Venema’s idea too, that T�LYl�bÁ is
syncopated from T�LYl�HAbI, “with Hallels, i.e., praises,” is useless. Nor is there
any reason for drawing eÏn taiÌj nuciÂn, as the LXX does, to v. 2, f390 or, what
would be more natural, to the wKRáBF that opens the Psalm, since it is surely not
strange that, so long as the sanctuary was standing, a portion of the servants of
God who ministered in it had to remain up at night to guard it, and to see to it
that nothing was wanting in the preparations for the early service. That this
ministering watching should be combined with devotional praying is the
purport of the admonition in v. 2. Raising suppliant hands (�KED�Yi, negligently
written for �KEYD�Yi) towards the Most Holy Place (taÃ aÎÂgia), they are to bless
Jahve. �DEQO (according to B. Sota 39a, the accusative of definition: in holiness,
i.e., after washing of hands), in view of Psa. 28: 2; 5: 8; 138: 2 (cf. ��R in
Hab. 3:10), has to be regarded as the accusative of the direction.

Psa. 134: 3. Calling thus up to the Temple-hill, the church receives from
above the benedictory counter-greeting: Jahve bless thee out of Zion (as in
Psa. 128: 5), the Creator of heaven and earth (as in Psa. 115:15; 121: 2;
124: 8). From the time of Num. 6:24 jebaréchja is the ground-form of the
priestly benediction. It is addressed to the church as one person, and to each
individual in this united, unit-like church.

Psalm 135

FOUR-VOICED HALLELUJAH TO THE GOD OF ISRAEL,
THE GOD OF GODS

 HALLELUJAH.

135: 1 PRAISE ye the Name of Jahve,
Praise ye, O ye servants of Jahve,



135: 2 Who stand in the house of Jahve,
In the courts of the house of our God!

135: 3 Praise ye JaÝh, for Jahve is good;
Harp unto His Name, for it is lovely;

135: 4 For Jacob hath JaÝh chosen for Himself,
Israel as His possession.

135: 5 For I know that Jahve is great
And our Lord above all gods.

135: 6 All that Jahve willeth He carrieth out
In heaven and upon earth,

In the seas and in all the depths;

135: 7 Who bringeth the vapours up from the end of the earth,
He maketh lightnings for the rain,

Who bringeth forth wind out of His treasuries.

135: 8 Who smote the first-born of Egypt
From man down to the cattle,

135: 9 Sent signs and wonders
Into the midst of thee, O Egypt,

Against Pharaoh and all his servants!

135:10 Who smote great nations
And slew mighty kings,

135:11 Sihon, king of the Amorites,
And Og, king of Bashan,

And all the kingdoms of Canaan;

135:12 And gave over their land as a heritage,
As a heritage to Israel His people.

135:13 Jahve, Thy Name endureth for ever,
Thy memorial, Jahve, unto all generations.

135:14 For Jahve will render justice to His people,
And repent Himself concerning His servants.

135:15 The idols of the heathen are silver and gold,
The work of men’s hands.

135:16 A mouth have they and cannot speak,
Eyes have they and cannot see,

135:17 Ears have they and cannot hear,
Nor is there any breath at all in their mouth.



135:18 Like unto them must they who made them become,
Every one who trusted in them.

135:19 O house of Israel, bless ye Jahve!
O house of Aaron, bless ye Jahve!

135:20 O house of Levi, bless ye Jahve!
Ye who fear Jahve, bless Jahve!  —

135:21 Blessed be Jahve out of Zion,
Who dwelleth in Jerusalem,

 Hallelujah!

Psalm 135. Psalm 135 is here and there (vid., ToÑsefoÑth Pesachim 117a) taken
together with Psalm 134 as one Psalm. The combining of Psalm 115 with 114
is a misapprehension caused by the inscriptionless character of Psalm 115,
whereas Psalm 135 and 134 certainly stand in connection with one another.
For the Hallelujah Psalm 135 is, as the mutual relation between the beginning
and close of Psalm 134 shows, a Psalm-song expanded out of this shorter
hymn, that is in part drawn from Psalm 115.

It is a Psalm in the mosaic style. Even the Latin poet Lucilius transfers the
figure of mosaic-work to style, when he says: quam lepide lexeis compostae ut
tesserulae omnes... In the case of Psalm 135 it is not the first time that we have
met with this kind of style. We have already had a glimpse of it in Psalm 97
and 98. These Psalms were composed more especially of deutero-Isaianic
passages, whereas Psalm 135 takes its tesserulae out of the Law, Prophets, and
Psalms.

Psa. 135: 1-4. The beginning is taken from Psa. 134: 1; v. 2b recalls
Psa. 116:19 (cf. Psa. 92:14); and v. 4 is an echo of Deu. 7: 6. The servants of
Jahve to whom the summons is addressed, are not, as in Psa. 134: 1 f., His
official servants in particular, but according to v. 2b, where the courts, in the
plural, are allotted to them as their standing-place, and according to vv. 19, 20,
those who fear Him as a body. The threefold Jahve at the beginning is then
repeated in JaÝh (hYF�wLLáHA, cf. note 1 to Psa. 104:35), Jahve, and JaÝh. The
subject of �Y�INF YkI is by no means Jahve (Hupfeld), whom they did not dare to
call �Y�N in the Old Testament, but either the Name, according to Psa. 54: 8
(Luther, Hitzig), or, which is favoured by Psa. 147: 1 (cf. Pro. 22:18), the
praising of His Name (Appolinaris: eÏpeiÃ toÂde kaloÃn aÏeiÂdein): His Name to
praise is a delightful employ, which is incumbent on Israel as the people of His
choice and of His possession.

Psa. 135: 5-7. The praise itself now begins. YkI in v. 4a set forth the ground
of the pleasant duty, and the YK that begins this strophe confirms that which



warrants the summons out of the riches of the material existing for such a
hymn of praise. Worthy is He to be praised, for Israel knows full well that He
who hath chosen it is the God of gods. The beginning is taken from
Psa. 115: 3, and v. 7 from Jer. 10:13 (Jer. 51:16). Heaven, earth, and water are
the three kingdoms of created things, as in Exo. 20: 4. JYVINF signifies that
which is lifted up, ascended; here, as in Jeremiah, a cloud. The meaning of
HVF�F R�FmFLÁ �YQIRFbI is not: He makes lightnings into rain, i.e., resolves them
as it were into rain, which is unnatural; but either according to Zec. 10: 1: He
produces lightnings in behalf of rain, in order that the rain may pour down in
consequence of the thunder and lightning, or poetically: He makes lightnings
for the rain, so that the rain is announced (Apollinaris) and accompanied by
them. Instead of JCI�M (cf. Psa. 78:16; 105:43), which does not admit of the
retreating of the tone, the expression is JC��M, the ground-form of the part.
Hiph. for plurals like �YRICiXiMÁ, �YMILiXiMÁ, �YRIZi�iMÁ, perhaps not without being
influenced by the JC��yWA in Jeremiah, for it is not JC��M from JCFMF that
signifies “producing,” but JYCI�M = QYPiM�. The metaphor of the treasuries is
like Job. 38:22. What is intended is the fulness of divine power, in which lie
the grounds of the origin and the impulses of all things in nature.

Psa. 135: 8, 9. Worthy is He to be praised, for He is the Redeemer out of
Egypt. YKIK��TbI as in Psa. 116:19, cf. 105:27.

Psa. 135:10-12. Worthy is He to be praised, for He is the Conqueror of the
Land of Promise. in connection with v. 10 one is reminded of Deu. 4:38; 7: 1;
9: 1; 11:23, Jos. 23: 9. �YbIRÁ �YI�g are here not many, but great peoples (cf.
�YLIDOgi in Psa. 136:17), since the parallel word �YMIwC�á is by no means
intended of a powerful number, but of powerful might (cf. Isa. 53:12). As to
the rest also, the poet follows the Book of Deuteronomy: viz., T�KLiMiMÁ LKOLi
as in Deu. 3:21, and HLFXáNA �TANF as in Deu. 4:38 and other passages. It is all
Deuteronomic with the exception of the �, and the Li in v. 11 as the nota accus.
(as in Psa. 136:19 f., cf. 69: 6; 116:16; 129: 3); the construction of GRÁHF is just
as Aramaizing in Job. 5: 2, 2Sa. 3:30 (where vv. 30, 31, like vv. 36, 37, are a
later explanatory addition). The GRÁHF alternating with HkFHI is, next to the two
kings, also referred to the kingdoms of Canaan, viz., their inhabitants. Og was
also an Amoritish king, Deu. 3: 8.

Psa. 135:13, 14. This God who rules so praiseworthily in the universe and
in the history of Israel is the same yesterday, and to-day, and for ever. Just as
v. 13 (cf. 102:13) is taken from Exo. 3:15, so v. 14 is taken from Deu. 32:36,
cf. Psa. 90:13, and vid., on Heb. 10:30, 31 (p. 406).



Psa. 135:15-18. For the good of His proved church He ever proves Himself
to be the Living God, whereas idols and idol-worshippers are vain —
throughout following Psa. 115: 4-8, but with some abridgments. Here only the
�JÁ used as a particle recalls what is said there of the organ of smell (�JÁ) of
the idols that smells not, just as the XÁwR which is here (as in Jer. 10:14) denied
to the idols recalls the XÁYRIHF denied to them there. It is to be rendered: also
there is not a being of breath, i.e., there is no breath at all, not a trace thereof,
in their mouth. It is different in 1Sa. 21: 9, where �Y� �YJI (not �YJ�) is meant to
be equivalent to the Aramaic TYJI �YJI, num (an) est; �YJI is North-Palestinian,
and equivalent to the interrogatory �JI (after which the Targum renders TYJI
wlJI).

Psa. 135:19-21. A call to the praise of Jahve, who is exalted above the gods
of the nations, addressed to Israel as a whole, rounds off the Psalm by
recurring to its beginning. The threefold call in Psa. 115: 9-11; 118: 2-4, is
rendered fourfold here by the introduction of the house of the Levites, and the
wishing of a blessing in Psa. 134: 3 is turned into an ascription of praise. Zion,
whence Jahve’s self-attestation, so rich in power and loving-kindness, is
spread abroad, is also to be the place whence His glorious attestation by the
mouth of men is spread abroad. History has realized this.

Psalm 136

O GIVE THANKS UNTO THE LORD, FOR HE IS GOOD

136: 1 GIVE thanks unto Jahve, for He is good,
For His goodness endureth for ever.

136: 2 Give thanks unto the God of gods,
For His goodness endureth for ever.

136: 3 Give thanks unto the Lord of lords  —
For His goodness endureth for ever.

136: 4 To Him who alone doeth great wonders,
For His goodness endureth for ever.

136: 5 To Him who by wisdom made the heavens,
For His goodness endureth for ever.

136: 6 To Him who stretched out the earth above the waters  —
For His goodness endureth for ever.

136: 7 To Him who made great lights,
For His goodness endureth for ever.



136: 8 The sun for dominion by day,
For His goodness endureth for ever.

136: 9 The moon and stars for dominions by night  —
For His goodness endureth for ever.

136:10 To Him who smote the Egyptians in their first-born,
For His goodness endureth for ever.

136:11 And brought forth Israel out of their midst,
For His goodness endureth for ever.

136:12 With a strong hand and a stretched-out arm  —
For His goodness endureth for ever.

136:13 To Him who divided the Red Sea into parts,
For His goodness endureth for ever.

136:14 And made Israel to pass through in the midst of it,
For His goodness endureth for ever.

136:15 And overthrew Pharaoh and his host in the Red Sea  —
For His goodness endureth for ever.

136:16 To Him who led His people in the desert,
For His goodness endureth for ever.

136:17 To Him who smote great kings,
For His goodness endureth for ever.

136:18 And slew glorious kings  —
For His goodness endureth for ever.

136:19 Sihon, king of the Amorites,
For His goodness endureth for ever.

136:20 And Og, king of Bashan,
For His goodness endureth for ever.

136:21 And gave their land as a heritage,
For His goodness endureth for ever.

136:22 As a heritage to Israel His servant  —
For His goodness endureth for ever.

136:23 Who in our low estate remembered us,
For His goodness endureth for ever.

136:24 And redeemed us from our adversaries,
For His goodness endureth for ever.

136:25 Giving bread to all flesh  —
For His goodness endureth for ever.



136:26 Give thanks unto the God of heaven,
For His goodness endureth for ever.

Psalm 136. The cry Psa. 135: 3, Praise ye JaÝh, for good is Jahve, is here
followed by a Hodu, the last of the collection, with “for His goodness endureth
for ever” repeated twenty-six times as a versus intercalaris. In the liturgical
language this Psalm is called par excellence the great Hallel, for according to
its broadest compass the great Hallel comprehends Psalm 120 to 136, f391

whilst the Hallel which is absolutely so called extends from Psalm 113 to 118.
Down to v. 18 the song and counter-song organize themselves into hexastichic
groups or strophes, which, however, from v. 19 (and therefore from the point
where the dependence on Psalm 135, already begun with v. 17, becomes a
borrowing, onwards) pass over into octastichs. In Heidenheim’s Psalter the
Psalm appears (after Norzi) in two columns (like Deu. 32), which it is true has
neither tradition (vid., Psalm 18) nor MSS precedent in its favour, but really
corresponds to its structure.

Psa. 136: 1-9. Like the preceding Psalm, this Psalm allies itself to the Book
of Deuteronomy. Vv. 2a and 3a (God of gods and Lord of lords) are taken
from Deu. 10:17; v. 12a (with a strong hand and stretched-out arm) from
Deu. 4:34; 5:15, and frequently (cf. Jer. 32:21); v. 16a like Deu. 8:15 (cf.
Jer. 2: 6). With reference to the Deuteronomic colouring of vv. 19-22, vid., on
Psa. 135:10-12; also the expression “Israel His servant” recalls Deu. 32:36 (cf.
Psa. 135:14; 90:13), and still more Isa. 40-66, where the comprehension of
Israel under the unity of this notion has its own proper place. In other respects,
too, the Psalm is an echo of earlier model passages. Who alone doeth great
wonders sounds like Psa. 72:18 (Psa. 86:10); and the adjective “great” that is
added to “wonders” shows that the poet found the formula already in
existence. In connection with v. 5a he has Pro. 3:19 or Jer. 10:12 in his mind;
HNFwBti, like HMFKiXF, is the demiurgic wisdom. V. 6a calls to mind Isa. 42: 5;
44:24; the expression is “above the waters,” as in 34: 2 “upon the seas,”
because the water is partly visible and partly invisible �REJFLF TXÁtÁMI
(Exo. 20: 4). The plural �YRI�J, luces, instead of T�RJOMi, lumina (cf.
Eze. 32: 8, R�J YR��JMi), is without precedent. It is a controverted point
whether TRO�J in Isa. 26:19 signifies lights (cf. HR�FJ, Psa. 139:12) or herbs
(2Ki. 4:39). The plural T�L�iMiME is also rare (occurring only besides in
Psa. 114: 2): it here denotes the dominion of the moon on the one hand, and
(going beyond Gen. 1:16) of the stars on the other. HLFYilÁbÁ, like ��ybÁ, is the
second member of the stat. construct.



Psa. 136:10-26. Up to this point it is God the absolute in general, the
Creator of all things, to the celebration of whose praise they are summoned;
and from this point onwards the God of the history of salvation. In v. 13a RZAgF
(instead of �QAbF, 78:13, Exo. 14:21, Neh. 9:11) of the dividing of the Red Sea
is peculiar; �YRIZFgi (Gen. 15:17, side by side with �YRITFbI) are the pieces or
parts of a thing that is cut up into pieces. R��NI is a favourite word taken from
Exo. 14:27. With reference to the name of the Egyptian ruler Pharaoh
(Herodotus also, ii. 111, calls the Pharaoh of the Exodus the son of Sesostris-
Rameses Miumun, not MenoÂfqaj, as he is properly called, but absolutely
FerwÌn), vid., on Psa. 73:22. After the God to whom the praise is to be ascribed
has been introduced with Li by always fresh attributes, the Li before the names
of Sihon and of Og is perplexing. The words are taken over, as are the six lines
of vv. 17a -22a in the main, from Psa. 135:10-12, with only a slight alteration
in the expression. In v. 23 the continued influence of the construction Li wD�H
is at an end. The connection by means of � (cf. Psa. 135: 8, 10) therefore has
reference to the preceding “for His goodness endureth for ever.” The language
here has the stamp of the latest period. It is true RKAZF with Lamed of the object
is used even in the earliest Hebrew, but LPE�� is only authenticated by
Ecc. 10: 6, and QRÁpF, to break loose = to rescue (the customary Aramaic word
for redemption), by Lam. 5: 8, just as in the closing verse, which recurs to the
beginning, “God of heaven” is a name for God belonging to the latest
literature, Neh. 1: 4; 2: 4. In v. 23 the praise changes suddenly to that which
has been experienced very recently. The attribute in v. 25a (cf. Psa. 147: 9;
145:15) leads one to look back to a time in which famine befell them together
with slavery.

Psalm 137

BY THE RIVERS OF BABYLON

137: 1 BY the rivers of Babylon, there we sat and wept,
When we remembered Zion.

137: 2 Upon the willows in the midst thereof
We hung our citherns.

137: 3 For there our oppressors asked of us
The words of songs,

And our tormentors joy:
Sing us a song of Zion!

137: 4 How are we to sing Jahve’s songs
Upon strange soil?!



137: 5 If I forget thee, O Jerusalem,
Let my right hand become lame!

137: 6 Let my tongue cleave to the roof of my mouth,
If I do not remember thee,
If I do not set Jerusalem

Above all my joys!

137: 7 Remember, Jahve, the children of Edom
In the day of Jerusalem,
Who said: Raze, raze it
Even to the foundation!

137: 8 O daughter of Babylon, thou wasted one,
blessed is he who giveth thee thy reward,

Which thou hast merited for us!

137: 9 Blessed is he who taketh and dasheth thy little ones
Against the rock!

Psalm 137. The Hallelujah Psalm 135 and the Hodu Psalm 136 are followed
by a Psalm which glances back into the time of the Exile, when such cheerful
songs as they once sang to the accompaniment of the music of the Levites at
the worship of God on Mount Zion were obliged to be silent. It is anonymous.
The inscription TwÌÄ DauiÃd (diaÃ) IÎeremiÂou found in codices of the LXX, which
is meant to say that it is a Davidic song coming from the heart of Jeremiah, f392

is all the more erroneous as Jeremiah never was one of the Babylonian exiles.

The �, which is repeated three times in v. 8 f., corresponds to the time of the
composition of the Psalm which is required by its contents. It is just the same
with the paragogic i in the future in v. 6. But in other respects the language is
classic; and the rhythm, at the beginning softly elegiac, then more and more
excited, and abounding in guttural and sibilant sounds, is so expressive that
scarcely any Psalm is so easily impressed on the memory as this, which is so
pictorial even in sound.

The metre resembles the elegiac as it appears in the so-called caesura schema
of the Lamentations and in the cadence of Isa. 16: 9, 10, which is like the
Sapphic strophe. Every second lien corresponds to the pentameter of the
elegiac metre.

Psa. 137: 1-6. Beginning with perfects, the Psalm has the appearance of
being a Psalm not belonging to the Exile, but written in memory of the Exile.
The bank of a river, like the seashore, is a favourite place of sojourn of those
whom deep grief drives forth from the bustle of men into solitude. The
boundary line of the river gives to solitude a safe back; the monotonous
splashing of the waves keeps up the dull, melancholy alternation of thoughts



and feelings; and at the same time the sight of the cool, fresh water exercises a
soothing influence upon the consuming fever within the heart. The rivers of
Babylon are here those of the Babylonian empire: not merely the Euphrates
with its canals, and the Tigris, but also the Chaboras (Chebar) and Eulaeos
(‘Ulai), on whose lonesome banks Ezekiel (Eze. 1: 3) and Daniel (Dan. 8: 2)
beheld divine visions. The ��F is important: there, in a strange land, as captives
under the dominion of the power of the world. And �gA is purposely chosen
instead of W: with the sitting down in the solitude of the river’s banks weeping
immediately came on; when the natural scenery around contrasted so strongly
with that of their native land, the remembrance of Zion only forced itself upon
them all the more powerfully, and the pain at the isolation from their home
would have all the freer course where no hostilely observant eyes were present
to suppress it. The willow (HPFCFPiCÁ) and viburnum, those trees which are
associated with flowing water in hot low-lying districts, are indigenous in the
richly watered lowlands of Babylonia. BRF�F (HBFRF�á), if one and the same with
Arab. grb, is not the willow, least of all the weeping-willow, which is called
såafsaÑf mustah−Ñ in Arabic, “the bending-down willow,” but the viburnum with
dentate leaves, described by Wetzstein on Isa. 44: 4. The Talmud even
distinguishes between tsaph-tsapha and ‘araba, but without our being able to
obtain any sure botanic picture from it. The HBFRF�á, whose branches belong to
the constituents of the lulab of the Feast of Tabernacles (Lev. 23:40), is
understood of the crack-willow [Salix fragilis ], and even in the passage before
us is surely not distinguished with such botanical precision but that the gharab
and willow together with the weeping-willow (Salix Babylonica) might be
comprehended under the word HBFRF�á. On these trees of the country abounding
in streams the exiles hung their citherns. The time to take delight in music was
past, for mousikaÃ eÏn peÂnqei aÏÂkairoj dihÂghsij, Sir. 22: 6. Joyous songs, as the
word RY�I designates them, were ill suited to their situation.

In order to understand the YkI in v. 3, vv. 3 and 4 must be taken together. They
hung up their citherns; for though their lords called upon them to sing in order
that they might divert themselves with their national songs, they did not feel
themselves in the mind for singing songs as they once resounded at the divine
services of their native land. The LXX, Targum, and Syriac take wNYL�L�Ft as a
synonym of wNYB���, synonymous with wNYL�L�F�, and so, in fact, that it signifies
not, like LL�F�, the spoiled and captive one, but the spoiler and he who takes
other prisoners. But there is no Aramaic LLÁti = LLÁ�F. It might more readily be
referred back to a Poel LL��t (= LT�H�), to disappoint, deride (Hitzig); but the
usage of the language does not favour this, and a stronger meaning for the
word would be welcome. Either LL�Ft = LL�FHti, like LL�FHMi, Psa. 102: 9,



signifies the raving one, i.e., a bloodthirsty man or a tyrant, or from LLÁYF,
ejulare, one who causes the cry of woe or a tormentor, — a signification which
commends itself in view of the words B��Ft and DYMILitÁ, which are likewise
formed with the preformative T. According to the sense the word ranks itself
with an Hiph. LYLI�H, like TLE��Et, HXFK�Wt, with LY�I�H and XÁYKI�H, in a
mainly abstract signification (Dietrich, Abhandlungen, S. 160 f.). The YR�BidI
beside RY�I is used as in Psa. 35:20; 65: 4; 105:27; 145: 5, viz., partitively,
dividing up the genitival notion of the species: words of songs as being parts or
fragments of the national treasury of song, similar to RYªIMI a little further on,
on which Rosenmüller correctly says: sacrum aliquod carmen ex veteribus illis
suis Sionicis. With the expression “song of Zion” alternates in v. 4 “song of
Jahve,” which, as in 2Ch. 29:27, cf. 1Ch. 25: 7, denotes sacred or liturgical
songs, that is to say, songs belonging to Psalm poesy (including the Cantica).

Before v. 4 we have to imagine that they answered the request of the
Babylonians at that time in the language that follows, or thought thus within
themselves when they withdrew themselves from them. The meaning of the
interrogatory exclamation is not that the singing of sacred songs in a foreign
land (�RJL HCWX) is contrary to the law, for the Psalms continued to be sung
even during the Exile, and were also enriched by new ones. But the shir had an
end during the Exile, in so far as that it was obliged to retire from publicity
into the quiet of the family worship and of the houses of prayer, in order that
that which is holy might not be profaned; and since it was not, as at home,
accompanied by the trumpets of the priests and the music of the Levites, it
became more recitative than singing properly so called, and therefore could not
afford any idea of the singing of their native land in connection with the
worship of God on Zion. From the striking contrast between the present and
the former times the people of the Exile had in fact to come to the knowledge
of their sins, in order that they might get back by the way of penitence and
earnest longing to that which they had lost. Penitence and home-sickness were
at that time inseparable; for all those in whom the remembrance of Zion was
lost gave themselves over to heathenism and were excluded from the
redemption. The poet, translated into the situation of the exiles, and arming
himself against the temptation to apostasy and the danger of denying God,
therefore says: If I forget thee, O Jerusalem, YNIYMIYi XkA�itI . XkA�itI has been
taken as an address to Jahve: obliviscaris dexterae meae (e.g., Wolfgang
Dachstein in his song “An Wasserflüssen Babylon”), but it is far from natural
that Jerusalem and Jahve should be addressed in one clause. Others take YNIYMIYi
as the subject and XkA�itI transitively: obliviscatur dextera mea, scil. artem
psallendi (Aben-Ezra, Kimchi, Pagninus, Grotius, Hengstenberg, and others);



but this ellipsis is arbitrary, and the interpolation of YnIMI after YNIYMIYi (von
Ortenberg, following Olshausen) produces an inelegant cadence. Others again
assign a passive sense to XK�T: oblivioni detur (LXX, Italic, Vulgate, and
Luther), or a half-passive sense, in oblivione sit (Jerome); but the thought: let
my right hand be forgotten, is awkward and tame. Obliviscatur me (Syriac,
Saadia, and the Psalterium Romanum) comes nearer to the true meaning.
XkA�itI is to be taken reflexively: obliviscatur sui ipsius, let it forget itself, or
its service (Amyraldus, Schultens, Ewald, and Hitzig), which is equivalent to
let it refuse or fail, become lame, become benumbed, much the same as we say
of the arms of legs that they “go to sleep,” and just as the Arabic nasiya
signifies both to forget and to become lame (cf. Gesenius, Thesaurus, p. 921b).
La Harpe correctly renders: O Jerusalem! si je t’oublie jamais, que ma main
oublie aussi le mouvement! Thus there is a correspondence between vv. 5 and
6: My tongue shall cleave to my palate if I do not remember thee, if I do not
raise Jerusalem above the sum of my joy. YKIR�kiZiJE has the affixed Chirek, with
which these later Psalms are so fond of adorning themselves. �JRO is
apparently used as in Psa. 119:160: supra summam (the totality) laetitiae
meae, as Coccejus explains, h.e. supra omnem laetitiam meam. But why not
then more simply LKO LJA, above the totality? �JRO here signifies not
kefaÂlaion, but kefalhÂ: if I do not place Jerusalem upon the summit of my joy,
i.e., my highest joy; therefore, if I do not cause Jerusalem to be my very
highest joy. His spiritual joy over the city of God is to soar above all earthly
joys.

Psa. 137: 7-9. The second part of the Psalm supplicates vengeance upon
Edom and Babylon. We see from Obadiah’s prophecy, which is taken up again
by Jeremiah, how shamefully the Edomites, that brother-people related by
descent to Israel and yet pre-eminently hostile to it, behaved in connection
with the destruction of Jerusalem by the Chaldaeans as their malignant,
rapacious, and inhuman helpers. The repeated imper. Piel wR�F, from HRF�� (not
imper. Kal from RRÁ�F, which would be wR�O), ought to have been accented on
the ult.; it is, however, in both cases accented on the first syllable, the pausal
wR�F (cf. wLkF in Psa. 37:20, and also wsHA, Neh. 8:11) giving rise to the same
accentuation of the other (in order that two tone-syllables might not come
together). The Pasek also stands between the two repeated words in order that
they may be duly separated, and secures, moreover, to the guttural initial of the
second wR�F its distinct pronunciation (cf. Gen. 26:28, Num. 35:16). It is to be
construed: lay bare, lay bare (as in Hab. 3:13, cf. HlFgI in Mic. 1: 6) in it (Beth
of the place), of in respect of it (Beth of the object), even to the foundation,
i.e., raze it even to the ground, leave not one stone upon another. From the



false brethren the imprecation turns to Babylon, the city of the imperial power
of the world. The daughter, i.e., the population, of Babylon is addressed as
HDFwDªiHA. It certainly seems the most natural to take this epithet as a
designation of its doings which cry for vengeance. But it cannot in any case be
translated: thou plunderer (Syriac like the Targum: bozuzto; Symmachus hÎ
lhÄstriÂj), for DDA�F does not mean to rob and plunder, but to offer violence and
to devastate. Therefore: thou devastator; but the word so pointed as we have it
before us cannot have this signification: it ought to be HD�FDªFHA, like HD�FGbF in
Jer. 3: 7, 10, or HDFwDªFHA (with an unchangeable aÝ), corresponding to the
Syriac active intensive form aÝluÑsåo, oppressor, goÝduÑfo, slanderer, and the Arabic
likewise active intensive form Arab. faÑÿuÑl, e.g., faÑshuÑs, a boaster, and also as an
adjective: geÈoÑz faÑshuÑs, empty nuts, cf. �wQYF = ��QYF, a fowler, like naÑtåuÑr
(RW�JN), a field-watcher. The form as it stands is part. pass., and signifies
pronenomeumeÂnh (Aquila), vastata (Jerome). It is possible that this may be said
in the sense of vastanda, although in this sense of a part. fut. pass. the
participles of the Niphal (e.g., Psa. 22:32; 102:19) and of the Pual (Psa. 18: 4)
are more commonly used. It cannot at any rate signify vastata in an historical
sense, with reference to the destruction of Babylon by Darius Hystaspes
(Hengstenberg); for v. 7 only prays that the retribution may come: it cannot
therefore as yet have been executed; but if HDWD�H signified the already
devastated one, it must (at least in the main) have been executed already. It
might be more readily understood as a prophetical representation of the
executed judgment of devastation; but this prophetic rendering coincides with
the imprecative: the imagination of the Semite when he utters a curse sees the
future as a realized fact. “Didst thou see the smitten one (madåruÑb),“ i.e., he
whom God must smite? Thus the Arab inquires for a person who is detested.
“Pursue him who is seized (ilhåakå el-maÿchuÑdh),“ i.e., him whom God must
allow thee to seize! Thy speak thus inasmuch as the imagination at once
anticipates the seizure at the same time with the pursuit. Just as here both
madåruÑb and maÿchuÑdh are participles of Kasl, so therefore HDFwDªiHA may also
have the sense of vastanda (which must be laid waste!). That which is then
further desired for Babylon is the requital of that which it has done to Israel,
Isa. 47: 6. It is the same penal destiny, comprehending the children also, which
is predicted against it in Isa. 13:16-18, as that which was to be executed by the
Medes. The young children (with reference to LL�F�, LL���, vid., on 8: 3) are to
be dashed to pieces in order that a new generation may not raise up again the
world-wide dominion that has been overthrown, Isa. 14:21 f. It is zeal for God
that puts such harsh words into the mouth of the poet. “That which is Israel’s
excellency and special good fortune the believing Israelite desires to have
bestowed upon the whole world, but for this very reason he desires to see the
hostility of the present world of nations against the church of God broken”



(Hofmann). On the other hand, it cannot be denied that the “blessed” of this
Psalm is not suited to the mouth of the New Testament church. In the Old
Testament the church as yet had the form of a nation, and the longing for the
revelation of divine righteousness clothed itself accordingly in a warlike garb.

Psalm 138

THE MEDIATOR AND PERFECTER

138: 1 I WILL give thanks unto Thee with my whole heart,
Before the gods will I harp unto Thee.

138: 2 I will worship towards Thy holy Temple,
And give thanks unto Thy Name because of Thy mercy and Thy truth,

That Thou hast magnified Thy promise above all Thy Name.

138: 3 In the day that I called Thou didst answer me,
Thou didst inspire me with courage  —  a lofty feeling pervaded my soul.

138: 4 All the kings of the earth shall give thanks unto Thee, Jahve,
When they have heard the utterances of Thy mouth;

138: 5 And they shall sing of the ways of Jahve,
That great is the glory of Jahve:

138: 6 For exalted is Jahve and He seeth the lowly,
And the proud He knoweth well afar off.

138: 7 If I walk in the midst of trouble, Thou dost revive me,
Over the wrath of mine enemies dost Thou stretch forth Thy hand,

And Thy right hand saveth me.

138: 8 Jahve will perfect for me;
Jahve, Thy mercy endureth for ever,

The work of Thy hands  —  Thou wilt not forsake it.

Psalm 138. There will come a time when the praise of Jahve, which
according to Psa. 137: 3 was obliged to be dumb in the presence of the
heathen, will, according to Psa. 138: 5, be sung by the kings of the heathen
themselves. In the LXX Psalm 137 side by side with twÌÄ DauiÂd also has the
inscription IÎeremiÂou, and Psalm 138 has AÏggaiÂou kaiÃ ZaxariÂou. Perhaps these
statements are meant to refer back the existing recension of the text of the
respective Psalms to the prophets named (vid., Köhler, Haggai, S. 33). From
the fact that these names of psalmodists added by the LXX do not come down
beyond Malachi, it follows that the Psalm-collection in the mind of the LXX
was made not later than in the time of Nehemiah.



The speaker in Psalm 138, to follow the lofty expectation expressed in v. 4, is
himself a king, and according to the inscription, David. There is, however,
nothing to favour his being the author; the Psalm is, in respect for the Davidic
Psalms, composed as it were out of the soul of David — an echo of 2 Samuel 7
(1 Chronicles 17). The superabundant promise which made the throne of David
and of his seed an eternal throne is here gratefully glorified. The Psalm can at
any rate be understood, if with Hengstenberg we suppose that it expresses the
lofty self-consciousness to which David was raised after victorious battles,
when he humbly ascribed the glory to God and resolved to build Him a Temple
in place of the tent upon Zion.

Psa. 138: 1, 2. The poet will give thanks to Him, whom he means without
mentioning Him by name, for His mercy, i.e., His anticipating, condescending
love, and for His truth, i.e., truthfulness and faithfulness, and more definitely
for having magnified His promise (HRFMiJI) above all His Name, i.e., that He
has given a promise which infinitely surpasses everything by which He has
hitherto established a name and memorial for Himself (�M��LKO�LJA, with oÝ
instead of oÔ, an anomaly that is noted by the Masora, vid., Baer’s Psalterium,
p. 133). If the promise by the mouth of Nathan (2 Samuel 7) is meant, then we
may compare 2Sa. 7:21. LDAgF, L�DgF, HlFDUgi are repeated in that promise and its
echo coming from the heart of David so frequently, that this TfLidAGiHI seems like
a hint pointing to that history, which is one of the most important crises in the
history of salvation. The expression �YHLJ DGN also becomes intelligible from
this history. Ewald renders it: “in the presence of God!” which is surely meant
to say: in the holy place (De Wette, Olshausen). But “before God will I sing
praise to Thee (O God!)” —  what a jumble! The LXX renders eÏnantiÂon
aÏggeÂlwn, which is in itself admissible and full of meaning, f393

but without coherence in the context of the Psalm, and also is to be rejected
because it is on the whole very questionable whether the Old Testament
language uses �YHLJ thus, without anything further to define it, in the sense
of “angels.” It might be more readily rendered “in the presence of the gods,”
viz., of the gods of the peoples (Hengstenberg, Hupfeld, and Hitzig); but in
order to be understood of gods which are only seemingly such, it would
require some addition. Whereas �YHLJ can without any addition denote the
magisterial possessors of the dignity that is the type of the divine, as follows
from Psa. 82: 1 (cf. Psa. 45: 7) in spite of Knobel, Graf, and Hupfeld; and thus,
too (cf. �YKILFMi DGENE in Psa. 119:46), we understand it here, with Rashi, Aben-
Ezra, Kimchi, Falminius, Bucer, Clericus, and others. What is meant are “the
great who are in the earth,” 2Sa. 7: 9, with whom David, inasmuch as he
became king from being a shepherd, is ranked, and above whom he has been



lifted up by the promise of an eternal kingship. Before these earthly “gods”
will David praise the God of the promise; they shall hear for their salutary
confusion, for their willing rendering of homage, that God hath made him “the
highest with respect to the kings of the earth” (Psa. 89:28).

Psa. 138: 3-6. There are two things for which the poet gives thanks to God:
He has answered him in the days of trouble connected with his persecution by
Saul and in all distresses; and by raising him to the throne, and granting him
victory upon victory, and promising him the everlasting possession of the
throne, He has filled him with a proud courage, so that lofty feeling has taken
up its abode in his soul, which was formerly fearful about help. Just as BHR
signifies impetuosity, vehemence, and then also a monster, so BYHIRiHI signifies
both to break in upon one violently and overpowerlingly (Son. 6: 5; cf. Syriac
arheb, Arabic arhaba, to terrify), and to make any one courageous, bold, and
confident of victory. Z�O Y�IPiNAbI forms a corollary to the verb that is marked by
Mugrash or Dech−Ñ: so that in my soul there was Z�O, i.e., power, viz., a
consciousness of power (cf. Jud. 5:21). The thanksgiving, which he, the king
of the promise, offers to God on account of this, will be transmitted to all the
kings of the earth when they shall hear (w�Mi�F in the sense of a fut. exactum)
the words of His mouth, i.e., the divine HRFMiJI, and they shall sing of (RY�I
with bI, like bI RbEdI in Psa. 87: 3, bI XÁYVI in Psa. 105: 2 and frequently, bI Ll�HA
in Psa. 44: 9, bI RYkIZiHI in Psa. 20: 8, and the like) the ways of the God of the
history of salvation, they shall sing that great is the glory of Jahve. V. 6 tells us
by what means He has so super-gloriously manifested Himself in His leadings
of David. He has shown Himself to be the Exalted One who is His all-
embracing rule does not leave the lowly (cf. David’s confessions in
Psa. 131: 1, 2Sa. 6:22) unnoticed (Psa. 113: 6), but on the contrary makes him
the especial object of His regard; and on the other hand even from afar (cf.
Psa. 139: 2) He sees through (�DAYF as in Psa. 94:11, Jer. 29:23) the lofty one
who thinks himself unobserved and conducts himself as if he were answerable
to no higher being (Psa. 10: 4). In correct texts HBGW has Mugrash, and
QXRMM Mercha. The form of the fut. Kal �DAY�Yi is formed after the analogy of
the Hiphil forms LYLIY�Yi in Isa. 16: 7, and frequently, and BY�IY�Yi in Job. 24:21;
probably the word is intended to be all the more emphatic, inasmuch as the
first radical, which disappears in �DAY�, is thus in a certain measure restored. f394

Psa. 138: 7, 8. Out of these experiences — so important for all mankind —
of David, who has been exalted by passing through humiliation, there arise
from him confident hopes concerning the future. The beginning of this strophe
calls Psa. 23: 4 to mind. Though his way may lead through the midst of heart-



oppressing trouble, Jahve will loose these bands of death and quicken him
afresh (HyFXI as in Psa. 30: 4; 71:20, and frequently). Though his enemies may
rage, Jahve will stretch forth His hand threateningly and tranquillizingly over
their wrath, and His right hand will save him. ¦NiYMIYi is the subject according to
Psa. 139:10 and other passages, and not (for why should it be supposed to be
this?) accus. instrumenti (vid., Psa. 60: 7). In v. 8 RMOGiYI is intended just as in
Psa. 57: 3: the word begun He will carry out, eÏpiteleiÌn (Php. 1: 6); and YDI�ábÁ
(according to its meaning, properly: covering me) is the same as YLÁ�F in that
passage (cf. Psa. 13: 6; 142: 8). The pledge of this completion is Jahve’s
everlasting mercy, which will not rest until the promise is become perfect truth
and reality. Thus, therefore, He will not leave, forsake the works of His hands
(vid., Psa. 90:16 f.), i.e., as Hengstenberg correctly explains, everything that
He has hitherto accomplished for David, from his deliverance out of the hands
of Saul down to the bestowment of the promise — He will not let one of His
works stand still, and least of all one that has been so gloriously begun. HpFRiHI
(whence �REtE) signifies to slacken, to leave slack, i.e., leave uncarried out, to
leave to itself, as in Neh. 6: 3. LJÁ expresses a negation with a measure of
inward excitement.

Psalm 139

ADORATION OF THE OMNISCIENT AND OMNIPRESENT ONE

139: 1 JAHVE, Thou searchest and knowest me!

139: 2 THOU knowest my sitting down and my rising up,
Thou understandest my thought afar off.

139: 3 My path and my lying down Thou searchest,
And with all my ways art Thou familiar.

139: 4 For there is not a word on my tongue  —
Lo, Thou, O Jahve, knowest it altogether.

139: 5 Behind and before dost Thou surround me,
And hast laid Thy hand upon me.

139: 6 Incomprehensible to me is such knowledge,
It is too high, I have not grown up to it.

139: 7 Whither could I go from Thy Spirit,
And whither could I flee from Thy presence?!

139: 8 If I should ascend to heaven, there art THOU;
And if I should make Hades my resting-place, here art Thou also.



139: 9 If I should raise the wings of the morning,
If I should settle down at the extremity of the sea  —

139:10 There also Thy hand would guide me,
And Thy right hand lay hold of me.

139:11 And if I should say: Let nothing but darkness enwrap me,
And let the light round about me become night  —

139:12 Even the darkness would not be too dark for Thee,
And the night would be to Thee bright as the day;

Darkness and light are alike to Thee.

139:13 For THOU hast brought forth my reins,
Thou didst interweave me in my mother’s womb.

139:14 I give Thee thanks that I am fearfully, wonderfully made;
Wonderful are Thy works,

And my soul knoweth it right well.

139:15 My bones were not hidden from Thee,
I who was wrought in secret,

Curiously wrought in the depths of the earth.

139:16 When an embryo Thine eyes saw me,
And in Thy book were they all written:
Days which were already sketched out,

And for it one among them.

139:17 And how precious are Thy thoughts unto me, O God,
How mighty is their sum!

139:18 If I would count them, they are more than the sand;
I awake and I am still with Thee.

139:19 Oh that Thou wouldest slay the wicked, Eloah;
And ye men of blood-guiltiness, depart from me!

139:20 They who mention Thee craftily,
Speak out deceitfully  —  Thine adversaries.

139:21 Should I not hate those who hate Thee, Jahve,
And be indignant at those who rise up against Thee?!

139:22 With the utmost hatred do I hate them,
They are to me as mine own enemies.

139:23 Search me, O God, and know my heart,
Prove me and know my thoughts,

139:24 And see whether there is in me any way of pain,
And lead me in the everlasting way!



Psalm 139. In this Aramaizing Psalm what the preceding Psalm says in v. 6
comes to be carried into effect, viz.: for Jahve is exalted and He seeth the
lowly, and the proud He knoweth from afar. This Psalm has manifold points of
contact with its predecessor. From a theological point of view it is one of the
most instructive of the Psalms, and both as regards its contents and poetic
character in every way worthy of David. But it is only inscribed DWDL because
it is composed after the Davidic model, and is a counterpart to such Psalms as
Psalm 19 and to other Davidic didactic Psalms. For the addition XCNML neither
proves its ancient Davidic origin, nor in a general way its origin in the period
prior to the Exile, as Psalm 74 for example shows, which was at any rate not
composed prior to the time of the Chaldaean catastrophe.

The Psalm falls into three parts: vv. 1b -12, 13-18, 19-24; the strophic
arrangement is not clear. The first part celebrates the Omniscient and
Omnipresent One. The poet knows that he is surrounded on all sides by God’s
knowledge and His presence; His Spirit is everywhere and cannot be avoided;
and His countenance is turned in every direction and inevitably, in wrath or in
love. In the second part the poet continues this celebration with reference to
the origin of man; and in the third part he turns in profound vexation of spirit
towards the enemies of such a God, and supplicates for himself His proving
and guidance. In vv. 1 and 4 God is called Jahve, in v. 17 El, in v. 19 Eloha, in
v. 21 again Jahve, and in v. 23 again El. Strongly as this Psalm is marked by
the depth and pristine freshness of its ideas and feeling, the form of its
language is still such as is without precedent in the Davidic age. To all
appearance it is the Aramaeo-Hebrew idiom of the post-exilic period pressed
into the service of poetry. The Psalm apparently belongs to those Psalms
which, in connection with a thoroughly classical character of form, bear marks
of the influence which the Aramaic language of the Babylonian kingdom
exerted over the exiles. This influence affected the popular dialect in the first
instance, but the written language also did not escape it, as the Books of Daniel
and Ezra show; and even the poetry of the Psalms is not without traces of this
retrograde movement of the language of Israel towards the language of the
patriarchal ancestral house. In the Cod. Alex. ZaxariÂou is added to the twÌÄ
DauiÃd yalmoÂj, and by a second hand eÏn thÌÄ diasporaÌÄ, which Origen also met
with “in some copies.”

Psa. 139: 1-7. The Aramaic forms in this strophe are the aÎÂpac legom. JAR�
(ground-form Yi�iRÁ) in vv. 2 and 17, endeavour, desire, thinking, like Tw�Ri and
��Y�iRÁ in the post-exilic books, from H�FRF (J�FRi), cupere, cogitare; and the aÎÂp.
leg. �BÁRE in v. 3, equivalent to �BER�, a lying down, if Y�IBiRI be not rather an
infinitive like Y�ILibI in Job. 7:19, since YXIRiJF is undoubtedly not inflected from



XRÁJO, but, as being infinitive, like YRIBi�F in Deu. 4:21, from XRÁJF; and the verb
XRÁJF also, with the exception of this passage, only occurs in the speeches of
Elihu (Job. 34: 8), which are almost more strongly Aramaizing than the Book
of Job itself. Further, as an Aramaizing feature we have the objective relation
marked by Lamed in the expression Y�IR�Li HTfNibÁ, Thou understandest my
thinking, as in Psa. 116:16; 129: 3; 135:11; 136:19 f. The monostichic opening
is after the Davidic style, e.g., Psa. 23: 1 b. Among the prophets, Isaiah in
particular is fond of such thematic introductions as we have here in v. 1b. On
�DAT�WA instead of YNI��DFT�WA vid., on Psa. 107:20; the pronominal object stands
once beside the first verb, or even beside the second (2Ki. 9:25), instead of
twice (Hitzig). The “me” is then expanded: sitting down, rising up, walking
and lying, are the sum of human conditions or states. Y�IR� is the totality or sum
of the life of the spirit and soul of man, and YKARFdi the sum of human action.
The divine knowledge, as �DAT�WA says, is the result of the scrutiny of man. The
poet, however, in vv. 2 and 3 uses the perfect throughout as a mood of that
which is practically existing, because that scrutiny is a scrutiny that is never
unexecuted, and the knowledge is consequently an ever-present knowledge.
Q�XRFM� is meant to say that He sees into not merely the thought that is fully
fashioned and matured, but even that which is being evolved. TFYRIZ� from HRFZ�
is combined by Luther (with Azulai and others) with RZ�, a wreath (from RRÁZF,
constringere, cingere), inasmuch as he renders: whether I walk or lie down,
Thou art round about me (Ich gehe oder lige, so bistu umb mich). HRFZ� ought to
have the same meaning here, if with Wetzstein one were to compare the
Arabic, and more particularly Beduin, drraÑ, dherraÑ, to protect; the notion of
affording protection does not accord with this train of thought, which has
reference to God’s omniscience: what ought therefore to be meant is a hedging
round which secures its object to the knowledge, or even a protecting that
places it in security against any exchanging, which will not suffer the object to
escape it. f395

The Arabic dÜraÑ, to know, which is far removed in sound, is by no means to be
compared; it is related to Arab. dr’, to push, urge forward, and denotes
knowledge that is gained by testing and experimenting. But we also have no
need of that Arab. dÜraÑ, to protect, since we can remain within the range of the
guaranteed Hebrew usage, inasmuch as HRFZ�, to winnow, i.e., to spread out that
which has been threshed and expose it to the current of the wind, in Arabic
likewise dÜrraÑ (whence HREZiMI, midhraÑ, a winnowing-fork, like TXÁRÁ, racht, a
winnowing-shovel), gives an appropriate metaphor. Here it is equivalent to: to
investigate and search out to the very bottom; LXX, Symmachus, and
Theodotion, eÏcixniÂasaj, after which the Italic renders investigasti, and Jerome



eventilasti. �YkISiHI with the accusative, as in Job. 22:21 with ��I: to enter into
neighbourly, close, familiar relationship, or to stand in such relationship, with
any one; cogn. �KA�F, Arab. skn . God is acquainted with all our ways not only
superficially, but closely and thoroughly, as that to which He is accustomed.

In v. 4 this omniscience of God is illustratively corroborated with YkI; v. 4b has
the value of a relative clause, which, however, takes the form of an
independent clause. HlFMI (pronounced by Jerome in his letter to Sunnia and
Fretela, § 82, MALA) is an Aramaic word that has been already incorporated in
the poetry of the Davidico-Salomonic age. hlFKU signifies both all of it and
every one. In v. 5 Luther has been misled by the LXX and Vulgate, which take
RwC in the signification formare (whence HRFwC, forma); it signifies, as the
definition “behind and before” shows, to surround, encompass. God is
acquainted with man, for He holds him surrounded on all sides, and man can
do nothing, if God, whose confining hand he has lying upon him (Job. 9:23),
does not allow him the requisite freedom of motion. Instead of ¦ti�idA (XX hÎ
gnwÌsiÂj sou) the poet purposely says in v. 6a merely TJADA: a knowledge, so all-
penetrating, all- comprehensive as God’s knowledge. The Ker−Ñ reads HJFYLIpi,
but the Cheth−Ñb HyFJILipI is supported by the Cheth−Ñb YJILipI in Jud. 13:18, the
Ker−Ñ of which there is not JYLIpF, but YLIpE (the pausal form of an adjective YLIpi,
the feminine of which would be HyFLIpi). With YnImEMI the transcendence, with
HBFgiViNI the unattainableness, and with hLF LKAwJ�JLO the incomprehensibleness
of the fact of the omniscience of God is expressed, and with this, to the mind
of the poet, coincides God’s omnipresence; for true, not merely phenomenal,
knowledge is not possible without the immanence of the knowing one in the
thing known. God, however, is omnipresent, sustaining the life of all things by
His Spirit, and revealing Himself either in love or in wrath, — what the poet
styles His countenance. To flee from this omnipresence (�MI, away from), as
the sinner and he who is conscious of his guilt would gladly do, is impossible.
Concerning the first HNFJF, which is here accented on the ultima, vid., on
Psa. 116: 4.

Psa. 139: 8-12. The future form QsAJE, customary in the Aramaic, may be
derived just as well from QLÁSF (QL�Si), by means of the same mode of
assimilation as in BsOYI = BbOSiYI, as from QSANF (QS�Ni), which latter is certainly
only insecurely established by Dan. 6:24, HQFSFNiHALi (cf. TQAZFNiHALi, Ezr. 4:22;
Qp�NiHA, Dan. 5: 2), since the Nun, as in HLF�FNiHALi, Dan. 4: 3, can also be a
compensation for the resolved doubling (vid., Bernstein in the Lexicon
Chrestom. Kirschianae, and Levy s.v. QSANi). �JI with the simple future is



followed by cohortatives (vid., on 73:16) with the equivalent JvFJE among
them: et si stratum facerem (mihi) infernum (accusative of the object as in
Isa. 58: 5), etc. In other passages the wings of the sun (Mal. 3:20 [4: 2]) and of
the wind (Psa. 18:11) are mentioned, here we have the wings of the morning’s
dawn. Pennae aurorae, Eugubinus observes (1548), est velocissimus aurorae
per omnem mundum decursus. It is therefore to be rendered: If I should lift
wings (�YEPANFKi JVFNF as in Eze. 10:16, and frequently) such as the dawn of the
morning has, i.e., could I fly with the swiftness with which the dawn of the
morning spreads itself over the eastern sky, towards the extreme west and
alight there. Heaven and Hades, as being that which is superterrestrial and
subterrestrial, and the east and west are set over against one another. �YF
TYRIXáJÁ is the extreme end of the sea (of the Mediterranean with the “isles of
the Gentiles”). In v. 10 follows the apodosis: nowhere is the hand of God,
which governs everything, to be escaped, for dextera Dei ubique est. RMÁJOWF
(not RMÁJOWi, Eze. 13:15), “therefore I spake,” also has the value of a
hypothetical protasis: quodsi dixerim. ¥JÁ and ¥�EXO belongs together: merae
tenebrae (vid: Psa. 39: 6 f.); but YNIP�w�Yi is obscure. The signification secured to
it of conterere, contundere, in Gen. 3:15, Job. 9:17, which is followed by the
LXX (Vulgate) katapathÂsei, is inappropriate to darkness. The signification
inhiare, which may be deduced as possible from �JÁ�F, suits relatively better,
yet not thoroughly well (why should it not have been YNI��LFBiYI?). The
signification obvelare, however, which one expects to find, and after which the
Targum, Symmachus, Jerome, Saadia, and others render it, seems only to be
guessed at from the connection, since �w� has not this signification in any
other instance, and in favour of it we cannot appeal either to ��ANF — whence
��ENE, which belongs together with B�ANF, ��ANF, and �PANF — or to ��A�F, the root
of which is �� (H�F�F), or to �JACF, whence �Y�ICF, which does not signify to
cover, veil, but according to Arab. dåÿf, to fold, fold together, to double. We
must therefore either assign to YNIP�w�Yi the signification operiat me without
being able to prove it, or we must put a verb of this signification in its place,
viz., YNIK�wVYi (Ewald) or YNIP�w�Yi (Böttcher), which latter is the more
commendable here, where darkness (¥�EXO, synon. HPFY��, �w�MF) is the subject:
and if I should say, let nothing but darkness cover me, and as night (the
predicate placed first, as in Amo. 4:13) let the light become about me, i.e., let
the light become night that shall surround and cover me (YNID��ábÁ, poetic for
YDI�ábÁ, like YNIT�XitÁ in 2 Samuel 22) — the darkness would spread abroad no
obscurity (Psa. 105:28) that should extend beyond (�MI) Thy piercing eye and
remove me from Thee. In the word RYJIYF, too, the Hiphil signification is not



lost: the night would give out light from itself, as if it were the day; for the
distinction of day and night has no conditioning influence upon God, who is
above and superior to all created things (der Uebercreatürliche), who is light
in Himself. The two K are correlative, as e.g., in 1Ki. 22: 4. HKFY��Xá (with a
superfluous Jod) is an old word, but HR�FJ (cf. Aramaic JTfRi�J) is a later one.

Psa. 139:13-18. The fact that man is manifest to God even to the very
bottom of his nature, and in every place, is now confirmed from the origin of
man. The development of the child in the womb was looked upon by the
Israelitish Chokma as one of the greatest mysteries, Ecc. 11: 5; and here the
poet praises this coming into being as a marvellous work of the omniscient and
omnipresent omnipotence of God. HNFQF here signifies condere; and ¥KASF not: to
cover, protect, as in Psa. 140: 8, Job. 40:22, prop. to cover with network, to
hedge in, but: to plait, interweave, viz., with bones, sinews, and veins, like
¥K�V in Job. 10:11. The reins are made specially prominent in order to mark
the, the seat of the tenderest, most secret emotions, as the work of Him who
trieth the heart and the reins. The proseuxhÂ becomes in v. 14 the euÏxaristiÂa: I
give thanks unto Thee that I have wonderfully come into being under fearful
circumstances, i.e., circumstances exciting a shudder, viz., of astonishment
(T�JR�FN as in Psa. 65: 6). HLFPiNI (= JLFPiNI) is the passive to HLFPiHI, 4: 4; 17: 7.
Hitzig regards HTFYL�PiNI (Thou hast shown Thyself wonderful), after the LXX,
Syriac, Vulgate, and Jerome, as the only correct reading; but the thought which
is thereby gained comes indeed to be expressed in the following line, v. 14b,
which sinks down into tautology in connection with this reading. �CE�O
(collectively equivalent to �YMICF�á, Ecc. 11: 5) is the bones, the skeleton, and,
starting from that idea, more generally the state of being as a sum-total of
elements of being. R�EJá, without being necessarily a conjunction (Ew. § 333,
a), attaches itself to the suffix of YMICi�F. �qARU, “to be worked in different
colours, or also embroidered,” of the system of veins ramifying the body, and
of the variegated colouring of its individual members, more particularly of the
inward parts; perhaps, however, more generally with a retrospective
conception of the colours of the outline following the undeveloped beginning,
and of the forming of the members and of the organism in general. f396

The mother’s womb is here called not merely RTES� (cf. Aeschylus’ Eumenides,
665: eÏn skoÂtoisi nhduÂoj teqrammeÂnh, and the designation of the place where
the foetus is formed as “a threefold darkness’ in the Koran, Sur. xxxix. 8), the
eÝ of which is retained here in pause (vid., Böttcher, Lehrbuch, § 298), but by a
bolder appellation �REJF T�ytIXitÁ, the lowest parts of the earth, i.e., the interior
of the earth (vid., on Psa. 63:10) as being the secret laboratory of the earthly
origin, with the same retrospective reference to the first formation of the



human body out of the dust of the earth, as when Job says, Job. 1:21: “naked
came I out of my mother’s womb, and naked shall I return thither”  — HmF�F,
viz., eiÏj thÃn ghÌn thÃn mhteÂra paÂntwn, Sir. 40: 1. The interior of Hades is also
called L�J�i ��EbE in Jon. 2: 3 [2], Sir. 51: 5. According to the view of
Scripture the mode of Adam’s creation is repeated in the formation of every
man, Job. 33: 6, cf. 4. The earth was the mother’s womb of Adam, and the
mother’s womb out of which the child of Adam comes forth is the earth out of
which it is taken. (V. 16.) The embryo folded up in the shape of an egg is here
called �LEgO, from �LÁgF, to roll or wrap together (cf. glomus, a ball), in the
Talmud said of any kind of unshapen mass (LXX aÏkateÂrgaston, Symmachus
aÏmoÂrfwton) and raw material, e.g., of the wood or metal that is to be formed
into a vessel (Chullin 25a, to which Saadia has already referred). f397

As to the rest, compare similar retrospective glances into the embryonic state
in Job. 10: 8-12, 2 Macc. 7:22 f. (Psychology, S. 209 ff., tr. pp. 247 f.). On the
words in libro tuo Bellarmine makes the following correct observation: quia
habes apud te exemplaria sive ideas omnium, quomodo pictor vel sculptor scit
ex informi materia quid futurum sit, quia videt exemplar. The signification of
the future wBT�kFYI is regulated by wJRF, and becomes, as relating to the
synchronous past, scribebantur. The days wRcFYU, which were already formed,
are the subject. It is usually rendered: “the days which had first to be formed.”
If wRcFYU could be equivalent to wRcFYUYi, it would be to be preferred; but this
rejection of the praeform. fut. is only allowed in the fut. Piel of the verbs Pe
Jod, and that after a Waw convertens, e.g., �b�yAWA = �b�YAYiWA, Nah. 1: 4 (cf.
Caspari on Oba. 1:11). f398

Accordingly, assuming the original character of the JLO in a negative
signification, it is to be rendered: The days which were (already) formed, and
there was not one among them, i.e., when none among them had as yet become
a reality. The suffix of �lFkU points to the succeeding �YMIYF, to which wRcFYU is
appended as an attributive clause; �HEbF DXFJE JLOWi is subordinated to this wRcFYU:
cum non or nondum (Job. 22:16) unus inter eos = unus eorum (Exo. 14:28)
esset. But the expression (instead of HYFHF JLO D��Wi or HYEHiYI �RE�E) remains
doubtful, and it becomes a question whether the Ker−Ñ WLW (vid., on Psa. 100: 3),
which stands side by side with the Cheth−Ñb JLW (which the LXX, Aquila,
Symmachus, Theodotion, the Targum, Syriac, Jerome, and Saadia follow), is
not to be preferred. This WLW, referred to YMLG, gives the acceptable meaning:
and for it (viz., its birth) one among them (these days), without our needing to
make any change in the proposed exposition down to WRCY. We decide in
favour of this, because this �HB DXJ WLW does not, as �HB DXJ JLW, make



one feel to miss any HYFHF, and because the YLIWi which begins v. 17 connects
itself to it by way of continuation. The accentuation has failed to discern the
reference of �LK to the following �YMY, inasmuch as it places Olewejored
against WBTKY. Hupfeld follows this accentuation, referring �LK back to YMLG
as a coil of days of one’s life; and Hitzig does the same, referring it to the
embryos. But the precedence of the relative pronoun occurs in other instances
also, f399 and is devoid of all harshness, especially in connection with �lFkU,
which directly signifies altogether (e.g., Isa. 43:14).

It is the confession of the omniscience that is united with the omnipotence of
God, which the poet here gives utterance to with reference to himself, just as
Jahve says with reference to Jeremiah, Jer. 1: 5. Among the days which were
preformed in the idea of God (cf. on WRCY, Isa. 22:11; 37:26) there was also
one, says the poet, for the embryonic beginning of my life. The divine
knowledge embraces the beginning, development, and completion of all things
(Psychology, S. 37 ff., tr. pp. 46 ff.). The knowledge of the thoughts of God
which are written in the book of creation and revelation is the poet’s cherished
possession, and to ponder over them is his favourite pursuit: they are precious
to him, wRQiYF (after Psa. 36: 8), not: difficult of comprehension
(schwerbegreiflich, Maurer, Olshausen), after Dan. 2:11, which would surely
have been expressed by wQMi�F (Psa. 92: 6), more readily: very weighty
(schwergewichtig, Hitzig), but better according to the prevailing Hebrew
usage: highly valued (schwergewerthet), cara. f400

“Their sums” are powerful, prodigious (Psa. 40: 6), and cannot be brought to a
summa summarum. If he desires to count them (fut. hypothet. as in Psa. 91: 7,
Job. 20:24), they prove themselves to be more than the sand with its grains,
that is to say, innumerable. He falls asleep over the pondering upon them,
wearied out; and when he wakes up, he is still with God, i.e., still ever
absorbed in the contemplation of the Unsearchable One, which even the sleep
of fatigue could not entirely interrupt. Ewald explains it somewhat differently:
if I am lost in the stream of thoughts and images, and recover myself from this
state of reverie, yet I am still ever with Thee, without coming to an end. But it
could only perhaps be interpreted thus if it were YTI�RY�IHA or YtIRiRÁ��TiHI.
Hofmann’s interpretation is altogether different: I will count them, the more
numerous than the sand, when I awake and am continually with Thee, viz., in
the other world, after the awaking from the sleep of death. This is at once
impossible, because YTCYQH cannot here, according to its position, be a perf.
hypotheticum. Also in connection with this interpretation D�� would be an
inappropriate expression for “continually,” since the word only has the sense
of the continual duration of an action or a state already existing; here of one



that has not even been closed and broken off by sleep. He has not done;
waking and dreaming and waking up, he is carried away by that endless, and
yet also endlessly attractive, pursuit, the most fitting occupation of one who is
awake, and the sweetest (cf. Jer. 31:26) of one who is asleep and dreaming.

Psa. 139:19-21. And this God is by many not only not believed in and
loved, but even hated and blasphemed! The poet now turns towards these
enemies of God in profound vexation of spirit. The �JI, which is conditional in
v. 8, here is an optative o si, as in Psa. 81: 9; 95: 7. The expression hA�LJå
L�OQitI reminds one of the Book of Job, for, with the exception of our Psalm,
this is the only book that uses the verb L�AQF, which is more Aramaic than
Hebrew, and the divine name Eloah occurs more frequently in it than
anywhere else. The transition from the optative to the imperative wRwS is
difficult; it would have been less so if the Waw copul. had been left out: cf. the
easier expression in Psa. 6: 9; 119:115. But we may not on this account seek to
read wRwSYF, as Olshausen does. Everything here is remarkable; the whole
Psalm has a characteristic form in respect to the language. YnIME is the ground-
form of the overloaded YnImEMI, and is also like the Book of Job, Job. 21:16, cf.
wHNiME Job. 4:12, Psa. 68:24. The mode of writing ¦wRMiYO (instead of which,
however, the Babylonian texts had ¦wRMiJYO) is the same as in 2Sa. 19:15, cf. in
2Sa. 20: 9 the same melting away of the Aleph into the preceding vowel in
connection with ZXÁJF, in 2Sa. 22:40 in connection with RzAJI, and in Isa. 13:20
with LHAJF. Construed with the accusative of the person, RMÁJF here signifies to
declare any one, profiteri, a meaning which, we confess, does not occur
elsewhere. But HmFZIMiLI (cf. HMFRiMILi, 24: 4; the Targum: who swear by Thy
name for wantonness) and the parallel member of the verse, which as it runs is
moulded after Exo. 20: 7, show that it has not to be read ¦wRMiYA (Quinta:
parepiÂkranaÂn se). The form JwVNF, with Aleph otians, is also remarkable; it
ought at least to have been written wJVNF (cf. JwpRiNI, Eze. 47: 8) instead of the
customary wJViNF; yet the same mode of writing is found in the Niphal in
Jer. 10: 5, JwVnFYI, it assumes a ground-form HVN (Psa. 32: 1) = JVFNF, and is to
be judged of according to JwBJF in Isa. 28:12 [Ges. § 23, 3, rem. 3]. Also one
feels the absence of the object to JWiªFLÁ JwVNF . It is meant to be supplied
according to the decalogue, Exo. 20: 7, which certainly makes the alteration
¦ME�i (Böttcher, Olsh.) or ¦REKiZI (Hitzig on Isa. 26:13), instead of ¥YR�,
natural. But the text as we now have it is also intelligible: the object to JWVN is
derived from ¥WRMY, and the following ¦YRE�F is an explanation of the subject
intended in JWVN that is introduced subsequently. Psa. 89:52 proves the



possibility of this structure of a clause. It is correctly rendered by Aquila
aÏntiÂzhloiÂ sou, and Symmachus oiÎ eÏnantiÂoi sou. R�F, an enemy, prop. one who
is zealous, a zealot (from Rw�, or rather RY�I, = Arab. gaÑr, med. Je, zhlouÌn,
whence RY�I, Arab. gayrat = HJFNiQI), is a word that is guaranteed by
1Sa. 28:16, Dan. 4:16, and as being an Aramaism is appropriate to this Psalm.
The form �M��Qti for �M��QTiMI has cast away the preformative Mem (cf.
�YItÁPA�i and �YITApi�iMI, HR�qiMI in Deu. 23:11 for HR�QimIMI); the suffix is to be
understood according to Psa. 17: 7. Pasek stands between HWHY and JNFViJE in
order that the two words may not be read together (cf. Job. 27:13, and above
Psa. 10: 3). ����QTiHI as in the recent Psa. 119:158. The emphasis in v. 22b lies
on YLI; the poet regards the adversaries of God as enemies of his own. TYLIKitÁ
takes the place of the adjective: extremo (odio) odi eos. Such is the relation of
the poet to the enemies of God, but without indulging any self-glorying.

Psa. 139:23, 24. He sees in them the danger which threatens himself, and
prays God not to give him over to the judgment of self-delusion, but to lay bare
the true state of his soul. The fact “Thou hast searched me,” which the
beginning of the Psalm confesses, is here turned into a petitioning “search
me.” Instead of �Y�IR� in v. 17, the poet here says �YpIJARiVA, which signifies
branches (Eze. 31: 5) and branchings of the act of thinking (thoughts and cares,
94:19). The Resh is epenthetic, for the first form is �YpI�IVi, Job. 4:13; 20: 2.
The poet thus sets the very ground and life of his heart, with all its outward
manifestations, in the light of the divine omniscience. And in v. 24 he prays
that God would see whether any BCE�O�¥REdE cleaves to him (YbI as in
1Sa. 25:24), by which is not meant “a way of idols” (Rosenmüller, Gesenius,
and Maurer), after Isa. 48: 5, since an inclination towards, or even apostasy to,
heathenism cannot be an unknown sin; nor to a man like the writer of this
Psalm is heathenism any power of temptation. �CÁbE �RD (Grätz) might more
readily be admissible, but BCE�O �RD is a more comprehensive notion, and one
more in accordance with this closing petition. The poet gives this name to the
way that leads to the pain, torture, viz., of the inward and outward punishments
of sin; and, on the other hand, the way along which he wishes to be guided he
calls �L�F� ¥REdE, the way of endless continuance (LXX, Vulgate, Luther), not
the way of the former times, after Jer. 6:16 (Maurer, Olshausen), which thus by
itself is ambiguous (as becomes evident from Job. 22:15, Jer. 18:15), and also
does not furnish any direct antithesis. The “everlasting way” is the way of God
(Psa. 27:11), the way of the righteous, which stands fast for ever and shall not
“perish” (Psa. 1: 6).



Psalm 140

PRAYER FOR PROTECTION AGAINST WICKED, CRAFTY MEN

140: 2 DELIVER me, Jahve, from wicked men,
From the violent man preserve me,

140: 3 Who plot wickedness in the heart,
Daily do they stir up wars.

140: 4 They sharpen their tongue like a serpent,
Adder’s poison is under their lips. (Sela)

140: 5 Keep me, Jahve, from the hands of the wicked,
From the violent man preserve me,

Who purpose to thrust aside my footsteps.

140: 6 The proud hide snares for me and cords,
They spread nets close by the path,

They set traps for me. (Sela)

140: 7 I say to Jahve: My God art Thou,
Oh give ear, Jahve, to the cry of my supplication.

140: 8 Jahve the Lord is the stronghold of my salvation,
Thou coverest my head in the day of equipment.

140: 9 Grant not, Jahve, the desires of the wicked;
Let not his device prosper, that they may not be lifted up. (Sela)

140:10 The head of those who compass me about  —
let the trouble of their lips cover them!

140:11 Let burning coals be cast down upon them, let them be cast into the fire,
Into abysses out of which they may never rise up!

140:12 Let not the man of the tongue be established on the earth,
The man of violence  —  let wickedness hunt him in violent haste!

140:13 I know that Jahve will carry through the cause of the afflicted,
The right of the poor.

140:14 Yea, the righteous shall give thanks unto Thy Name,
The upright shall dwell beside Thy countenance.

Psalm 140. The close of the preceding Psalm is the key to David’s position
and mood in the presence of his enemies which find expression in this Psalm.
He complains here of serpent-like, crafty, slanderous adversaries, who are
preparing themselves for war against him, and with whom he will at length
have to fight in open battle. The Psalm, in its form more bold than beautiful,



justifies its DWDL in so far as it is Davidic in thoughts and figures, and may be
explained from the circumstances of the rebellion of Absalom, to which as an
outbreak of Ephraimitish jealousy the rebellion of Sheba ben Bichri the
Benjamite attached itself. Psalm 58 and 64 are very similar. The close of all
three Psalms sounds much alike, they agree in the use of rare forms of
expression, and their language becomes fearfully obscure in style and sound
where they are directed against the enemies.

Psa. 140: 2-4. The assimilation of the Nun of the verb RCÁNF is given up, as in
Psa. 61: 8; 78: 7, and frequently, in order to make the form more full-toned.
The relative clause shows that �YSIMFXá �YJI (vid., p. 173) is not intended to be
understood exclusively of one person. BL�bI strengthens the notion of that
which is deeply concealed and premeditated. It is doubtful whether wRwGYF
signifies to form into troops or to stir up. But from the fact that Rwg in
Psa. 56: 7; 59: 4, Isa. 54:15, signifies not congregare but se congregare, it is to
be inferred that Rwg in the passage before us, like HRFg� (or HRFgFTiHI in Deu. 2: 9,
24), in Syriac and Targumic GR�gF, signifies concitare, to excite (cf. RwV
together with HRFVF, Hos. 12: 4 f.). In v. 4 the Psalm coincides with Psa. 64: 4;
58: 5. They sharpen their tongue, so that it inflicts a fatal sting like the tongue
of a serpent, and under their lips, shooting out from thence, is the poison of the
adder (cf. Son. 4:11). Bw�KiJA is a aÎÂpac legom. not from B�AkF (Jesurun, p.
207), but from �KA�F, Arab. ‘ks and ÿksÔ, root ‘k (vid., Fleischer on Isa. 59: 5,
�YBIkFJA), both of which have the significations of bending, turning, and coiling
after the manner of a serpent; the Beth is an organic addition modifying the
meaning of the root. f401

Psa. 140: 5, 6. The course of this second strophe is exactly parallel with the
first. The perfects describe their conduct hitherto, as a comparison of v. 3b
with 3a shows. �YMI�Fpi is poetically equivalent to �YILÁGiRÁ, and signifies both
the foot that steps (Psa. 57: 5; 58:11) and the step that is made by the foot
(Psa. 85:14; 119:133), and here the two senses are undistinguishable. They are
called �YJIg� on account of the inordinate ambition that infatuates them. The
metaphors taken from the life of the hunter (Psa. 141: 9; 142: 4) are here
brought together as it were into a body of synonyms. The meaning of
LgF�iMÁ�DYALi becomes explicable from Psa. 142: 4; DYALi, at hand, is equivalent to
“immediately beside” (1Ch. 18:17, Neh. 11:24). Close by the path along which
he has to pass, lie gins ready to spring together and ensnare him when he
appears.



Psa. 140: 7-9. Such is the conduct of his enemies; he, however, prays to his
God and gets his weapons from beside Him. The day of equipment is the day
of the crisis when the battle is fought in full array. The perfect HT�FkSA states
what will then take place on the part of God: He protects the head of His
anointed against the deadly blow. Both v. 8a and 8b point to the helmet as
being �JRO Z��MF, 60: 9; cf. the expression “the helmet of salvation” in
Isa. 59:17. Beside Yy�WAJáMÁ, from the aÎÂp. leg. HWFJáMÁ, there is also the reading
YY�WFJáMÁ, which Abulwal−Ñd found in his Jerusalem codex (in Saragossa). The
regular form would be YW�JáMÁ, and the boldly irregular maÿawajjeÑ follows the
example of Yk��AXáMÁ, Yd�MÁXáMÁ, and the like, in a manner that is without example
elsewhere. �MMFZi for �TmFZIMi is also a hapaxlegomenon; according to Gesenius
the principal form is �MFZF, but surely ore correctly �MFZi (like BRFQi), which in
Aramaic signifies a bridle, and here a plan, device. The Hiph. QYPiH� (root QP,
whence QPANi, Arab. nfq) signifies educere in the sense of reportare, Pro. 3:13;
8:35; 12: 2; 18:22, and of porrigere, Psa. 144:13, Isa. 58:10. A reaching forth
of the plan is equivalent to the reaching forth of that which is projected. The
choice of the words used in this Psalm coincides here, as already in LgF�iMÁ, with
Proverbs and Isaiah. The future wMwRYF expresses the consequence (cf. 61: 8)
against which the poet wishes to guard.

Psa. 140:10-12. The strophic symmetry is now at an end. The longer the
poet lingers over the contemplation of the rebels the more lofty and dignified
does his language become, the more particular the choice of the expressions,
and the more difficult and unmanageable the construction. The Hiph. BS�H�
signifies, causatively, to cause to go round about (Exo. 13:18), and to raise
round about (2Ch. 14: 6); here, after Jos. 6:11, where with an accusative
following it signifies to go round about: to make the circuit of anything, as
enemies who surround a city on all sides and seek the most favourable point
for assault; YbÁSIMi from the participle BS�M�. Even when derived from the
substantive BSAM� (Hupfeld), “my surroundings” is equivalent to YTA�BYBISi
YBÁYiJO in Psa. 27: 6. Hitzig, on the other hand, renders it: the head of my
slanderers, from BBÁSF, to go round about, Arabic to tell tales of any one,
defame; but the Arabic sbb, fut. u, to abuse, the IV form (Hiphil) of which
moreover is not used either in the ancient or in the modern language, has
nothing to do with the Hebrew BBS, but signifies originally to cut off round
about, then to clip (injure) any one’s honour and good name. f402

The fact that the enemies who surround the psalmist on every side are just such
calumniators, is intimated here in the word �MYT�PFVi. He wishes that the trouble



which the enemies’ slanderous lips occasion him may fall back upon their own
head. �JRO is head in the first and literal sense according to Psa. 7:17; and
�MYs�KAYi (with the Jod of the groundform YSK, as in Deu. 32:26, 1Ki. 20:35;
Cheth−Ñb �MwsKAYi, f403 after the attractional schema, 2Sa. 2: 4, Isa. 2:11, and
frequently; cf. on the masculine form, Pro. 5: 2; 10:21) refers back to �JR,
which is meant of the heads of all persons individually. In v. 11 w�YMIYF (with an
indefinite subject of the higher punitive powers, Ges. § 137, note), in the
signification to cause to descend, has a support in 55: 4, whereas the Niph.
��MNF, fut. �mOYI, which is preferred by the Ker−Ñ, in the signification to be made
to descend, is contrary to the usage of the language. The aÎÂp. leg. T�RMOHáMÁ has
been combined by Parchon and others with the Arabic hmr, which, together
with other significations (to strike, stamp, cast down, and the like), also has the
signification to flow (whence e.g., in the Koran, maÑÿ munhamir, flowing
water). “Fire” and “water” are emblems of perils that cannot be escaped,
66:12, and the mention of fire is therefore appropriately succeeded by places of
flowing water, pits of water. The signification “pits” is attested by the Targum,
Symmachus, Jerome, and the quotation in Kimchi: “first of all they buried
them in TWRWMHM; when the flesh was consumed they collected the bones and
buried them in coffins.” On wMwQYF�LbÁ cf. Isa. 26:14. Like vv. 10, 11, v. 12 is
also not to be taken as a general maxim, but as expressing a wish in
accordance with the excited tone of this strophe. ���LF �YJI is not a great
talker, i.e., boaster, but an idle talker, i.e., slanderer (LXX aÏnhÃr glwsswÂdhj,
cf. Sir. 8: 4). According to the accents, �RF SMFXF �YJI is the parallel; but what
would be the object of this designation of violence as worse or more
malignant? With Sommer, Olshausen, and others, we take �RF as the subject to
wnDEwCYi: let evil, i.e., the punishment which arises out of evil, hunt him; cf.
Pro. 13:21, H�FRF �d�RÁti �YJI«FXÁ, and the opposite in Psa. 23: 6. It would have
to be accented, according to this our construction of the words, TPXDML
WNDWCY �R SMX �YJ . The aÎÂp. leg. TPOX�DiMÁLi we do not render, with
Hengstenberg, Olshausen, and others: push upon push, with repeated pushes,
which, to say nothing more, is not suited to the figure of hunting, but, since
�XÁdF always has the signification of precipitate hastening: by hastenings, that
is to say, forced marches.

Psa. 140:13, 14. With v. 13 the mood and language now again become
cheerful, the rage has spent itself; therefore the style and tone are now
changed, and the Psalm trips along merrily as it were to the close. With
reference to T�DY for YT�DY (as in Job. 42: 2), vid., 16: 2. That which David
in Psa. 9: 5 confidently expects on his own behalf is here generalized into the



certain prospect of the triumph of the good cause in the person of all its
representatives at that time oppressed. ¥JÁ, like YtI�iDAYF, is an expression of
certainty. After seeming abandonment God again makes Himself known to His
own, and those whom they wanted to sweep away out of the land of the living
have an ever sure dwelling-place with His joyful countenance (Psa. 16:11).

Psalm 141

EVENING PSALM IN THE TIMES OF ABSALOM

141: 1 JAHVE, I call upon Thee, Oh haste Thee unto me;
Oh hearken to my voice, when I call upon Thee!

141: 2 Let my prayer be accounted as incense before Thee,
The lifting up of my hands as the evening meat-offering.

141: 3 Oh set a watch, Jahve, upon my mouth,
A protection upon the door of my lips.

141: 4 Incline not my heart to an evil matter,
To practise knavish things in iniquity

With the lords who rule wickedly,
And let me not taste their dainties.

141: 5 Let a righteous man smite me lovingly and rebuke me,
Such oil upon the head let not my head refuse,

For still do I meet their wickedness only with prayer.

141: 6 Hurled down upon the sides of the rock are their judges,
And they hear my words as welcome.

141: 7 As when one furroweth and breaketh up the earth,
Are our bones sowed at the gate of Hades.

141: 8 For unto Thee, Jahve Lord! do mine eyes look,
In Thee do I hide, pour not my soul out!

141: 9 Keep me from the hands of the snare of those who lay snares for me,
And from the traps of those who rule wickedly.

141:10 Let the wicked fall into their own net,
Whilst I altogether escape.

Psalm 141. The four Psalm 140, 141, 142, and 143, are interwoven with one
another in many ways (Symbolae, pp. 67 f.). The following passages are very
similar, viz., Psa. 140: 7; 141: 1; 142: 2, and 143: 1. Just as the poet complains
in Psa. 142: 4, “when my spirit veils itself within me,” so too in Psa. 143: 4; as
he prays in Psa. 142: 8, “Oh bring my soul out of prison,” so in Psa. 143:11,
“bring my soul out of distress,” where HRC takes the place of the metaphorical



RGSM. Besides these, compare Psa. 140: 5, 6 with Psa. 141: 9; 142: 7 with
Psa. 143: 9; 140: 3 with Psa. 141: 5, TW�R; Psa. 140:14 with Psa. 142: 8;
Psa. 142: 4 with Psa. 143: 8.

The right understanding of the Psalm depends upon the right understanding of
the situation. Since it is inscribed DWDL, it is presumably a situation
corresponding to the history of David, out of the midst of which the Psalm is
composed, either by David himself or by some one else who desired to give
expression in Davidic strains to David’s mood when in this situation. For the
gleaning of Davidic Psalms which we find in the last two Books of the Psalter
is for the most part derived from historical works in which these Psalms, in
some instances only free reproductions of the feelings of David with respect to
old Davidic models, adorned the historic narrative. The Psalm before us
adorned the history of the time of the persecution by Absalom. At that time
David was driven out of Jerusalem, and consequently cut off from the
sacrificial worship of God upon Zion; and our Psalm is an evening hymn of
one of those troublous days. The ancient church, even prior to the time of
Gregory (Constitutiones Apostolicae, ii. 59), had chosen it for its evening
hymn, just as it had chosen Psalm 63 for its morning hymn. Just as Psalm 63
was called oÎ oÏrqrinoÂj (ibid. Psa. 8:37), so this Psalm, as being the Vesper
Psalm, was called oÎ eÏpiluÂxnioj (vid., Psa. 8:35).

Psa. 141: 1, 2. The very beginning of Psalm 141 is more after the manner of
David than really Davidic; for instead of haste thee to me, David always says,
haste thee for my help, Psa. 22:20; 38:23; 40:14. The ¥LF that is added to
YJIRiQFbI (as in Psa. 4: 2) is to be explained, as in Psa. 57: 3: when I call to Thee,
i.e., when I call Thee, who art now far from me, to me. The general cry for
help is followed in v. 2 by a petition for the answering of his prayer. Luther
has given an excellent rendering: Let my prayer avail to Thee as an offering of
incense; the lifting up of my hands, as an evening sacrifice (Mein Gebet müsse
fur dir tügen wie ein Reuchopffer, Meine Hende auffheben, wie ein
Abendopffer). ��ktI is the fut. Niph. of �wk, and signifies properly to be set up,
and to be established, or reflexive: to place and arrange or prepare one’s self,
Amo. 4:12; then to continue, e.g., Psa. 101: 7; therefore, either let it place
itself, let it appear, sistat se, or better: let it stand, continue, i.e., let my prayer
find acceptance, recognition with Thee TRE�OQi, and the lifting up of my hands
BRE�F�TXÁNiMI. Expositors say that this in both instances is the comparatio
decurtata, as in Psa. 11: 1 and elsewhere: as an incense-offering, as an evening
mincha. But the poet purposely omits the ki of the comparison. He wishes that
God may be pleased to regard his prayer as sweet-smelling smoke or as
incense, just as this was added to the azcara of the meal-offering, and gave it,



in its ascending perfume, the direction upward to God, f404 and that He may be
pleased to regard the lifting up of his hands (TJÁViMÁ, the construct with the
reduplication given up, from TJ�viMÁ, or even, after the form TNAtiMÁ, from
HJFvFMÁ, here not oblatio, but according to the phrase �YIDAYF �YIPAKA JVFNF,
elevatio, Jud. 20:38, 40, cf. Psa. 28: 2, and frequently) as an evening mincha,
just as it was added to the evening tam−Ñd according to Exo. 29:38-42, and
concluded the work of the service of the day. f405

Psa. 141: 3, 4. The prayer now begins to be particularized, and that in the
first instance as a petition fore the grace of silence, calling to mind old Davidic
passages like Psa. 39: 2; 34:14. The situation of David, the betrayed one,
requires caution in speaking; and the consciousness of having sinned, not
indeed against the rebels, but against God, who would not visit him thus
without his deserving it, stood in the way of any outspoken self-vindication. In
pone custodiam ori meo HRFMi�F is aÎÂp. leg., after the infinitive form HQFBidF,
HBFZi�F, HMFCi�F. In v. 3b LdA is aÎÂp. leg. for TLEdE; cf. “doors of the mouth” in
Mic. 7: 5, and puÂlai stoÂmatoj in Euripides. HRFciNI might be imper. Kal: keep I
pray, with Dag. dirimens as in Pro. 4:13. But LJA RCÁNF is not in use; and also as
the parallel word to HRFMi�F, which likewise has the appearance of being
imperative, HRFciNI is explicable as regards its pointing by a comparison of
HHFqiYI in Gen. 49:10, HRFbIdA in Deu. 33: 3, and HBFRiQI in Psa. 73:28. The
prayer for the grace of silence is followed in v. 4 by a prayer for the breaking
off of all fellowship with the existing rulers. By a flight of irony they are called
�Y�IYJI, lords, in the sense of �YJI YN�bI, Psa. 4: 3 (cf. the Spanish hidalgos =
hìjos d’algo, sons of somebody). The evil thing (�RF | RBFDF, with Pasek
between the two R, as in Num. 7:13, Deu. 7: 1 between the two �, and in
1Ch. 22: 3 between the two L), to which Jahve may be pleased never to incline
his heart (�tÁ, fut. apoc. Hiph. as in 27: 9), is forthwith more particularly
designated: perpetrare facinora maligne cum dominis, etc. T�LLI�á of great
achievements in the sense of infamous deeds, also occurs in Psa. 14: 1; 99: 8.
Here, however, we have the Hithpo. LL��OTiHI, which, with the accusative of the
object TWLL�, signifies: wilfully to make such actions the object of one’s
acting (cf. Arab. taÿallala b-ÿl-sÔÿ, to meddle with any matter, to amuse, entertain
one’s self with a thing). The expression is made to express disgust as strongly
as possible; this poet is fond of glaring colouring in his language. In the
dependent passage neve eorum vescar cupediis, �XÁLF is used poetically for
LKAJF, and bI is the partitive Beth, as in Job. 21:25. �YmIJANiMÁ is another
hapaxlegomenon, but as being a designation of dainties (from �JANF, to be mild,
tender, pleasant), it may not have been an unusual word. It is a well-known



thing that usurpers revel in the cuisine and cellars of those whom they have
driven away.

Psa. 141: 5-7. Thus far the Psalm is comparatively easy of exposition; but
now it becomes difficult, yet not hopelessly so. David, thoroughly conscious of
his sins against God and of his imperfection as a monarch, says, in opposition
to the abuse which he is now suffering, that he would gladly accept any
friendly reproof: “let a righteous man smite in kindness and reprove me —
head-oil (i.e., oil upon the head, to which such reproof is likened) shall my
head not refuse.” So we render it, following the accents, and not as Hupfeld,
Kurtz, and Hitzig do: “if a righteous man smites me, it is love; if he reproves
me, an anointing of the head is it unto me;” in connection with which the
designation of the subject with JYHI would be twice wanting, which is more
than is admissible. QYdICÁ stands here as an abstract substantive: the righteous
man, whoever he may be, in antithesis, namely, to the rebels and to the people
who have joined them. Amyraldus, Maurer, and Hengstenberg understand it of
God; but it only occurs of God as an attribute, and never as a direct
appellation. DSEXE, as in Jer. 31: 3, is equivalent to DSEXEbI, cum benignitate =
benigne. What is meant is, as in Job. 6:14, what Paul (Gal. 6: 1) styles pneuÌma
prauìthtoj. and �LÁHF, tundere, is used of the strokes of earnest but well-meant
reproof, which is called “the blows of a friend” in Pro. 27: 6. Such reproof
shall be to him as head-oil (Psa. 23: 5; 133: 2), which his head does not
despise. YNIYF, written defectively for JYNIYF, like YªIYA, in Psa. 55:16, YBIJF,
1Ki. 21:29 and frequently; JYNIH� (root JN, Arab. n’, with the nasal n, which also
expresses the negation in the Indo-Germanic languages) here signifies to deny,
as in Psa. 33:10 to bring to nought, to destroy. On the other hand, the LXX
renders mhÃ lipanaÂtw thÃn kefalhÂn mou, which is also followed by the Syriac
and Jerome, perhaps after the Arabic nawiya, to become or to be fat, which is,
however, altogether foreign to the Aramaic, and is, moreover, only used of
fatness of the body, and in fact of camels. The meaning of the figure is this:
well-meant reproof shall be acceptable and spiritually useful to him. The
confirmation `WGW D���YkI follows, which is enigmatical both in meaning and
expression. This D�� is the cipher of a whole clause, and the following W is
related to this D�� as the Waw that introduces the apodosis, not to YkI as in
2Ch. 24:20, since no progression and connection is discernible if YK is taken as
a subordinating quia. We interpret thus: for it is still so (the matter still stands
thus), that my prayer is against their wickednesses; i.e., that I use no weapon
but that of prayer against these, therefore let me always be in that spiritual state
of mind which is alive to well-meant reproof. Mendelssohn’s rendering is
similar: I still pray, whilst they practise infamy. On W DW� cf. Zec. 8:20 R�EJá



D�� (vid., Köhler), and Pro. 24:27 Wi RXÁJÁ . He who has prayed God in v. 3 to
set a watch upon his mouth is dumb in the presence of those who now have
dominion, and seeks to keep himself clear of their sinful doings, whereas he
willingly allows himself to be chastened by the righteous; and the more silent
he is towards the world (see Amo. 5:13), the more constant is he in his
intercourse with God. But there will come a time when those who now behave
as lords shall fall a prey to the revenge of the people who have been misled by
them; and on the other hand, the confession of the salvation, and of the order
of the salvation, of God, that has hitherto been put to silence, will again be able
to make itself freely heard, and find a ready hearing.

As. v. 6 says, the new rulers fall a prey to the indignation of the people and are
thrown down the precipices, whilst the people, having again come to their right
mind, obey the words of David and find them pleasant and beneficial (vid.,
Pro. 15:26; 16:24). w�Mi�iNI is to be explained according to 2Ki. 9:33. The
casting of persons down from the rock was not an unusual mode of execution
(2Ch. 25:12). �LÁSE�YD�Yi are the sides (Psa. 140: 6, Jud. 11:26) of the rock, after
which the expression eÏxoÂmena peÂtraj of the LXX, which has been
misunderstood by Jerome, is intended to be understood; f406 they are therefore
the sides of the rock conceived of as it were as the hands of the body of rock, if
we are not rather with Böttcher to compare the expressions YD�YbI and YD�Yi�LJA
construed with verbs of abandoning and casting down, Lam. 1:14, Job. 16:11,
and frequently. In v. 7 there follows a further statement of the issue on the side
of David and his followers: instar findentis et secantis terram (�QAbF with Beth,
elsewhere in the hostile signification of irrumpere) dispersa sunt ossa nostra
ad ostium (YPiLi as in Pro. 8: 3) orci; Symmachus: wÎÂsper gewrgoÃj oÎÂtan rÎhÂsshÄ
thÃn thÌn, ouÎÂtwj eÏskorpiÂsqh taÃ oÏstaÌ hÎmwÌn eiÏj stoÂma aÎÂÄdou; Quinta: wÎj
kalliergwÌn kaiÃ skaÂptwn eÏn thÌÄ ghÌÄ, k.t.l. Assuming the very extreme, it is a
look of hope into the future: should his bones and the bones of his followers be
even scattered about the mouth of SheoÑl (cf. the Syrian picture of SheoÑl: “the
dust upon its threshold ÿal-escuÑfteh,� Deutsche MorgenlÝnd. Zeitschrift, xx.
513), their soul below, their bones above — it would nevertheless be only as
when on in ploughing cleaves the earth; i.e., they do not lie there in order that
they may continue lying, but that they may rise up anew, as the seed that is
sown sprouts up out of the upturned earth. LXX Codd. Vat. et Sinait. taÃ oÏstaÌ
hÎmwÌn, beside which, however, is found the reading auÏtwÌn (Cod. Alex. by a
second hand, and the Syriac, Arabic, and Aethiopic versions), as Böttcher also,
pro ineptissimo utcunque, thinks WNYMC� must be read, understanding this,
according to 2Ch. 25:12 extrem., of the mangled bodies of those cast down
from the rock. We here discern the hope of a resurrection, if not directly, at
least (cf. Oehler in Herzog’s Real-Encyclopädie, concluding volume, S. 422)



as am emblem of victory in spite of having succumbed. That which authorizes
this interpretation lies in the figure of the husbandman, and in the conditional
clause (v. 8), which leads to the true point of the comparison; for as a
complaint concerning a defeat that had been suffered: “so are our bones
scattered for the mouth of the grave (in order to be swallowed up by it),” v. 7,
would be alien and isolated with respect to what precedes and what follows.

Psa. 141: 8-10. If v. 7 is not merely an expression of the complaint, but at
the same time of hope, we now have no need to give the YkI the adversative
sense of imo, but we may leave it its most natural confirmatory signification
namque. From this point the Psalm gradually dies away in strains
comparatively easy to be understood and in perfect keeping with the situation.
In connection with v. 8 one is reminded of Psa. 25:15; 31: 2; with vv. 9 f., of
Psa. 7:16; 69:23, and other passages. In “pour not out (RJAti with sharpened
vowel instead of R�Fti, Ges. § 75, rem. 8) my soul,” HRF��, Piel, is equivalent to
the Hiph. HRF�åHE in Isa. 53:12. XPA YD�Yi are as it were the hands of the seizing
and capturing snare; and YLI w�QiYF is virtually a genitive: qui insidias tendunt
mihi, since one cannot say XPA �QOYF, ponere laqueum. �YRIMOKiMÁ, nets, in v. 10
is another hapaxlegomenon; the enallage numeri is as in Psa. 62: 5, Isa. 2: 8;
5:23, — the singular that slips in refers what is said of the many to each
individual in particular. The plural T��QiMO for �Y�IQiMO, Psa. 18: 6; 64: 6, also
occurs only here. DXÁYA is to be explained as in Psa. 4: 9: it is intended to
express the coincidence of the overthrow of the enemies and the going forth
free of the persecuted one. With YKINOJF DXÁYA the poet gives prominence to his
simultaneous, distinct destiny: simul ego dum (DJA as in Job. 8:21, cf. 1:18)
praetereo h.e. evado. The inverted position of the YkI in Psa. 18:10-12 may be
compared; with Psa. 120: 7 and 2Ki. 2:14, however (where instead of JwH��JÁ
it is with Thenius to be read J�PJ�), the case is different.

Psalm 142

CRY SENT FORTH FROM THE PRISON TO THE BEST OF FRIENDS

142: 2 WITH my voice to Jahve do I cry,
With my voice to Jahve do I make supplication,

142: 3 I pour forth before Him my complaint,
My trouble do I make known before Him.

142: 4 When my spirit veils itself within me,
Thou indeed art acquainted with my way.

On the path along which I must go, they hide a trap for me.



142: 5 Look to the right and see, no friend appeareth for me;
All refuge hath failed me, no one careth for my soul.

142: 6 I cry unto Thee, Jahve,
I say: THOU art my refuge,

My portion in the land of the living.

142: 7 Oh hearken to my cry of woe, for I am very weak;
Deliver me from my persecutors, for they are too strong for me.

142: 8 Oh lead my soul out of imprisonment, to praise Thy Name  —
In me shall the righteous glory: that Thou dealest bountifully with me.

Psalm 142. This the last of the eight Davidic Psalms, which are derived by
their inscriptions from the time of the persecution by Saul (vid., on Psalm 34),
is inscribed: A Meditation by David, when he was in the cave, a Prayer. Of
these eight Psalms, Psalm 52 and 54 also bear the name of Mask−Ñl (vid., on
Psalm 32); and in this instance HlFPiti (which occurs besides as an inscription
only in Psa. 90: 1; 102: 1, Hab. 3: 1) is further added, which looks like an
explanation of the word mask−Ñl (not in use out of the range of Psalm-poetry).
The article of HR�MBÁ, as in 57: 1, points to the cave of Adullam
(1 Samuel 22) or the cave of Engedi (1 Samuel 24), which latter, starting from
a narrow concealed entrance, forms such a labyrinthine maze of passages and
vaults that the torches and lines of explorers have not to the present time been
able to reach the extremities of it.

The Psalm does not contain any sure signs of a post-Davidic age; still it
appears throughout to be an imitation of older models, and pre-eminently by
means of vv. 2 f. (cf. Psa. 77: 2 f.) and v. 4 (cf. Psa. 77: 4) it comes into a
relation of dependence to Psalm 77, which is also noticeable in Psalm 143 (cf.
v. 5 with Psa. 77:12 f.). The referring back of the two Psalms to David comes
under one and the same judgment.

Psa. 142: 2-4a. The emphasis of the first two lines rests upon `H�LJE.
Forsaken by all created beings, he confides in Jahve. He turns to Him in
pathetic and importunate prayer (QJAZF, the parallel word being �n�XÁTiHI, as in
Psa. 30: 9), and that not merely inwardly (Exo. 14:15), but with his voice (vid.,
on Psa. 3: 5) — for audible prayer reacts soothingly, strengtheningly, and
sanctifyingly upon the praying one — he pours out before Him his trouble
which distracts his thoughts (XÁYVI ¥PA�F as in Psa. 102: 1, cf. 62: 9; 64: 2,
1Sa. 1:16), he lays open before Him everything that burdens and distresses
him. Not as though He did not also know it without all this; on the contrary,
when his spirit (YXIwR as in Psa. 143: 4; 77: 4, cf. Y�IPiNA Jon. 2: 8 [7],
Psa. 107: 5, YbILI Psa. 61: 3) within him (YLÁ�F, see Psa. 42: 5) is enshrouded and



languishes, just this is his consolation, that Jahve is intimately acquainted with
his way together with the dangers that threaten him at every step, and therefore
also understands how to estimate the title (right) and meaning of his
complaints. The Waw of HTfJÁWi is the same as in 1Ki. 8:36, cf. 35. Instead of
saying: then I comfort myself with the fact that, etc., he at once declares the
fact with which he comforts himself. Supposing this to be the case, there is no
need for any alteration of the text in order to get over that which is apparently
incongruous in the relation of v. 4b to 4a.

Psa. 142: 4-6. The prayer of the poet now becomes deep-breathed and
excited, inasmuch as he goes more minutely into the details of his straitened
situation. Everywhere, whithersoever he has to go (cf. on Psa. 143: 8), the
snares of craftily calculating foes threaten him. Even God’s all-seeing eye will
not discover any one who would right faithfully and carefully interest himself
in him. �Yb�HA, look! is a graphic hybrid form of �b�HA and �YbIHA, the usual and
the rare imperative form; cf. JYB�HF 1Sa. 20:40 (cf. Jer. 17:18), and the same
modes of writing the inf. absol. in Jud. 1:28, Amo. 9: 8, and the fut. conv. in
Eze. 40: 3. RYkIMÁ is, as in Rut. 2:19, cf. 10, one who looks kindly upon any
one, a considerate (cf. the phrase �YNIpF RYkIHI) well-wisher and friend. Such an
one, if he had one, would be �NYMIYi�LJA DM��O or �NYMIYMI (Psa. 16: 8), for an open
attack is directed to the arms-bearing right side (Psa. 109: 6), and there too the
helper in battle (Psa. 110: 5) and the defender or advocate (Psa. 109:31) takes
his place in order to cover him who is imperilled (Psa. 121: 5). But then if God
looks in that direction, He will find him, who is praying to Him, unprotected.
Instead of �YJWi one would certainly have sooner expected R�J or YK as the
form of introducing the condition in which he is found; but Hitzig’s conjecture,
HJORFWi �YMIYF �Yb�HA, “looking for days and seeing,” gives us in the place of this
difficulty a confusing half-Aramaism in �YMIYF = �YMI�Y in the sense of �YMIYF in
Dan. 8:27, Neh. 1: 4. Ewald’s rendering is better: “though I look to the right
hand and see (HJORFWi), yet no friend appears for me;” but this use of the inf.
absol. with an adversative apodosis is without example. Thus therefore the
pointing appears to have lighted upon the correct idea, inasmuch as it
recognises here the current formula HJ�Riw �b�HA, e.g., Job. 35: 5, Lam. 5: 1.
The fact that David, although surrounded by a band of loyal subjects,
confesses to having no true fiend, is to be understood similarly to the language
of Paul when he says in Php. 2:20: “I have no man like-minded.” All human
love, since sin has taken possession of humanity, is more or less selfish, and all
fellowship of faith and of love imperfect; and there are circumstances in life in
which these dark sides make themselves felt overpoweringly, so that a man
seems to himself to be perfectly isolated and turns all the more urgently to



God, who alone is able to supply the soul’s want of some object to love, whose
love is absolutely unselfish, and unchangeable, and unbeclouded, to whom the
soul can confide without reserve whatever burdens it, and who not only
honestly desires its good, but is able also to compass it in spite of every
obstacle. Surrounded by bloodthirsty enemies, and misunderstood, or at least
not thoroughly understood, by his friends, David feels himself broken off from
all created beings. On this earth every kind of refuge is for him lost (the
expression is like Job. 11:20). There is no one there who should ask after or
care for his soul, and should right earnestly exert himself for its deliverance.
Thus, then, despairing of all visible things, he cries to the Invisible One. He is
his “refuge” (Psa. 91: 9) and his “portion” (Psa. 16: 5; 73:26), i.e., the share in
a possession that satisfies him. To be allowed to call Him his God — this it is
which suffices him and outweighs everything. For Jahve is the Living One, and
he who possesses Him as his own finds himself thereby “in the land of the
living” (Psa. 27:13; 52: 7). He cannot die, he cannot perish.

Psa. 142: 7, 8. His request now ascends all the more confident of being
answered, and becomes calm, being well-grounded in his feebleness and the
superiority of his enemies, and aiming at the glorifying of the divine Name. In
v. 7 YTInFRI calls to mind Psa. 17: 1; the first confirmation, Psa. 79: 8, and the
second, Psa. 18:18. But this is the only passage in the whole Psalter where the
poet designates the “distress” in which he finds himself as a prison (Rg�SiMÁ). V.
8b brings the whole congregation of the righteous in in the praising of the
divine Name. The poet therefore does not after all find himself so absolutely
alone, as it might seem according to v. 5. He is far from regarding himself as
the only righteous person. He is only a member of a community or church
whose destiny is interwoven with his own, and which will glory in his
deliverance as its own; for “if one member is honoured, all the members
rejoice with it” (1Co. 12:26). We understand the differently interpreted wRYtIKiYA
after this “rejoicing with” (sugxaiÂrei). The LXX, Syriac, and Aquilaz render:
the righteous wait for me; but to wait is RT�kI and not RYtIKiHI. The modern
versions, on the other hand, almost universally, like Luther after Felix
Pratensis, render: the righteous shall surround me (flock about me), in
connection with which, as Hengstenberg observes, YbI denotes the tender
sympathy they fell with him: crowding closely upon me. But there is no
instance of a verb of surrounding (�PAJF, BBÁSF, BB�SO, Dw��I, R�A�F, �YqIHI) taking
bI; the accusative stands with RYtIKiHI in Hab. 1: 4, and RT�kI in 22:13, in the
signification cingere. Symmachus (although erroneously rendering: toÃ oÏÂnomaÂ
sou stefanwÂsontai diÂkaioi), Jerome (in me coronabuntur justi), Parchon,
Aben-Ezra, Coccejus, and others, rightly take wRYtIKiYA as a denominative from
RTEkE, to put on a crown or to crown (cf. Pro. 14:18): on account of me the



righteous shall adorn themselves as with crowns, i.e., shall triumph, that Thou
dealest bountifully with me (an echo of Psa. 13: 6). According to passages like
Psa. 64:11; 40:17, one might have expected �b instead of YbI. But the close of
Psalm 22 (vv. 23 ff.), cf. Psa. 140:12 f., shows that YB is also admissible. The
very fact that David contemplates his own destiny and the destiny of his foes
in a not merely ideal but foreordainedly causal connection with the general end
of the two powers that stand opposed to one another in the world, belongs to
the characteristic impress of the Psalms of David that come from the time of
Saul’s persecution.

Psalm 143

LONGING AFTER MERCY IN THE MIDST OF DARK
IMPRISONMENT

143: 1 JAHVE, hear my prayer, oh give ear to my supplication;
In Thy faithfulness answer me, in Thy righteousness.

143: 2 And enter not into judgment with Thy servant,
For before Thee no man living is righteous.

143: 3 For the enemy hath persecuted my soul,
He hath crushed my life to the ground,

He hath made me to lie down in terrible darkness,
like those for ever dead.

143: 4 And my spirit languisheth within me,
In my inward part my heart is benumbed.

143: 5 I remember the days of old,
I meditate upon all Thy doing,

I muse upon the work of Thy hands.

143: 6 I stretch forth my hands unto Thee,
My soul is as a thirsty land unto Thee! (Sela)

143: 7 Answer me speedily, Jahve, my spirit yearneth:
Hide not Thy face from me,

I should become like those who go down to the pit.

143: 8 Let me hear Thy loving-kindness with the dawn of the morning,
For I trust in Thee.

Make known to me the way in which I am to go,
For unto Thee do I lift up my soul.

143: 9 Deliver me from mine enemies, Jahve!
I have hidden myself with Thee.



143:10 Teach me to do Thy will,
For Thou art my God;

Let Thy good Spirit lead me in an even land.

143:11 For Thy Name’s sake, Jahve, quicken me again,
In Thy righteousness be pleased to bring my soul out of trouble,

143:12 And in Thy loving-kindness cut off mine enemies,
And destroy all the oppressors of my soul,

For I am Thy servant.

Psalm 143. In some codices of the LXX this Psalm (as Euthymius also bears
witness) has no inscription at all; in others, however, it has the inscription:
YalmoÃj twÌÄ DaueiÃd oÎÂte auÏtoÃn eÏdiÂwken AÏbessalwÃm oÎ uiÎoÃj auÏtouÌ (Cod. Sinait.
ote auton o uj katadiwkei). Perhaps by the same poet as Psalm 142, with
which it accords in vv. 4, 8, 11 (cf. Psa. 142: 4, 8), it is like this a modern
offshoot of the Davidic Psalm-poetry, and is certainly composed as coming out
of the situation of him who was persecuted by Absalom. The Psalms of this
time of persecution are distinguished from those of the time of the persecution
by Saul by the deep melancholy into which the mourning of the dethroned king
was turned by blending with the penitential sorrowfulness of one conscious of
his own guilt. On account of this fundamental feature the church has chosen
Psalm 143 for the last of its seven Psalmi poenitentiales. The Sela at the close
of v. 6 divides the Psalm into two halves.

Psa. 143: 1-6. The poet pleads two motives for the answering of his prayer
which are to be found in God Himself, viz., God’s HNFwMJå, truthfulness, with
which He verifies the truth of His promises, that is to say, His faithfulness to
His promises; and His HQFDFCi, righteousness, not in a recompensative legal
sense, but in an evangelical sense, in accordance with His counsel, i.e., the
strictness and earnestness with which He maintains the order of salvation
established by His holy love, both against the ungratefully disobedient and
against those who insolently despise Him. Having entered into this order of
salvation, and within the sphere of it serving Jahve as his God and Lord, the
poet is the servant of Jahve. And because the conduct of the God of salvation,
ruled by this order of salvation, or His “righteousness” according to its
fundamental manifestation, consists in His justifying the sinful man who has
no righteousness that he can show corresponding to the divine holiness, but
penitently confesses this disorganized relationship, and, eager for salvation,
longs for it to be set right again, — because of all this, the poet prays that He
would not also enter into judgment (�pF�iMIBi J�b as in Job. 9:32; 22: 4; 14: 3)
with him, that He therefore would let mercy instead of justice have its course
with him. For, apart from the fact that even the holiness of the good spirits
does not coincide with God’s absolute holiness, and that this defect must still



be very far greater in the case of spirit-corporeal man, who has earthiness as
the basis of his origin, — yea, according to 51: 7, man is conceived in sin, so
that he is sinful from the point at which he begins to live onward, — his life is
indissolubly interwoven with sin, no living man possesses a righteousness that
avails before God (Job. 4:17; 9: 2; 14: 3 f., 15:14, and frequently). f407

With YkI (v. 3) the poet introduces the ground of his petition for an answer, and
more particularly for the forgiveness of his guilt. He is persecuted by deadly
foes and is already nigh unto death, and that not without transgression of his
own, so that consequently his deliverance depends upon the forgiveness of his
sins, and will coincide with this. “The enemy persecuteth my soul” is a
variation of language taken from Psa. 7: 6 (HyFXÁ for �YyIXÁ, as in Psa. 78:50, and
frequently in the Book of Job, more particularly in the speeches of Elihu). V.
3c also recalls 7: 6, but as to the words it sounds like Lam. 3: 6 (cf. 88: 7).
�L�F� YT�M� (LXX nekrouÃj aiÏwÌnoj) are either those for ever dead (the Syriac),
after �L�F� TNA�i in Jer. 51:39, cf. �ML�F� TYb� in Ecc. 12: 5, or those dead time
out of mind (Jerome), after �L�F� �JA in Eze. 26:20. The genitive construction
admits both senses; the former, however, is rendered more natural by the
consideration that YNIBÁY�I�H glances back to the beginning that seems to have
no end: the poet seems to himself like one who is buried alive for ever. In
consequence of this hostility which aims at his destruction, the poet feels his
spirit within him, and consequently his inmost life, veil itself (the expression is
the same as Psa. 142: 4; 77: 4); and in his inward part his heart falls into a state
of disturbance (�M��t�iYI, a Hithpo. peculiar to the later language), so that it
almost ceases to beat. He calls to mind the former days, in which Jahve was
manifestly with him; he reflects upon the great redemptive work of God, with
all the deeds of might and mercy in which it has hitherto been unfolded; he
meditates upon the doing (HV��áMÁbI, Ben-Naphtali HV��iMÁbI) of His hands, i.e.,
the hitherto so wondrously moulded history of himself and of his people. They
are echoes out of Psa. 77: 4-7, 12 f. The contrast which presents itself to the
Psalmist in connection with this comparison of his present circumsntaces with
the past opens his wounds still deeper, and makes his prayer for help all the
more urgent. He stretches forth his hands to God that He may protect and assist
him (vid., Hölemann, Bibelstudien, i. 150 f.). Like parched land is his soul
turned towards Him, — language in which we recognise a bending round of
the primary passage Psa. 63: 2. Instead of ¦Li it would be ¥LF, if HLFSE (Targum
�YMILi�FLi) were not, as it always is, taken up and included in the sequence of the
accents.

Psa. 143: 7-12. In this second half the Psalm seems still more like a
reproduction of the thoughts of earlier Psalms. The prayer, “answer me



speedily, hide not Thy face from me,” sounds like Psa. 69:18; 27: 9, cf. 102: 3.
The expression of languishing longing, YXIwR HTFLikF, is like Psa. 84: 3. And the
apodosis, “else I should become like those who go down into the pit,” agrees
word for word with Psa. 28: 1, cf. Psa. 88: 5. In connection with the words,
“cause me to hear Thy loving-kindness in the early morning,” one is reminded
of the similar prayer of Moses in Psa. 90:14, and with the confirmatory “for in
Thee do I trust” of Psa. 25: 2, and frequently. With the prayer that the night of
affliction may have an end with the next morning’s dawn, and that God’s
helping loving-kindness may make itself felt by him, is joined the prayer that
God would be pleased to grant him to know the way that he has to go in order
to escape the destruction into which they are anxious to ensnare him. This last
prayer has its type in Exo. 33:13, and in the Psalter in 25: 4 (cf. Psa. 142: 4);
and its confirmation: for to Thee have I lifted up my soul, viz., in a craving
after salvation and in the confidence of faith, has its type in Psa. 25: 1; 86: 4.
But the words YTIYsIKI ¦YLEJ�, which are added to the petition “deliver me from
mine enemies” (Psa. 59: 2; 31:16), are peculiar, and in their expression without
example. The Syriac version leaves them untranslated. The LXX renders: oÎÂti
proÃj seÃ kateÂfugon, by which the defective mode of writing YTSK is indirectly
attested, instead of which the translators read YTSN (cf. LJA SwN in Isa. 10: 3);
for elsewhere not HSFXF but SwN is reproduced with katafugeiÌn. The Targum
renders it QYRIPFLi YTIYn�MÁ ¥RFMiYM�, Thy Logos do I account as (my) Redeemer
(i.e., regard it as such), as if the Hebrew words were to be rendered: upon Thee
do I reckon or count, YTIYsIkI = YtISikA, Exo. 12: 4. Luther closely follows the
LXX: “to Thee have I fled for refuge.” Jerome, however, inasmuch as he
renders: ad te protectus sum, has pointed YTIYs�KU (YTIYs�KF). Hitzig (on the
passage before us and Pro. 7:20) reads YTISFKF from JSFkF = JKFSi, to look
(“towards Thee do I look”). But the Hebrew contains no trace of that verb; the
full moon is called JSK (HSK), not as being “a sight or vision, species,” but
from its covered orb (pp. 543 f.).

The YTIsIKI before us only admits of two interpretations:

(1) Ad (apud) te texi = to Thee have I secretly confided it (Rashi, Aben-Ezra,
Kimchi, Coccejus, J. H. Michaelis, J. D. Michalis, Rosenmüller, Gesenius, and
De Wette). But such a constructio praegnans, in connection with which HsFkI
would veer round from the signification to veil (cf. �M HSK, Gen. 18:17) into
its opposite, and the clause have the meaning of YTIYlIgI ¦YLEJ� YkI, Jer. 11:20;
20:12, is hardly conceivable.

(2) Ad (apud) te abscondidi, scil. me (Saadia, Calvin, Maurer, Ewald, and
Hengstenberg), in favour of which we decide; for it is evident from



Gen. 38:14, Deu. 22:12, cf. Jon. 3: 6, that HsFkI can express the act of covering
as an act that is referred to the person himself who covers, and so can obtain a
reflexive meaning. Therefore: towards Thee, with Thee have I made a hiding =
hidden myself, which according to the sense is equivalent to YTIYSIXF (vid., p.
58), as Hupfeld (with a few MSS) wishes to read; but Abulwal−Ñd has already
remarked that the same goal is reached with YTIsIKI. Jahve, with whom he hides
himself, is alone able to make known to him what is right and beneficial in the
position in which he finds himself, in which he is exposed to temporal and
spiritual dangers, and is able to teach him to carry out the recognised will of
God (“the will of God, good and well-pleasing and perfect,” Rom. 12: 2); and
this it is for which he prays to Him in v. 10 (¦NEWCR; another reading, ¦NiWCR).
For Jahve is indeed his God, who cannot leave him, who is assailed and
tempted without and within, in error; may His good Spirit then (HB�F� ¦XáwR
for HB�F«HA, Neh. 9:20 f408) lead him in a level country, for, as it is said in
Isaiah, Isa. 26: 7, in looking up to Jahve, “the path which the righteous man
takes is smoothness; Thou makest the course of the righteous smooth.” The
geographical term R��YMI �REJE, Deu. 4:43, Jer. 48:21, is here applied
spiritually. Here, too, reminiscences of Psalms already read meet us
everywhere: cf. on “to do Thy will,” Psa. 40: 9; on “for Thou art my God,”
Psa. 40: 6, and frequently; on “Thy good Spirit,” Psa. 51:14; on “a level
country,” and the whole petition, Psa. 27:11 (where the expression is “a level
path”), together with Psa. 5: 9; 25: 4 f., 31: 4. And the Psalm also further
unrolls itself in such now well-known thoughts of the Psalms: For Thy Name’s
sake, Jahve (Psa. 24:11), quicken me again (Psa. 71:20, and frequently); by
virtue of Thy righteousness be pleased to bring my soul out of distress
(Psa. 142: 8; 25:17, and frequently); and by virtue of Thy loving-kindness cut
off mine enemies (Psa. 54: 7). As in v. 1 faithfulness and righteousness, here
loving-kindness (mercy) and righteousness, are coupled together; and that so
that mercy is not named beside JYCI�t, nor righteousness beside TYMICitÁ, but
the reverse (vid., on v. 1). It is impossible that God should suffer him who has
hidden himself in Him to die and perish, and should suffer his enemies on the
other hand to triumph. Therefore the poet confirms the prayer for the cutting
off (TYMICiHI as in Psa. 94:23) of his enemies and the destruction (DYBIJåHE,
elsewhere Db�JI) of the oppressors of his soul (elsewhere YRÁRiCO) with the
words: for I am Thy servant.



Psalm 144

TAKING COURAGE IN GOD BEFORE A DECISIVE COMBAT

THE BLESSED CONDITION OF GOD’S PEOPLE.

144: 1 BLESSED be Jahve my Rock,
Who traineth my hands for the fight,

My fingers for the war  —

144: 2 My loving-kindness and my fortress,
My high tower and my deliverer for me,

My shield and He in whom I hide,
Who subdueth my people under me!

144: 3 Jahve, what is man that Thou takest knowledge of him,
The child of mortal man that Thou heedest him!

144: 4 As for man, he is like a breath,
His days are as a shadow that vanisheth away.

144: 5 Jahve, bow Thy heavens and come down,
Touch the mountains that they smoke.

144: 6 Cast forth lightnings to scatter them;
Send forth Thine arrows to destroy them.

144: 7 Send Thy hands from above,
Rescue me and deliver me out of great waters:

Out of the hand of the sons of the strange land,

144: 8 Whose mouth speaketh vanity,
And whose right hand is a right hand of falsehood.

144: 9 Elohim, a new song will I sing unto Thee,
Upon a ten-stringed nabla will I play unto Thee,

144:10 Who giveth salvation unto kings,
Who rescueth David His servant from the evil sword,

144:11 Rescue and deliver me out of the hand of the sons of the strange land,
Whose mouth speaketh vanity,

Whose right hand is a right hand of falsehood.

144:12 Because our sons are as high-reared plants in their youthful vigour,
Our daughters as adorned corners after the mode of structure of a palace;

144:13 Our garners full, affording every kind of store;
Our sheep bringing forth by thousands,

multiplying by tens of thousands in our pastures;



144:14 Our kine bearing without mishap and without loss,
And no lamentation in our streets.

144:15 Blessed is the people that is in such a case,
Blessed is the people whose God is Jahve!

Psalm 144. Praised be Jahve who teacheth me to fight and conquer (vv. 1, 2),
me the feeble mortal, who am strong only in Him, vv. 3, 4. May Jahve then be
pleased to grant a victory this time also over the boastful, lying enemies, vv. 5-
8; so will I sing new songs of thanksgiving unto Him, the bestower of victory,
vv. 9, 10. May He be pleased to deliver me out of the hand of the barbarians
who envy us our prosperity, which is the result of our having Jahve as our
God, vv. 11-15. A glance at this course of the thought commends the
additional inscription of the LXX (according to Origen only “in a few copies”),
proÃj toÃn GoliaÂd, and the Targumist’s reference of the “evil sword” in v. 10 to
the sword of Goliath (after the example of the Midrash). Read 1Sa. 17:47. The
Psalm has grown out of this utterance of David. In one of the old histories, just
as several of these lie at the foundation of our Books of Samuel as sources of
information that are still recognisable, it was intended to express the feelings
with which David entered upon the single-handed combat with Goliath and
decided the victory of Israel over the Philistines. At that time he had already
been anointed by Samuel, as both the narratives which have been worked up
together in the First Book of Samuel assume: see 1Sa. 16:13; 10: 1. And this
victory was for him a gigantic stride to the throne.

If R�EJá in v. 12a is taken as eo quod, so that envy is brought under
consideration as a motive for the causeless (JWi�F), lyingly treacherous rising
(RQE�F �YMIYi) of the neighbouring peoples, then the passage vv. 12-15 can at any
rate be comprehended as a part of the form of the whole. But only thus, and not
otherwise; for R�J cannot be intended as a statement of the aim or purpose: in
order that they may be...(Jerome, De Wette, Hengstenberg, and others), since
nothing but illustrative substantival clauses follow; nor do these clauses admit
of an optative sense: We, whose sons, may they be...(Maurer); and R�J never
has an assuring sense (Vaihinger). It is also evident that we cannot, with
Saadia, go back to v. 9 for the interpretation of the R�J (Arab. asbhå ÿlaÑ maÑ).
But that junction by means of eo quod is hazardous, since envy or ill-will
(HJNQ) is not previously mentioned, and RQE�F �YMIYi �NFYMIYWI expresses a fact,
and not an action. If it is further considered that nothing is wanting in the way
of finish to the Psalm if it closes with v. 11, it becomes all the more doubtful
whether vv. 12-15 belonged originally to the Psalm. And yet we cannot
discover any Psalm in its immediate neighbourhood to which this piece might
be attached. It might the most readily, as Hitzig correctly judges, be inserted



between vv. 13 and 14 of Psalm 147. But the rhythm and style differ from this
Psalm, and we must therefore rest satisfied with the fact that a fragment of
another Psalm is here added to Psalm 144, which of necessity may be
accounted as an integral part of it; but in spite of the fact that the whole Psalm
is built up on a gigantic scale, this was not its original corner-stone, just as one
does not indeed look for anything further after the refrain, together with the
mention of David in vv. 10 f., cf. 18:51.

Psa. 144: 1, 2. The whole of this first strophe is an imitation of David’s
great song of thanksgiving, Psalm 18. Hence the calling of Jahve “my rock,”
Psa. 18: 3, 47; hence the heaping up of other appellations in v. 2a, in which
18: 3 is echoed; but YLI�Y�ILiPAMiw (with Lamed deprived of the Dagesh) follows
the model of 2Sa. 22: 2. The naming of Jahve with YdISiXÁ is a bold abbreviation
of YdISiXÁ YH�LOJå in Psa. 59:11, 18, as also in Jon. 2: 9 [8] the God whom the
idolatrous ones forsake is called �dFSiXÁ. Instead of HMFXFLiMI the Davidic Psalms
also poetically say BRFQi, Psa. 55:22, cf. Psa. 78: 9. The expression “who
traineth my hands for the fight” we have already read in Psa. 18:35. The last
words of the strophe, too, are after Psa. 18:48; but instead of Rb�DiyAWA this poet
says DD��RHF, from DDARF = HDFRF (cf. Isa. 45: 1; 41: 2), perhaps under the
influence of DYRIMOw in 2Sa. 22:48. In Psa. 18:48 we however read �YmIJA, and
the Masora has enumerated Psa. 144: 2, together with 2Sa. 22:44, Lam. 3:14,
as the three passages in which it is written YM�, whilst one expects �YM�
(�YM� �YRYBSD `G), as the Targum, Syriac, and Jerome (yet not the LXX) in
fact render it. But neither from the language of the books nor from the popular
dialect can it be reasonably expected that they would say YmIJA for �YmIJA in
such an ambiguous connection. Either, therefore, we have to read �YM�, f409 or
we must fall in with the strong expression, and this is possible: there is, indeed,
no necessity for the subduing to be intended of the use of despotic power, it
can also be intended to God-given power, and of subjugating authority. David,
the anointed one, but not having as yet ascended the throne, here gives
expression to the hope that Jahve will grant him deeds of victory which will
compel Israel to submit to him, whether willingly or reluctantly.

Psa. 144: 3, 4. It is evident that v. 3 is a variation of Psa. 8: 5 with the use of
other verbs. �DAYF in the sense of loving intimacy; Bª�XI, properly to count,
compute, here rationem habere. Instead of YkI followed by the future there are
consecutive futures here, and �DFJF��bE is aramaizingly (�NFJå RbÁ)
metamorphosed into ��NJå��bE. V. 4 is just such another imitation, like a
miniature of Psa. 39: 6 f., 11, cf. 62:10. The figure of the shadow is the same



as in Psa. 102:12, cf. 109:23. The connection of the third stanza with the
second is still more disrupt than that of the second with the first.

Psa. 144: 5-8. The deeds of God which Psalm 18 celebrates are here made
an object of prayer. We see from Psa. 18:10 that DR�T�Wi, v. 5a, has Jahve and
not the heavens as its subject; and from Psa. 18:15 that the suffix em in v. 6 is
meant in both instances to be referred to the enemies. The enemies are called
sons of a foreign country, i.e., barbarians, as in Psa. 18:45 f. The fact that
Jahve stretches forth His hand out of the heavens and rescues David out of
great waters, is taken verbatim from Psa. 18:17; and the poet has added the
interpretation to the figure here. On v. 8a cf. Psa. 12: 3; 41: 7. The
combination of words “right hand of falsehood” is the same as in Psa. 109: 2.
But our poet, although so great an imitator, has, however, much also that is
peculiar to himself. The verb QRÁbF, “to send forth lightning;” the verb HCFpF in
the Aramaeo-Arabic signification “to tear out of, rescue,” which in David
always only signifies “to tear open, open wide” (one’s mouth), Psa. 22:14;
66:14; and the combination “the right hand of falsehood” (like “the tongue of
falsehood” in Psa. 109: 2), i.e., the hand raised for a false oath, are only found
here. The figure of Omnipotence, “He toucheth the mountains and they
smoke,” is, as in Psa. 104:32, taken from the mountains that smoked at the
giving of the Law, Exo. 19:18; 20:15. The mountains, as in Psa. 68:17 (cf.
Psa. 76: 5), point to the worldly powers. God only needs to touch these as with
the tip of His finger, and the inward fire, which will consume them, at once
makes itself known by the smoke, which ascends from them. The prayer for
victory is followed by a vow of thanksgiving for that which is to be bestowed.

Psa. 144: 9-11. With the exception of Psalm 108, which is composed of two
Davidic Elohim-Psalms, the Elohim in v. 9 of this strophe is the only one in the
last two Books of the Psalter, and is therefore a feeble attempt also to
reproduce the Davidic Elohimic style. The “new song” calls to mind
Psa. 33: 3; 40: 4; and R�V�F LBEN� also recalls Psa. 33: 2 (which see). The fact
that David mentions himself by name in his own song comes about in imitation
of Psa. 18:51. From the eminence of thanksgiving the song finally descends
again to petition, vv. 7c, 8, being repeated as a refrain. The petition developes
itself afresh out of the attributes of the Being invoked (v. 10), and these are a
pledge of its fulfilment. For how could the God to whom all victorious kings
owe their victory (Psa. 33:16, cf. 2Ki. 5: 1, 1Sa. 17:47) possibly suffer His
servant David to succumb to the sword of the enemy! H�FRF BREXE is the sword
that is engaged in the service of evil.

Psa. 144:12-15. With reference to the relation of this passage to the
preceding, vid., the introduction. R�EJá (it is uncertain whether this is a word



belonging originally to this piece or one added by the person who appended it
as a sort of clasp or rivet) signifies here quoniam, as in Jud. 9:17, Jer. 16:13,
and frequently. LXX wÌn oiÎ uiÎoiÃ (�HYNB R�J); so that the temporal prosperity
of the enemies is pictured here, and in v. 15 the spiritual possession of Israel is
contrasted with it. The union becomes satisfactorily close in connection with
this reading, but the reference of the description, so designedly set forth, to the
enemies is improbable. In vv. 12-14 we hear a language that is altogether
peculiar, without any assignable earlier model. Instead of �Y�I�INi we read
�Y�I�FNi elsewhere; “in their youth” belongs to “our sons.” wNYW�ZFMi, our garners or
treasuries, from a singular WZEME or wZMF (apparently from a verb HZFMF, but
contracted out of HWEZiMÁ), is a hapaxlegomenon; the older language has the
words �SFJF, RCÁ�J, HRFwGmiMÁ instead of it. In like manner �ZA, genus (vid.,
Ewald, Lehrbuch, S. 380), is a later word (found besides only in 2Ch. 16:14,
where �YNIZiw signifies et varia quidem, Syriac zenonoje, or directly spices from
species); the older language has �YMI for this word. Instead of �YPiwlJÁ, kine,
which signifies “princes” in the older language, the older language says
�YPiLFJá in Psa. 8: 8. The plena scriptio wNN�WJCO, in which the Waw is even
inaccurate, corresponds to the later period; and to this corresponds � = R�J in
v. 15, cf. on the other hand Psa. 33:12. Also �YLIbFSUMi, laden = bearing, like the
Latin forda from ferre (cf. RbF�UMi in Job. 21:10), is not found elsewhere. �JC
is (contrary to Gen. 30:39) treated as a feminine collective, and �wlJÁ (cf. R��
in Job. 21:10) as a nomen epicaenum. Contrary to the usage of the word,
Maurer, Köster, Von Lengerke, and Fürst render it: our princes are set up (after
Ezr. 6: 3); also, after the mention of animals of the fold upon the meadows out-
of-doors, one does not expect the mention of princes, but of horned cattle that
are to be found in the stalls. TYWIZF elsewhere signifies a corner, and here,
according to the prevailing view, the corner-pillars; so that the elegant slender
daughters are likened to tastefully sculptured Caryatides — not to sculptured
projections (Luther). For

(1) TYWZ does not signify a projection, but a corner, an angle, Arabic Arab.
zaÑwyt, zaÑwiÔa (in the terminology of the stone-mason the square-stone = HnFpI
�BEJE, in the terminology of the carpenter the square), from Arab. zwaÑ, abdere
(cf. e.g., the proverb: f−Ñÿl zawaÑjaÑ chabaÑjaÑ, in the corners are treasures).

(2) The upstanding pillar is better adapted to the comparison than the
overhanging projection. But that other prevailing interpretation is also
doubtful. The architecture of Syria and Palestine — the ancient, so far as it can
be known to us from its remains, and the new — exhibits nothing in
connection with which one would be led to think of “corner-pillars.” Nor is



there any trace of that signification to be found in the Semitic TYWIZF. On the
other hand, the corners of large rooms in the houses of persons of position are
ornamented with carved work even in the present day, and since this
ornamentation is variegated, it may be asked whether T�B«FXUMi does here
signify “sculptured,” and not rather “striped in colours, variegated,” which we
prefer, since B�AXF (cogn. BCÁXF) signifies nothing more than to hew firewood;
f410 and on the other side, the signification of the Arabic chatåiba, to be striped,
many-coloured (IV to become green-striped, of the coloquintida), is also
secured to the verb B�AXF side by side with that signification by Pro. 7:16. It is
therefore to be rendered: our daughters are as corners adorned in varied
colours after the architecture of palaces. f411

The words �YLIJåHE, to bring forth by thousands, and BbFRUMi (denominative
from HBFBFRi), which surpasses it, multiplied by tens of thousands, are freely
formed. Concerning T�CwX, meadows, vid., on Job. 18:17. �REpE, in a martial
sense a defeat, clades, e.g., in Jud. 21:15, is here any violent misfortune
whatever, as murrain, which causes a breach, and TJCWY any head of cattle
which goes off by a single misfortune. The lamentation in the streets is
intended as in Jer. 14: 2. HKFkF�E is also found in Son. 5: 9; nor does the poet,
however, hesitate to blend this � with the tetragrammaton into one word. The
Jod is not dageshed (cf. Psa. 123: 2), because it is to be read YNFDOJá�E, cf. H�FHYiM�
= YNFDOJáM� in Gen. 18:14. Luther takes v. 15a and 15a as contrasts: Blessed is
the people that is in such a case, But blessed is the people whose God is the
Lord. There is, however, no antithesis intended, but only an exceeding of the
first declaration by the second. For to be allowed to call the God from whom
every blessing comes his God, is still infinitely more than the richest
abundance of material blessing. The pinnacle of Israel’s good fortune consists
in being, by the election of grace, the people of the Lord (Psa. 32:12).

Psalm 145

HYMN IN PRAISE OF THE ALL-BOUNTIFUL KING

145: 1 J145:I will extol Thee, my God O King,
 And I will bless Thy Name for ever and ever.

145: 2 B Every day will I bless Thee,
And I will glorify Thy Name for ever and ever.

145: 3 G Great is Jahve, and greatly worthy to be praised,
And His greatness is unsearchable.



145: 4 D One generation to another praiseth Thy works,
And they declare Thy mighty deeds.

145: 5 H On the glorious honour of Thy majesty
And on Thy wondrous works will I meditate.

145: 6 W And they shall speak forth thy mightily terrible deeds,
And Thy mighty acts will I declare.

145: 7 Z The praise of Thy great goodness shall they abundantly utter,
And sing aloud of Thy righteousness.

145: 8 X Gracious and full of compassion is Jahve,
Long-suffering and great in goodness.

145: 9 � Good is Jahve unto all,
And His tender mercies are over all His works.

145:10 Y All Thy works praise Thee, Jahve,
And Thy saints do bless Thee.

145:11 � They talk of the glory of Thy kingship,
And confess Thy might  —

145:12 L To make known to the sons of men His mighty acts,
And the stately glory of His kingship.

145:13 M Thy kingship is a kingship for all ages,
And Thy dominion endureth into all generations.

145:14 S Jahve upholdeth all those who fall,
And raiseth up all those who are bowed down.

145:15 � The eyes of all wait upon Thee,
And Thou givest them their food in due season;

145:16 P Thou openest out Thine abundance,
And satisfiest every living thing with delight.

145:17 C Jahve is righteous in all His ways,
And gracious in all His works.

145:18 Q Jahve is nigh unto all those who call upon Him,
To all who call upon Him in truth;

145:19 R He fulfilleth the desire of those who fear Him,
And He heareth their cry and delivereth them.



145:20 � Jahve preserveth all those who love Him,
And all the wicked doth He destroy.

145:21 T Let my mouth then speak the praise of Jahve,
And let all flesh bless His holy Name for ever and ever!

Psalm 145. With Psalm 144 the collection draws doxologically towards its
close. This Psalm, which begins in the form of the beracha (`H �WRB), is
followed by another in which benedicam (vv. 1, 2) and benedicat (v. 21) is the
favourite word. It is the only Psalm that bears the title HlFHIti, whose plural
�YlIHIti is become the collective name of the Psalms. In B. Berachoth 4b it is
distinguished by the apophthegm: “Every one who repeats the DWDL HLHT
three times a day may be sure that he is a child of the world to come (JBH
�LW�H �B).” And why? Not merely because this Psalm, as the Gemara says,
TYB �LJB JYTJ, i.e., follows the course of the alphabet (for Psalm 119 is in
fact also alphabetical, and that in an eightfold degree), and not merely because
it celebrates God’s care for all creatures (for this the Great Hallel also does,
Psa. 136:25), but because it unites both these prominent qualities in itself
(YTRT HYB TYJD �W�M). In fact, Psa. 145:16 is a celebration of the goodness
of God which embraces every living thing, with which only Psa. 136:25, and
not Psa. 111: 5, can be compared. Valde sententiosus hic Psalmus est, says
Bakius; and do we not find in this Psalm our favourite Benedicite and Oculi
omnium which our children repeat before a meal? It is the ancient church’s
Psalm for the noon-day repast (vid., Armknecht, Die heilige Psalmodie, 1855,
S. 54); v. 15 was also used at the holy communion, hence Chrysostom says it
contains taÃ rÎhÂmata tauÌta, aÎÂper oiÎ memuhmeÂnoi sunexwÌj uÎpoyaÂllousi
leÂgontes: OiÎ oÏfqalmoiÃ paÂntwn eiÏj seÃ eÏlpiÂzousin kaiÃ suÃ diÂdwj thÃn trofhÃn
auÏtwÌn eÏn euÏkairiÂaÄ.

KataÃ stoixeiÌon, observes Theodoret, kaiÃ ouÎÌtoj oÎ uÎÂmnoj suÂgkeitai. The Psalm
is distichic, and every first line of the distich has the ordinal letter; but the
distich Nun is wanting. The Talmud (loc cit.) is of opinion that it is because the
fatal HLFPiNF (Amo. 5: 2), which David, going on at once with �YLPNH�LKL `H
�MWS, skips over, begins with Nun. On the other hand, Ewald, Vaihinger, and
Sommer, like Grotius, think that the Nun -strophe has been lost. The LXX (but
not Aquila, Symmachus, Theodotion, nor Jerome in his translation after the
original text) gives such a strophe, perhaps out of a MS (like the Dublin Cod.
Kennicot, 142) in which it was supplied: PistoÃj (�MJN as in 111: 7) kuÂrioj eÏn
(paÌsi) toiÌj loÂgoij auÏtouÌ kaiÃ oÎÂsioj eÏn paÌsi toiÌj eÏÂrgoij auÏtouÌ (according with
v. 17, with the change only of two words of this distich). Hitzig is of opinion
that the original Nun -strophe has been welded into Psalm 141; but only his



clairvoyant-like historical discernment is able to amalgamate v. 6 of this Psalm
with our Psalm 145. We are contented to see in the omission of the Nun -
strophe an example of that freedom with which the Old Testament poets are
wont to handle this kind of forms. Likewise there is no reason apparent for
there fact that Jeremiah has chosen in ch. 2, 3, and 4 of the Lamentations to
make the Ajin -strophe follow the Pe -strophe three times, whilst in ch. 1 it
precedes it.

Psa. 145: 1-7. The strains with which this hymn opens are familiar Psalm-
strains. We are reminded of Psa. 30: 2, and the likewise alphabetical song of
praise and thanksgiving Psa. 34: 2. The plena scriptio YHA�LJå in Psa. 143:10;
98: 6. The language of address “my God the King,” which sounds harsh in
comparison with the otherwise usual “my King and my God” (Psa. 5: 3; 84: 4),
purposely calls God with unrelated generality, that is to say in the most
absolute manner, the King. If the poet is himself a king, the occasion for this
appellation of God is all the more natural and the signification all the more
pertinent. But even in the mouth of any other person it is significant.
Whosoever calls God by such a name acknowledges His royal prerogative, and
at the same time does homage to Him and binds himself to allegiance; and it is
just this confessory act of exalting Him who in Himself is the absolutely lofty
One that is here called �M��R. But who can the poet express the purpose of
praising God’s Name for ever? Because the praise of God is a need of his
inmost nature, he has a perfect right to forget his own mortality when engaged
upon this devotion to the ever-living King. Clinging adoringly to the Eternal
One, he must seem to himself to be eternal; and if there is a practical proof for
a life after death, it is just this ardent desire of the soul, wrought of God
Himself, after the praise of the God of its life (lit., its origin) which affords it
the highest, noblest delight. The idea of the silent Hades, which forces itself
forward elsewhere, as in Psa. 6: 6, where the mind of the poet is beclouded by
sin, is here entirely removed, inasmuch as here the mind of the poet is the
undimmed mirror of the divine glory. Therefore v. 2 also does not concede the
possibility of any interruption of the praise: the poet will daily (Psa. 68:20)
bless God, be they days of prosperity or of sorrow, uninterruptedly in all
eternity will he glorify His Name (HLFLáHAJá as in Psa. 69:31). There is no
worthier and more exhaustless object of praise (v. 3): Jahve is great, and
greatly to be praised (LlFHUMi, taken from Psa. 48: 2, as in Psa. 96: 4, cf.
Psa. 18: 4), and of His “greatness” (cf. 1Ch. 29:11, where this attribute
precedes all others) there is no searching out, i.e., it is so abysmally deep that
no searching can reach its bottom (as in Isa. 40:28, Job. 11: 7 f.). It has,
however, been revealed, and is being revealed continually, and is for this very
reason thus celebrated in v. 4: one generation propagates to the next the
growing praise of the works that He has wrought out (�YVI�áMÁ HVF�F), and men



are able to relate all manner of proofs of His victorious power which prevails
over everything, and makes everything subject to itself (TROwBgi as in
Psa. 20: 7, and frequently). This historically manifest and traditional divine
doxa and the facts (YR�BiDI as in Psa. 105:27) of the divine wonders the poet will
devoutly consider. RDAHá stands in attributive relation to D�Bki, as this on its
part does to ¦D�EH. Thy brilliantly gloriously (kingly) majesty (cf. Jer. 22:18,
Dan. 11:21). The poet does not say YNIJá �gA, nor may we insert it, either here in
v. 5, or in v. 6, where the same sequence of thoughts recurs, more briefly
expressed. The emphasis lies on the objects. The mightiness (ZwZ�å as in
Psa. 78: 4, and in Isa. 42:25, where it signifies violence) of His terrible acts
shall pass from mouth to mouth (RMÁJF with a substantival object as in
Psa. 40:11), and His mighty acts (T�lDUgi, magnalia, as in 1Ch. 17:19, 21) —
according to the Ker−Ñ (which is determined by the suffix of HnFREpiSAJá; cf.
however, 2Sa. 22:23, 2Ki. 3: 3; 10:26, and frequently): His greatness (HlFDUgi)
— will he also on his part make the matter of his narrating. It is, however, not
alone the awe-inspiring majesty of God which is revealed in history, but also
the greatness (BRÁ used as a substantive as in Psa. 31:20, Isa. 63: 7; 21: 7,
whereas �YbIRÁ in Psa. 32:10; 89:51 is an adjective placed before the noun after
the manner of a numeral), i.e., the abundant measure, of His goodness and His
righteousness, i.e., His acting in inviolable correspondence with His counsel
and order of salvation. The memory of the transcendent goodness of God is the
object of universal, overflowing acknowledgement and the righteousness of
God is the object of universal exultation (�n�RI with the accusative as in
Psa. 51:16; 59:17). After the poet has sung the glorious self-attestation of God
according to both its sides, the fiery and the light sides, he lingers by the light
side, the front side of the Name of Jahve unfolded in Exo. 34: 6.

Psa. 145: 8-13. This memorable utterance of Jahve concerning Himself the
writer of Psalm 103, which is of kindred import, also interweaves into his
celebration of the revelation of divine love in v. 8. Instead of DSEXF�BRÁ the
expression here, however, is DSEXF LWDGW (Ker−Ñ, as in Nah. 1: 3, cf. Psa. 89:29,
with Makkeph �LDFGiw). The real will of God tends towards favour, which
gladly giving stoops to give (�wnXÁ), and towards compassion, which interests
itself on behalf of the sinner for his help and comfort (�wXRÁ). Wrath is only
the background of His nature, which He reluctantly and only after long waiting
(�YIPAJÁ ¥REJE) lets loose against those who spurn His great mercy. For His
goodness embraces, as v. 9 says, all; His tender mercies are over all His works,
they hover over and encompass all His creatures. Therefore, too, all His works
praise Him: they are all together loud-speaking witnesses of that sympathetic



all-embracing love of His, which excludes no one who does not exclude
himself; and His saints, who live in God’s love, bless Him (HKFwKRiBFYi written
as in 1Ki. 18:44): their mouth overflows with the declaration (wRM�JYO) of the
glory of the kingdom of this loving God, and in speaking (wRb�DAYi) of the
sovereign power with which He maintains and extends this kingdom. This
confession they make their employ, in order that the knowledge of the mighty
acts of God and the glorious majesty of His kingdom may at length become the
general possession of mankind. When the poet in v. 12 sets forth the purpose
of the proclamation, he drops the form of address. God’s kingdom is a
kingdom of all aeons, and His dominion is manifested without exception and
continually in all periods or generations (RDOWF R�d�LKFbI as in Psa. 45:18,
Est. 9:28, a pleonastic strengthening of the expression RDOWF RDObI, Psa. 90: 1). It
is the eternal circumference of the history of time, but at the same time its
eternal substance, which more and more unfolds and achieves itself in the
succession of the periods that mark its course. For that all things in heaven and
on earth shall be gathered up together (aÏnakefalaiwÂsasqai, Eph. 1:10) in the
all-embracing kingdom of God in His Christ, is the goal of all history, and
therefore the substance of history which is working itself out. With v. 13 (cf.
Dan. 3:33 [4: 3], 4:31 [34], according to Hitzig the primary passages) another
paragraph is brought to a close.

Psa. 145:14-21. The poet now celebrates in detail the deeds of the gracious
King. The words with Li are pure datives, cf. the accusative expression in
Psa. 146: 8. He in person is the support which holds fast the falling ones
(�YLIPi�N, here not the fallen ones, see Psa. 28: 1) in the midst of falling
(Nicephorus: touÃj katapeseiÌn meÂllontaj eÎdraioiÌ, wÎÂste mhÃ katapeseiÌn), and
the stay by which those who are bowed together raise themselves. He is the
Provider for all beings, the Father of the house, to whom in the great house of
the world the eyes (YN�Y�� with the second eÑ toneless, Ew. § 100, b) of all beings,
endowed with reason and irrational, are directed with calm confidence
(Mat. 6:26), and who gives them their food in its, i.e., in due season. The
language of Psa. 104:27 is very similar, and it proceeds here, too, as there in v.
28 (cf. Sir. 40:14). He opens His hand, which is ever full, much as a man who
feeds the doves in his court does, and gives ��CRF, pleasure, i.e., that which is
good, which is the fulfilling of their desire, in sufficient fulness to all living
things (and therefore those in need of support for the body and the life). Thus it
is to be interpreted, according to Deu. 33:23 (after which here in the LXX the
reading varies between euÏdokiÂaj and euÏlogiÂaj), cf. Act. 14:17, eÏmpiplwÌn
trofhÌj kaiÃ euÏfrosuÂnhj taÃj kardiÂaj hÎmwÌn. JAYbIViHI is construed with a dative
and accusative of the object instead of with two accusatives of the object (Ges.



§ 139. 1, 2). The usage of the language is unacquainted with �WCR as an adverb
in the sense of “willingly” (Hitzig), which would rather be �NWCRB. In all the
ways that Jahve takes in His historical rule He is “righteous,” i.e., He keeps
strictly to the rule (norm) of His holy love; and in all His works which He
accomplishes in the course of history He is merciful (DYSIXF), i.e., He practises
mercy (DSEXE, see Psa. 12: 2); for during the present time of mercy the primary
essence of His active manifestation is free preventing mercy, condescending
love. True, He remains at a distance from the hypocrites, just as their heart
remains far from Him (Isa. 29:13); but as for the rest, with impartial equality
He is nigh (B�RQF as in Psa. 34:19) to all who call upon Him TMEJåbE, in
firmness, certainty, truth, i.e., so that the prayer comes from their heart and is
holy fervour (cf. Isa. 10:20; 48: 1). What is meant is true and real prayer in
opposition to the nekroÃn eÏÂrgon, as is also meant in the main in Joh. 4:23 f. To
such true praying ones Jahve is present, viz., in mercy (for in respect of His
power He is everywhere); He makes the desire of those who fear Him a reality,
their will being also His; and He grants them the salvation (swthriÂa) prayed
for. Those who are called in v. 19 those who fear Him, are called in v. 20 those
who love Him. Fear and love of God belong inseparably together; for fear
without love is an unfree, servile disposition, and love without fear, bold-faced
familiarity: the one dishonours the all-gracious One, and the other the all-
exalted One. But all who love and fear Him He preserves, and on the other
hand exterminates all wanton sinners. Having reached the Tav, the hymn of
praise, which has traversed all the elements of the language, is at an end. The
poet does not, however, close without saying that praising God shall be his
everlasting employment (YpI RbEDAYi with Olewejored, the Mahpach or rather
Jethib sign of which above represents the Makkeph), and without wishing that
all flesh, i.e., all men, who are saÃrc kaiÃ aiÎma, �DFWF RVFbF, may bless God’s
holy Name to all eternity. The realization of this wish is the final goal of
history. It will then have reached v. 43 of the great song in Deuteromy 32 —
Jahve one and His Name one (Zec. 14: 9), Israel praising God uÎpeÃr aÏlhqeiÂaj,
and the Gentiles uÎpeÃr eÏleÂouj (Rom. 15: 8 f.).

Psalm 146

HALLELUJAH TO GOD THE ONE TRUE HELPER

 HALLELUJAH.

146: 1 PRAISE, O my soul, Jahve!

146: 2 I will praise Jahve as long as I live,
I will harp unto my God as long as I have any being.



146: 3 Trust not in princes,
In the son of man, who is not capable of help!

146: 4 If his breath goeth forth, he returneth to his clod  —
In that day his devices perish.

146: 5 Happy is he whose help is the God of Jacob,
Whose confidence is in Jahve his God,

146: 6 The Creator of heaven and earth,
Of the sea and all that is therein  —

Who keepeth truth for ever,

146: 7 Obtaining judgment for the oppressed,
Giving bread to the hungry.

Jahve looseth those who are bound,

146: 8 Jahve maketh the blind to see,
Jahve raiseth up those who are bowed down,

Jahve loveth the righteous,

146: 9 Jahve preserveth the strangers,
He helpeth up the orphan and widow,

And the way of the wicked He turneth down.

146:10 Jahve reigneth as King for ever,
Thy God, O Zion, unto all generations  —

 Hallelujah.

Psalm 146. The Psalter now draws to a close with five Hallelujah Psalms.
This first closing Hallelujah has many points of coincidence with the foregoing
alphabetical hymn (compare HLFLáHAJá in v. 2 with Psa. 145: 2; �RBiVI in v. 5
with Psa. 145:15; “who giveth bread to the hungry” in v. 7 with Psa. 145:15 f.;
“who maketh the blind to see” in v. 8 with Psa. 145:14; “Jahve reigneth, etc.,”
in v. 10 with Psa. 145:13) — the same range of thought betrays one author. In
the LXX Psalm 146-148 (according to its enumeration four Psalms, viz., 145-
148, Psalm 147 being split up into two) have the inscription AÏllhlouÂia.
AÏggaiÂou kaiÃ ZaxariÂou, which is repeated four times. These Psalms appear to
have formed a separate Hallel, which is referred back to these prophets, in the
old liturgy of the second Temple. Later on they became, together with
Psalm 149, 150, an integral part of the daily morning prayer, and in fact of the
HRMZD YQWSP, i.e., of the mosaic-work of Psalms and other poetical pieces
that was incorporated in the morning prayer, and are called eve in Shabbath
118b Hallel, f412 but expressly distinguished from the Hallel to be recited at the
Passover and other feasts, which is called “the Egyptian Hallel.” In distinction
from this, Krochmal calls these five Psalms the Greek Hallel. But there is
nothing to oblige us to come down beyond the time of Ezra and Nehemiah.



The agreement between 1 Macc. 2:63 (eÏÂstreyen eiÏj toÃn xouÌn auÏtouÌ, kaiÃ oÎ
dialogismoÃj auÏtouÌ aÏpwÂleto) and v. 4 of our Psalm, which Hitzig has turned to
good account, does not decide anything concerning the age of the Psalm, but
only shows that it was in existence at the time of the author of the First Book
of Maccabees, — a point in favour of which we were not in need of any proof.
But there was just as much ground for dissuading against putting confidence in
princes in the time of the Persians as in that of the Grecian domination.

Psa. 146: 1-4. Instead of “bless,” as in Psa. 103: 1; 104: 1, the poet of this
Psalm says “praise.” When he attunes his soul to the praise of God, he puts
himself personally into this mood of mind, and therefore goes on to say “I will
praise.” He will, however, not only praise God in the song which he is
beginning, but YyAXÁbI (vid., on Psa. 63: 5), filling up his life with it, or YDI��bI
(prop. “in my yet-being,” with the suffix of the noun, whereas YnID�E� with the
verbal suffix is “I still am”), so that his continued life is also a constant
continued praising, viz., (and this is in the mind of the poet here, even at the
commencement of the Psalm) of the God and Kings who, as being the
Almighty, Eternal, and unchangeably Faithful One, is the true ground of
confidence. The warning against putting trust in princes calls to mind
Psa. 118: 8 f. The clause: the son of man, who has no help that he could afford,
is to be understood according to Psa. 60:13. The following �TMFDiJÁLi shows
that the poet by the expression �DFJF��bE combines the thoughts of Gen. 2: 7
and 3:19. If his breath goes forth, he says, basing the untrustworthiness and
feebleness of the son of Adam upon the inevitable final destiny of the son of
Adam taken out of the ground, then he returns to his earth, i.e., the earth of his
first beginning; cf. the more exact expression �RFPF�á�LJE, after which the eiÏj
thÃn ghÌn auÏtouÌ of the LXX is exchanged for eiÏj toÃn xouÌn auÏtouÌ in 1 Macc.
2:63: On the hypothetical relation of the first future clause to the second, cf.
Psa. 139: 8-10, 18; Ew. § 357, b. In that day, the inevitable day of death, the
projects or plans of man are at once and for ever at an end. The aÎÂp. leg.
TNOtO�i�E describes these with the collateral notion of subtleness and magnitude.

Psa. 146: 5-7a. Man’s help is of no avail; blessed is he (this is the last of the
twenty-five YR�J of the Psalter), on the contrary, who has the God of Jacob
(LJ��E like H�FHYi�E in Psa. 144:15) as Him in whom is his succour (�RZi�EbI with
Beth essentiae, vid., on Psa. 35: 2), — he, whose confidence (RBEV� as in
Psa. 119:116) rests on Jahve, whom he can by faith call his God. Men often are
not able to give help although they might be willing to do so: He, however, is
the Almighty, the Creator of the heavens, the earth, and the sea, and of all
living things that fill these three (cf. Neh. 9: 6). Men easily change their mind
and do not keep their word: He, however, is He who keepeth truth or



faithfulness, inasmuch as He unchangeably adheres to the fulfilling of His
promises. TMEJå RMÁ�F is in form equivalent substantially to DSEXE RMÁ�F and
TYRIbIHA RMÁ�F . And that which He is able to do as being the Almighty, and
cannot as being the Truthful One leave undone, is also really His mode of
active manifestation made evident in practical proofs: He obtains right for the
oppressed, gives bread to the hungry, and consequently proves Himself to be
the succour of those who suffer wrong without doing wrong, and as the
provider for those who look for their daily bread from His gracious hand. With
RM�ªOHA, the only determinate participle, the faithfulness of God to His promises
is made especially prominent.

Psa. 146: 7-10. The five lines beginning with Jahve belong together. Each
consists of three words, which in the main is also the favourite measure of the
lines in the Book of Job. The expression is as brief as possible. RYtIHI is
transferred from the yoke and chains to the person himself who is bound, and
XQApF is transferred from the eyes of the blind to the person himself. The five
lines celebrate the God of the five-divisioned ToÑra, which furnishes abundant
examples for these celebrations, and is directed with most considerate
tenderness towards the strangers, orphans, and widows in particular. The
orphan and the widow, says the sixth line, doth He recover, strengthen (with
reference to DD��� see Psa. 20: 9; 31:12). Valde gratus mihi est hic Psalmus,
Bakius observes, ob Trifolium illud Dei: Advenas, Pupillos, et Viduas, versu
uno luculentissime depictum, id quod in toto Psalterio nullibi fit. Whilst Jahve,
however, makes the manifold sorrows of His saints to have a blessed issue, He
bends (Tw�JAYi) the way of the wicked, so that it leads into error and ends in the
abyss (Psa. 1: 6). This judicial manifestation of Jahve has only one line
devoted to it. For He rules in love and in wrath, but delights most of all to rule
in love. Jahve is, however, the God of Zion. The eternal duration of His
kingdom is also the guarantee for its future glorious completion, for the victory
of love. Hallelujah!

Psalm 147

HALLELUJAH TO THE SUSTAINER OF ALL THINGS, THE
RESTORER OF JERUSALEM

147: 1  HALLELUJAH,
For it is good to celebrate our God in song,
For it is lovely, comely is a hymn of praise.

147: 2 The builder up of Jerusalem is Jahve,
The outcasts of Israel He gathereth together;



147: 3 He healeth the broken in heart,
And bindeth up their wounds;

147: 4 Telling the number of the stars,
He calleth them all by names.

147: 5 Great is our Lord and rich in strength,
To His understanding there is no number.

147: 6 Jahve helpeth up the afflicted,
He casteth the wicked down to the ground.

147: 7 Sing unto Jahve a thanksgiving song,
Play unto our God upon the cithern!

147: 8 Who covereth the heaven with clouds,
Who prepareth rain for the earth,

Who maketh the mountains shoot forth grass;

147: 9 Giving to the beast its food,
To the young ravens which call.

147:10 Not in the strength of the horse doth He delight,
Not in the legs of a man doth He take pleasure  —

147:11 Jahve hath pleasure in those who fear Him,
In those who hope in His mercy.

147:12 Celebrate, O Jerusalem, Jahve,
Praise Thy God, O Zion!

147:13 For He hath made the bolts of thy gates fast,
He hath blessed thy children in the midst of thee  —

147:14 He it is who giveth thy border peace,
He satisfieth thee with the fat of wheat;

147:15 Who sendeth forth His commandment to the earth,
His word runneth very swiftly;

147:16 Who giveth snow like wool,
He scattereth hoar-frost like ashes,

147:17 He casteth down His ice like morsels  —
Before His cold, who can stand?!

147:18 He sendeth forth His word and causeth everything to melt,
He causeth His wind to blow, forthwith the waters flow.

147:19 He made known His word unto Jacob,
His statutes and His judgments unto Israel.



147:20 He hath not dealt so with any nation;
And as for His judgments  —  they do not know them,

 Hallelujah.

Psalm 147. It is the tone of the restoration-period of Ezra and Nehemiah that
meets us sounding forth out of this and the two following Psalms, even more
distinctly and recognisably than out of the nearly related preceding Psalm (cf.
v. 6 with Psa. 146: 9). In Psalm 147 thanksgiving is rendered to God for the
restoration of Jerusalem, which is now once more a city with walls and gates;
in Psalm 148 for the restoration of the national independence; and in
Psalm 149 for the restoration of the capacity of joyously and triumphantly
defending themselves to the people so long rendered defenceless and so
ignominiously enslaved.

In the seventh year of Artachshasta (Artaxerxes I Longimanus) Ezra the priest
entered Jerusalem, after a journey of five months, with about two thousand
exiles, mostly out of the families of the Levites (458 B.C.). In the twentieth
year of this same clement king, that is to say, thirteen years later (445 B.C.),
came Nehemiah, his cup-bearer, in the capacity of a TirshaÑtha (vid., Isaiah, p.
4). Whilst Ezra did everything for introducing the Mosaic Law again into the
mind and commonwealth of the nation, Nehemiah furthered the building of the
city, and more particularly of the walls and gates. We hear from his own
mouth, in Nehemiah 2-7 of the Book that is extracted from his memoirs, how
indefatigably and cautiously he laboured to accomplish this work. Psa. 12:27-
45 is closely connected with these notes of Nehemiah’s own hand. After
having been again in the meanwhile in Susa, and there neutralized the
slanderous reports that had reached the court of Persia, he appointed, at his
second stay in Jerusalem, a feast in dedication of the walls. The Levite
musicians, who had settled down fore the most part round about Jerusalem,
were summoned to appear in Jerusalem. Then the priests and Levites were
purified; and they purified the people, the gates, and the walls, the bones of the
dead (as we must with Herzfeld picture this to ourselves) being taken out of all
the tombs within the city and buried before the city; and then came that
sprinkling, according to the Law, with the sacred lye of the red heifer, which is
said (Para iii. 5) to have been introduced again by Ezra for the first time after
the Exile. Next the princes of Judah, the priests, and Levite musicians were
placed in the west of the city in two great choirs (TDO�t f413) and processions
(TKOLUHátÁ). The one festal choir, which was led by the one half of the princes,
and among the priests of which Ezra went on in front, marched round the right
half of the city, and the other round the left, whilst the people looked down
from the walls and towers. The two processions met on the east side of the city
and drew up in the Temple, where the festive sacrifices were offered amidst
music and shouts of joy.



The supposition that Psalm 147-150 were all sung at this dedication of the
walls under Nehemiah (Hengstenberg) cannot be supported; but as regards
Psalm 147, the composition of which in the time of Nehemiah is acknowledged
by the most diverse parties (Keil, Ewald, Dillmann, Zunz), the reference to the
Feast of the Dedication of the walls is very probable. The Psalm falls into two
parts, vv. 1-11, 12-20, which exhibit a progression both in respect of the
building of the walls (vv. 2, 13), and in respect of the circumstances of the
weather, from which the poet takes occasion to sing the praise of God (vv. 8 f.,
16-18). It is a double Psalm, the first part of which seems to have been
composed, as Hitzig suggests, on the appearing of the November rain, and the
second in the midst of the rainy part of the winter, when the mild spring
breezes and a thaw were already in prospect.

Psa. 147: 1-6. The Hallelujah, as in Psa. 135: 3, is based upon the fact, that
to sing of our God, or to celebrate our God in song (Rm�ZI with an accusative of
the object, as in Psa. 30:13, and frequently), is a discharge of duty that reacts
healthfully and beneficially upon ourselves: “comely is a hymn of praise”
(taken from Psa. 33: 1), both in respect of the worthiness of God to be praised,
and of the gratitude that is due to Him. Instead of Rm�ZA or Rm�ZALi, Psa. 92: 2, the
expression is HRFmiZA, a form of the infin. Piel, which at least can still be proved
to be possible by HRFsiYALi in Lev. 26:18. The two YkI are co-ordinate, and
�Y�INF�YkI no more refers to God here than in Psa. 135: 3, as Hitzig supposes
when he alters v. 1 so that it reads: “Praise ye Jah because He is good, play
unto our God because He is lovely.” Psa. 92: 2 shows that B���YkI can refer to
God; but �Y�INF said of God is contrary to the custom and spirit of the Old
Testament, whereas BW� and �Y�N are also in Psa. 133: 1 neuter predicates of a
subject that is set forth in the infinitive form. In v. 2 the praise begins, and at
the same time the confirmation of the delightful duty. Jahve is the builder up of
Jerusalem, He brings together (Sn�kI as in Ezekiel, the later word for �SAJF and
�b�QI) the outcasts of Israel (as in Isa. 11:12; 56: 8); the building of Jerusalem
is therefore intended of the rebuilding up, and to the dispersion of Israel
corresponds the holy city laid in ruins. Jahve healeth the heart-broken, as He
has shown in the case of the exiles, and bindeth up their pains (Psa. 16: 4), i.e.,
smarting wounds; JPFRF, which is here followed by �b�XI, also takes to itself a
dative object in other instances, both in an active and (Isa. 6:10) an impersonal
application; but for BL� YR�wB�i the older language says BL� YR�bI�iNI, 34:19,
Isa. 61: 1. The connection of the thoughts, which the poet now brings to the
stars, becomes clear from the primary passage, Isa. 40:26, cf. 27. To be
acquainted with human woe and to relieve it is an easy and small matter to
Him who allots a number to the stars, that are to man innumerable



(Gen. 15: 5), i.e., who has called them into being by His creative power in
whatever number He has pleased, and yet a number known to Him (HNEMO, the
part. praes., which occurs frequently in descriptions of the Creator), and calls
to them all names, i.e., names them all by names which are the expression of
their true nature, which is well known to Him, the Creator. What Isaiah says
(Isa. 40:26) with the words, “because of the greatness of might, and as being
strong in power,” and (v. 28) “His understanding is unsearchable,” is here
asserted in v. 5 (cf. Psa. 145: 3): great is our Lord, and capable of much (as in
Job. 37:23, XÁKO JYgIVA), and to His understanding there is no number, i.e., in its
depth and fulness it cannot be defined by any number. What a comfort for the
church as it traverses its ways, that are often so labyrinthine and entangled! Its
Lord is the Omniscient as well as the Almighty One. Its history, like the
universe, is a work of God’s infinitely profound and rich understanding. It is a
mirror of gracious love and righteous anger. The patient sufferers (�YWINF�á) He
strengthens (DD���Mi as in Psa. 146: 9); malevolent sinners (�Y�I�FRi), on the
other hand, He casts down to the earth (�REJF�YD��á, cf. Isa. 26: 5), casting deep
down to the ground those who exalt themselves to the skies.

Psa. 147: 7-11. With v. 7 the song takes a new flight. Li HNF�F signifies to
strike up or sing in honour of any one, Num. 21:27, Isa. 27: 2. The object of
the action is conceived of in HD�FTbI as the medium of it (cf. e.g., Job. 16: 4).
The participles in vv. 8 f. are attributive clauses that are attached in a free
manner to wNYH�LOJL�. �YKIH� signifies to prepare, procure, as e.g., in Job. 38:41
— a passage which the psalmist has had in his mind in connection with v. 9.
XÁYMICiMÁ, as being the causative of a verb. crescendi, is construed with a double
accusative: “making mountains (whither human agriculture does not reach) to
bring forth grass;” and the advance to the thought that God gives to the cattle
the bread that they need is occasioned by the “He causeth grass to grow for the
cattle” of the model passage Psa. 104:14, just as the only hinting wJRFQiYI R�EJá,
which is said of the young of the raven (which are forsaken and cast off by
their mothers very early), is explained from w�w��AYi LJ��LJE WYDFLFYi in Job loc.
cit. The verb JRFQF, kraÂzein (cf. krwÂzein), is still more expressive for the cry of
the raven, koÂrac, Sanscrit kaÑrava, than that JAw��I; koraÂttein and korakeuÂesqai
signify directly to implore incessantly, without taking any refusal. Towards
Him, the gracious Sustainer of all beings, are the ravens croaking for their food
pointed (cf. Luk. 12:24, “Consider the ravens”), just like the earth that thirsts
for rain. He is the all-conditioning One. Man, who is able to know that which
the irrational creature unconsciously acknowledges, is in the feeling of his
dependence to trust in Him and not in himself. In all those things to which the
God-estranged self-confidence of man so readily clings, God has no delight



(�pFXiYE, pausal form like �bFXiYE) and no pleasure, neither in the strength of the
horse, whose rider imagines himself invincible, and, if he is obliged to flee,
that he cannot be overtaken, nor in the legs of a man, upon which he imagines
himself so firm that he cannot be thrown down, and which, when he is
pursued, will presumptively carry him far enough away into safety. Q��, Arab.
saÑq, is the leg from the knee to the foot, from Arab. saÑqa, root sq, to drive, urge
forward, more particularly to urge on to a gallop (like curs, according to Pott,
from the root car, to go). What is meant here is, not that the strength of the
horse and muscular power are of no avail when God wills to destroy a man
(Psa. 33:16 f., Amo. 2:14 f.), but only that God has no pleasure in the warrior’s
horse and in athletic strength. Those who fear Him, i.e., with a knowledge of
the impotency of all power possessed by the creature in itself, and in humble
trust feel themselves dependent upon His omnipotence — these are they in
whom He takes pleasure (HCFRF with the accusative), those who, renouncing all
carnal defiance and self-confident self-working, hope in His mercy.

Psa. 147:12-20. In the LXX this strophe is a Psalm (Lauda Jerusalem) of
itself. The call goes forth to the church again on the soil of the land of promise
assembled round about Jerusalem. The holy city has again risen out of its
ruins; it now once more has gates which can stand open in the broad daylight,
and can be closed and bolted when the darkness comes on for the security of
the municipality that is only just growing into power (Neh. 7: 1-4). The
blessing of God again rests upon the children of the sacred metropolis. Its
territory, which has experienced all the sufferings of war, and formerly
resounded with the tumult of arms and cries of woe and destruction, God has
now, from being an arena of conflict, made into peace (the accusative of the
effect, and therefore different from Isa. 60:17); and since the land can now
again be cultivated in peace, the ancient promise (Psa. 81:17) is fulfilled, that
God would feed His people, if they would only obey Him, with the fat of
wheat. The God of Israel is the almighty Governor of nature. It is He who
sends His fiat (�TRFMiJI after the manner of the RMEJyOWA of the history of
creation, cf. Psa. 33: 9) earthwards (�REJF, the accusative of the direction). The
word is His messenger (vid., on Psa. 107:20), HRFH�Mi�DJA, i.e., it runs as
swiftly as possible, viz., in order to execute the errand on which it is sent. He it
is who sends down snow-flakes like flocks of wool, so that the fields are
covered with snow as with a white-woollen warming covering. f414

He scatters hoar-frost (R�Pki from RPAkF, to cover over with the fine frozen
dew or mist as though they were powdered with ashes that the wind had blown
about. Another time He casts His ice f415 (�XRiQA from XRÁQE; or according to
another reading, �XRiQF from XRÁQO) down like morsels, fragments, �YtIPiKi, viz.,



as hail-stones, or as sleet. The question: before His cold — who can stand? is
formed as in Nah. 1: 6, cf. Psa. 130: 3. It further comes to pass that God sends
forth His word and causes them (snow, hoar-frost, and ice) to melt away: He
makes His thawing wind blow, waters flow; i.e., as soon as the one comes
about, the other also takes place forthwith. This God now, who rules all things
by His word and moulds all things according to His will, is the God of the
revelation pertaining to the history of salvation, which is come to Israel, and as
the bearer of which Israel takes the place of honour among the nations,
Deu. 4: 7 f., 32-34. Since the poet says DYgIMÁ and not DYgIHI, he is thinking not
only of the ToÑra, but also of prophecy as the continuous self-attestation of God,
the Lawgiver. The Ker−Ñ WYRFBFdi, occasioned by the plurals of the parallel
member of the verse, gives an unlimited indistinct idea. We must keep to
�RBFdi, with the LXX, Aquila, Theodotion, the Quinta, Sexta, and Jerome. The
word, which is the medium of God’s cosmical rule, is gone forth as a word of
salvation to Israel, and, unfolding itself in statutes and judgments, has raised
Israel to a legal state founded upon a positive divine law or judgment such as
no Gentile nation possesses. The Hallelujah does not exult over the fact that
these other nations are not acquainted with any such positive divine law, but
(cf. Deu. 4: 7 f., Baruch 4: 4) over the fact that Israel is put into possession of
such a law. It is frequently attested elsewhere that this possession of Israel is
only meant to be a means of making salvation a common property of the world
at large.

Psalm 148

HALLELUJAH OF ALL HEAVENLY AND EARTHLY BEINGS

 HALLELUJAH.

148: 1 PRAISE ye Jahve from the heavens,
Praise ye Him in the heights.

148: 2 Praise ye Him, all His angels,
Praise ye Him, all His host.

148: 3 Praise ye Him, sun and moon,
Praise Him all ye stars of light.

148: 4 Praise Him ye heavens of heavens,
And ye waters that are above the heavens.

148: 5 Let them praise the Name of Jahve,
For HE commanded and they were created,

148: 6 And He set them there for ever and ever;
He gave a law, and not one transgresseth it.



148: 7 Praise ye Jahve from the earth,
Sea-monsters and all deeps;

148: 8 Fire and hail, snow and vapour,
Stormy wind fulfilling His word;

148: 9 Ye mountains and all hills,
Fruit-trees and all cedars;

148:10 Ye wild beasts and all cattle,
Creeping things and winged birds;

148:11Ki. of the earth and all tribes,
Princes and all judges of the earth;

148:12 Young men and also maidens,
Old men together with youths  —

148:13 Let them praise the Name of Jahve,
For His Name is highly exalted, He alone,

His glory is above earth and heaven.

148:14 And He hath raised a horn for His people,
For a praise for all His saints,

For the children of Israel, for the people near unto Him
 Hallelujah.

Psalm 148. After the Psalmist in the foregoing Hallelujah has made the
gracious self- attestation of Jahve in the case of the people of revelation, in
connection with the general government of the almighty and all-benevolent
One in the world, the theme of his praise, he calls upon all creatures in heaven
and on earth, and more especially mankind of all peoples and classes and races
and ages, to join in concert in praise of the Name of Jahve, and that on the
ground of the might and honour which He has bestowed upon His people, i.e.,
has bestowed upon them once more now when they are gathered together again
out of exile and Jerusalem has risen again out of the ruins of its overthrow. The
hymn of the three in the fiery furnace, which has been interpolated in ch. 3 of
the Book of Daniel in the LXX, is for the most part an imitation of this Psalm.
In the language of the liturgy this Psalm has the special name of Laudes among
the twenty Psalmi alleluiatici, and all the three Psalm 148-150 which close the
Psalter are called aiçnoi, Syriac shabchuÑh (praise ye Him).

In this Psalm the loftiest consciousness of faith is united with the grandest
contemplation of the world. The church appears here as the choir-leader of the
universe. It knows that its experiences have a central and universal
significance for the whole life of creation; that the loving-kindness which has
fallen to its lot is worthy to excite joy among all beings in heaven and on earth.
And it calls not only upon everything in heaven and on earth that stands in



fellowship of thought, of word, and of freedom with it to praise God, but also
the sun, moon, and stars, water, earth, fire, and air, mountains, trees, and
beasts, yea even such natural phenomena as hail, snow, and mist. How is this
to be explained? The easiest way of explaining is to say that it is a figure of
speech (Hupfeld); but this explanation explains nothing. Does the invitation in
the exuberance of feeling, without any clearness of conception, here overstep
the boundary of that which is possible? Or does the poet, when he calls upon
these lifeless and unconscious things to praise God, mean that we are to praise
God on their behalf — aÏforaÌn eiÏj tauÌta, as Theodoret says, kaiÃ touÌ QeouÌ thÃn
sofiÂan katamanqaÂnein kaiÃ diaÃ paÂntwn auÏtwÌÄ pleÂkein thÃn uÎmnwÄdiÂan? Or does
the “praise ye” in its reference to these things of nature proceed on the
assumption that they praise God when they redound to the praise of God, and
find its justification in the fact that the human will enters into this matter of
fact which relates to things, and is devoid of any will, and seizes it and drags it
into the concert of angels and men? All these explanations are unsatisfactory.
The call to praise proceeds rather from the wish that all creatures, by becoming
after their own manner an echo and reflection of the divine glory, may
participate in the joy at the glory which God has bestowed upon His people
after their deep humiliation. This wish, however, after all rests upon the great
truth, that the way through suffering to glory which the church is traversing,
has not only the glorifying of God in itself, but by means of this glorifying, the
glorifying of God in all creatures and by all creatures, too, as its final aim, and
that these, finally transformed (glorified) in the likeness of transformed
(glorified) humanity, will become the bright mirror of the divine doxa and an
embodied hymn of a thousand voices. The calls also in Isa. 44:23; 49:13, cf.
52: 9, and the descriptions in Isa. 35: 1 f., 41:19; 55:12 f., proceed from the
view to which Paul gives clear expression from the stand-point of the New
Testament in Rom. 8:18 ff.

Psa. 148: 1-6. The call does not rise step by step from below upwards, but
begins forthwith from above in the highest and outermost spheres of creation.
The place whence, before all others, the praise is to resound is the heavens; it
is to resound in the heights, viz., the heights of heaven (Job. 16:19; 25: 2;
31: 2). The �MI might, it is true, also denote the birth or origin: ye of the
heavens, i.e., ye celestial beings (cf. Psa. 68:27), but the parallel �YMI�RmibÁ
renders the immediate construction with wLLáHA more natural. Vv. 2-4 tell who
are to praise Jahve there: first of all, all His angels, the messengers of the Ruler
of the world — all His host, i.e., angels and stars, for �JBFCi (Cheth−Ñb) or
WYJFBFCi (Ker−Ñ as in Psa. 103:21) is the name of the heavenly host armed with
light which God Tsebaoth commands (vid., on Gen. 2: 1), — a name including
both stars (e.g., in Deu. 4:19) and angels (e.g., in Jos. 5:14 f., 1Ki. 22:19);
angels and stars are also united in the Scriptures in other instances (e.g.,



Job. 38: 7). When the psalmist calls upon these beings of light to praise Jahve,
he does not merely express his delight in that which they do under any
circumstances (Hengstenberg), but comprehends the heavenly world with the
earthly, the church above with the church here below (vid., on Psalm 29, 103),
and gives a special turn to the praise of the former, making it into an echo of
the praise of the latter, and blending both harmoniously together. The heavens
of heavens are, as in Deu. 10:14, 1Ki. 8:27, Sir. 16:18, and frequently, those
which lie beyond the heavens of the earth which were created on the fourth
day, therefore they are the outermost and highest spheres. The waters which
are above the heavens are, according to Hupfeld, “a product of the fancy, like
the upper heavens and the whole of the inhabitants of heaven.” But if in
general the other world is not a notion to which there is no corresponding
entity, this notion may also have things for its substance which lie beyond our
knowledge of nature. The Scriptures, from the first page to the last,
acknowledge the existence of celestial waters, to which the rain-waters stand
in the relation as it were of a finger-post pointing upwards (see Gen. 1: 7). All
these beings belonging to the superterrestrial world are to praise the Name of
Jahve, for He, the God of Israel, it is by whose fiat (HwFCI, like RMÁJF in
Psa. 33: 9 f416) the heavens and all their host are created (Psa. 33: 6). He has set
them, which did not previously exist, up (DYMI�åHE as e.g., in Neh. 6: 7, the
causative to DMÁ�F in Psa. 33: 9, cf. Psa. 119:91), and that for ever and ever
(Psa. 111: 8), i.e., in order for ever to maintain the position in the whole of
creation which He has assigned to them. He hath given a law (QXO) by which its
distinctive characteristic is stamped upon each of these heavenly beings, and a
fixed bound is set to the nature and activity of each in its mutual relation to all,
and not one transgresses (the individualizing singular) this law given to it.
Thus RBO�áYA JLOWi is to be understood, according to Job. 14: 5, cf. Jer. 5:22,
Job. 38:10, Psa. 104: 9. Hitzig makes the Creator Himself the subject; but then
the poet would have at least been obliged to say �MLF �TN�QX, and moreover it
may be clearly seen from Jer. 31:36; 33:20, how the thought that God
inviolably keeps the orders of nature in check is expressed qeoprepwÌj.
Jer. 5:22, by way of example, shows that the law itself is not, with Ewald,
Maurer, and others, following the LXX, Syriac, Italic, Jerome, and Kimchi, to
be made the subject: a law hath He given, and it passes not away (an
imperishable one). In combination with QXO, RBÁ�F always signifies “to pass
over, transgress.”

Psa. 148: 7-14. The call to the praise of Jahve is now turned, in the second
group of verses, to the earth and everything belonging to it in the widest
extent. Here too �REJFHF��MI, like �YIMÁªFHA��MI, v. 1, is intended of the place
whence the praise is to resound, and not according to Psa. 10:18 of earthly



beings. The call is addressed in the first instance to the sea-monsters or
dragons (Psa. 74:13), i.e., as Pindar (Nem. iii. 23 f.) expresses it, qhÌraj eÏn
pelaÂgeiÔ uÎperoÂxouj, and to the surging mass of waters (T�MHOti) above and
within the earth. Then to four phenomena of nature, coming down from heaven
and ascending heavenwards, which are so arranged in v. 8a, after the model of
the chiasmus (crosswise position), that fire and smoke (R��YQI), more
especially of the mountains (Exo. 19:18), hail and snow stand in reciprocal
relation; and to the storm-wind (HRF�FSi XÁwR, an appositional construction, as
in Psa. 107:25), which, beside a seeming freeness and untractableness,
performs God’s word. What is said of this last applies also to the fire, etc.; all
these phenomena of nature are messengers and servants of God, Psa. 104: 4,
cf. 103:20. When the poet wishes that they all may join in concert with the rest
of the creatures to the praise of God, he excepts the fact that they frequently
become destructive powers executing judicial punishment, and only has before
his mind their (more especially to the inhabitant of Palestine, to whom the
opportunity of seeing hail, snow, and ice was more rare than with us,
imposing) grandeur and their relatedness to the whole of creation, which is
destined to glorify God and to be itself glorified. He next passes over to the
mountains towering towards the skies and to all the heights of earth; to the
fruit-trees, and to the cedars, the kings among the trees of the forest; to the
wild beasts, which are called HyFXÁHA because they represent the most active and
powerful life in the animal world, and to all quadrupeds, which, more
particularly the four-footed domestic animals, are called HMFH�bI; to the
creeping things (VMERE) which cleave to the ground as they move along; and to
the birds, which are named with the descriptive epithet winged (�NFkF R�pCI as
in Deu. 4:17, cf. Gen. 7:14, Eze. 39:17, instead of �NFkF ���, Gen. 1:21). And
just as the call in Psalm 103 finds its centre of gravity, so to speak, at last in
the soul of man, so here it is addressed finally to humanity, and that, because
mankind lives in nations and is comprehended under the law of a state
commonwealth, in the first instance to its heads: the kings of the earth, i.e.,
those who rule over the earth by countries, to the princes and all who have the
administration of justice and are possessed of supreme power on the earth, then
to men of both sexes and of every age.

All the beings mentioned from v. 1 onwards are to praise the Name of Jahve;
for His Name, He (the God of this Name) alone (Isa. 2:11, Psa. 72:18) is BgFViNI,
so high that no name reaches up to Him, not even from afar; His glory (His
glorious self-attestation) extends over earth and heaven (vid., 8: 2). YkI, without
our being able and obliged to decide which, introduces the matter and the
ground of the praise; and the fact that the desire of the poet comprehends in
wLLáHAYi all the beings mentioned is seen from his saying “earth and heaven,” as



he glances back from the nearer things mentioned to those mentioned farther
off (cf. Gen. 2: 4). In v. 14 the statement of the object and of the ground of the
praise is continued. The motive from which the call to all creatures to
Hallelujah proceeds, viz., the new mercy which God has shown towards His
people, is also the final ground of the Hallelujah which is to sound forth; for
the church of God on earth is the central-point of the universe, the aim of the
history of the world, and the glorifying of this church is the turning-point for
the transformation of the world. It is not to be rendered: He hath exalted the
horn of His people, any more than in Psa. 132:17: I will make the horn of
David to shoot forth. The horn in both instances is one such as the person
named does not already possess, but which is given him (different from
Psa. 89:18, 25; 92:11, and frequently). The Israel of the Exile had lost its horn,
i.e., its comeliness and its defensive and offensive power. God has now given
it a horn again, and that a high one, i.e., has helped Israel to attain again an
independence among the nations that commands respect. In Psalm 132, where
the horn is an object of the promise, we might directly understand by it the
Branch (Zemach). Here, where the poet speaks out of his own present age, this
is at least not the meaning which he associates with the words. What now
follows is an apposition to �mJALi �REQE �REyFWA : He has raised up a horn for His
people — praise (we say: to the praise of; cf. the New Testament eiÏj eÏÂpainon)
to all His saints, the children of Israel, the people who stand near Him. Others,
as Hengstenberg, take HlFHIti as a second object, but we cannot say HlFHIti
�YRIH� . Israel is called �BROQi �JA, the people of His near = of His nearness or
vicinity (Köster), as Jerusalem is called in Ecc. 8:10 ��DQF ��QMi instead of
�DEQO ��QMi (Ew. § 287, a, b). It might also be said, according to Lev. 10: 3,
WYBFROQi �JA, the nation of those who are near to Him (as the Targum renders it).
In both instances �JA is the governing noun, as, too, surely RBEGE is in YTIYMI�á
RBEGE, Zec. 13: 7, which need not signify, by going back to the abstract primary
signification of TYM�, a man of my near fellowship, but can also signify a man
of my neighbour, i.e., my nearest man, according to Ew. loc. cit. (cf. above on
Psa. 143:10; 128:49). As a rule, the principal form of �� is pointed ��F; and it
is all the more unnecessary, with Olshausen and Hupfeld, to take the
construction as adjectival for WL BWRQ �� . It might, with Hitzig after Aben-
Ezra, be more readily regarded as appositional (to a people, His near, i.e.,
standing near to Him). We have here an example of the genitival
subordination, which is very extensive in Hebrew, instead of an appositional
co-ordination: populo propinqui sui, in connection with which propinqui may
be referred back to propinquum = propinquitas, but also to propinquus
(literally: a people of the kind of one that is near to Him). Thus is Israel styled
in Deu. 4: 7. In the consciousness of the dignity which lies in this name, the



nation of the God of the history of salvation comes forward in this Psalm as the
leader (choragus) of all creatures, and strikes up a Hallelujah that is to be
followed by heaven and earth.

Psalm 149

HALLELUJAH TO THE GOD OF VICTORY OF HIS PEOPLE

 HALLELUJAH.

149: 1 SING unto Jahve a new song,
His praise in the congregation of the saints.

149: 2 Let Israel rejoice in its Maker,
Let the children of Zion be joyful in their King

149: 3 Let them praise His Name with dance,
With timbrel and cithern let them play unto Him

149: 4 For Jahve taketh pleasure in His people,
He adorneth the humble with salvation.

149: 5 Let the saints exult in glory,
Let them shout aloud upon their beds.

149: 6 Hymns of God fill their throats,
And a two-edged sword is in their hand,

149: 7 To execute vengeance among the nations,
Punishments among the peoples;

149: 8 To bind their kings with chains
And their nobles with iron fetters,

149: 9 To execute upon them the written judgment  —
It is glory for all His saints,

 Hallelujah.

Psalm 149. This Psalm is also explained, as we have already seen on
Psalm 147, from the time of the restoration under Ezra and Nehemiah. The
new song to which it summons has the supreme power which Israel has
attained over the world of nations for its substance. As in Psa. 148:14 the fact
that Jahve has raised up a horn for His people is called WYDFYSIXá�LKFLi HlFHIti,
so here in Psa. 149: 9 the fact that Israel takes vengeance upon the nations and
their rulers is called WYDFYSIXá�LKFLi RDFHF. The writer of the two Psalms is one
and the same. The fathers are of opinion that it is the wars and victories of the
Maccabees that are here prophetically spoken of. But the Psalm is sufficiently
explicable from the newly strengthened national self-consciousness of the



period after Cyrus. The stand-point is somewhere about the stand-point of the
Book of Esther. The New Testament spiritual church cannot pray as the Old
Testament national church here prays. Under the illusion that it might be used
as a prayer without any spiritual transmutation, Psalm 149 has become the
watchword of the most horrible errors. It was by means of this Psalm that
Caspar Scloppius in his Classicum Belli Sacri, which, as Bakius says, is
written not with ink, but with blood, inflamed the Roman Catholic princes to
the Thirty Years’ religious War. And in the Protestant Church Thomas Münzer
stirred up the War of the Peasants by means of this Psalm. We see that the
Christian cannot make such a Psalm directly his own without disavowing the
apostolic warning, “the weapons of our warfare are not carnal” (2Co. 10: 4).
The praying Christian must there transpose the letter of this Psalm into the
spirit of the New Covenant; the Christian expositor, however, has to ascertain
the literal meaning of this portion of the Scriptures of the Old Testament in its
relation to contemporary history.

Psa. 149: 1-5. A period, in which the church is renewing its youth and
drawing nearer to the form it is finally to assume, also of inward necessity puts
forth new songs. Such a new era has now dawned for the church of the saints,
the Israel that has remained faithful to its God and the faith of its fathers. The
Creator of Israel (WYVF�O, plural, with the plural suffix, like YVF�O in Job. 35:10,
¥YIVA�O in Isa. 54: 5, cf. �V�O in Job. 40:19; according to Hupfeld and Hitzig, cf.
Ew. § 256, b, Ges. § 93, 9, singular; but aj, ajich, aw, are always really plural
suffixes) has shown that He is also Israel’s Preserver and the King of Zion, that
He cannot leave the children of Zion for any length of time under foreign
dominion, and has heard the sighing of the exiles (Isa. 63:19; 26:13). Therefore
the church newly appropriated by its God and King is to celebrate Him, whose
Name shines forth anew out of its history, with festive dance, timbrel, and
cithern. For (as the occasion, hitherto only hinted at, is now expressly stated)
Jahve takes a pleasure in His people; His wrath in comparison with His mercy
is only like a swiftly passing moment (Isa. 54: 7 f.). The futures that follow
state that which is going on at the present time. �YWINF�á is, as frequently, a
designation of the ecclesia pressa, which has hitherto, amidst patient
endurance of suffering, waited for God’s own act of redemption. He now
adorns them with H�Fw�Yi, help against the victory over the hostile world; now
the saints, hitherto enslaved and contemned, exult D�BKFBi, in honour, or on
account of the honour which vindicates them before the world and is anew
bestowed upon them (bI of the reason, or, which is more probable in
connection with the boldness of the expression, of the state and mood f417); they
shout for joy upon their beds, upon which they have hitherto poured forth their
complaints over the present (cf. Hos. 7:14), and ardently longed for a better



future (Isa. 26: 8); for the bed is the place of soliloquy (Psa. 4: 5), and the tears
shed there (Psa. 6: 7) are turned into shouts of joy in the case of Israel.

Psa. 149: 6-9. The glance is here directed to the future. The people of the
present have again, in their God, attained to a lofty self-consciousness, the
consciousness of their destiny, viz., to subjugate the whole world of nations to
the God of Israel. In the presence of the re-exaltation which they have
experienced their throat is full of words and songs exalting Jahve (T�MMá�R,
plural of �M�FR, or, according to another reading, �MÁ�R, Psa. 56:17), and as
servants of this God, the rightful Lord of all the heathen (Psa. 82: 8), they hold
in their hand a many-mouthed, i.e., many edged sword (vid., supra, p. 580), in
order to take the field on behalf of the true religion, as the Maccabees actually
did, not long after: taiÌj meÃn xersiÃn aÏgwnizoÂmenoi, taiÌj deÃ kardiÂaij proÃj toÃn
QeoÃn euÏxoÂmenoi (2 Macc. 15:27). The meaning of v. 9a becomes a different
one, according as we take this line as co-ordinate or subordinate to what goes
before. Subordinated, it would imply the execution of a penal jurisdiction over
those whom they carried away, and BwTkF would refer to prescriptive facts
such as are recorded in Num. 31: 8, 1Sa. 15:32 f. (Hitzig). But it would
become the religious lyric poet least of all to entertain such an unconditional
prospect of the execution of the conquered worldly rulers. There is just as little
ground for thinking of the judgment of extermination pronounced upon the
nations of Canaan, which was pronounced upon them for an especial reason. If
v. 9a is taken as co-ordinate, the “written judgment” (Recht) consists in the
complete carrying out of the subjugation; and this is commended by the
perfectly valid parallel, Isa. 45:14. The poet, however, in connection with the
expression “written,” has neither this nor that passage of Scripture in his mind,
but the testimony of the Law and of prophecy in general, that all kingdoms
shall become God’s and His Christ’s. Subjugation (and certainly not without
bloodshed) is the scriptural �pF�iMI for the execution of which Jahve makes use
of His own nation. Because the God who thus vindicates Himself is Israel’s
God, this subjugation of the world is RDFHF, splendour and glory, to all who are
in love devoted to Him. The glorifying of Jahve is also the glorifying of Israel.

Psalm 150

THE FINAL HALLELUJAH

150: 1  HALLELUJAH,
PRAISE YE GOD IN HIS SANCTUARY,

PRAISE HIM IN HIS STRONG FIRMAMENT!

150: 2 PRAISE HIM IN HIS MIGHTY ACTS,
PRAISE HIM ACCORDING TO THE ABUNDANCE OF HIS GREATNESS!



150: 3 PRAISE HIM WITH THE SOUND OF HORNS,
PRAISE HIM WITH HARP AND CITHERN!

150: 4 PRAISE HIM WITH TIMBREL AND DANCE,
PRAISE HIM WITH STRINGS AND SHALM!

150: 5 PRAISE HIM WITH CLEAR CYMBALS,
PRAISE HIM WITH CLASHING CYMBALS!

150: 6 LET EVERYTHING THAT HATH BREATH PRAISE JAH,
 HALLELUJAH.

Psalm 150. The call to praise Jahve “with dance and with timbrel” in 149: 3
is put forth here anew in v. 4, but with the introduction of all the instruments;
and is addressed not merely to Israel, but to every individual soul.

Psa. 150: 1-5. The Synagogue reckons up thirteen divine attributes
according to ex. Psa. 34: 6 f. (T�dMI HR�Vi�E �LO�i), to which, according to an
observation of Kimchi, correspond the thirteen Ll�HI of this Psalm. It is,
however, more probable that in the mind of the poet the tenfold wLLáHA
encompassed by Hallelujah’s is significative; for ten is the number of rounding
off, completeness, exclusiveness, and of the extreme of exhaustibleness. The
local definitions in v. 1 are related attributively to God, and designate that
which is heavenly, belonging to the other world, as an object of praise. ��DiQF
(the possible local meaning of which is proved by the �DEQO and �Y�IDFQf �DEQO
of the Tabernacle and of the Temple) is in this passage the heavenly LKFYH�; and
�z�U JAYQIRi is the firmament spread out by God’s omnipotence and testifying of
God’s omnipotence (Psa. 68:35), not according to its front side, which is
turned towards the earth, but according to the reverse or inner side, which is
turned towards the celestial world, and which marks it off from the earthly
world. The third and fourth haÔlélu give as the object of the praise that which is
at the same time the ground of the praise: the tokens of His HRFwBgi, i.e., of His
all-subduing strength, and the plenitude of His greatness (�LDigU = �LDigF), i.e.,
His absolute, infinite greatness. The fifth and sixth haÔlélu bring into the concert
in praise of God the ram’s horn, RP�F�, the name of which came to be
improperly used as the name also of the metallic HRFCiCOXá (vid., on Psa. 81: 4),
and the two kinds of stringed instruments (vid., Psa. 33: 2), viz., the nabla (i.e.,
the harp and lyre) and the kinnor (the cithern), the yalthÂrion and the kiqaÂra
(kinuÂra). The seventh haÔlélu invites to the festive dance, of which the chief
instrumental accompaniment is the �tO (Arabic duff, Spanish adufe, derived
from the Moorish) or tambourine. The eighth haÔlélu brings on the stringed
instruments in their widest compass, �YnIMI (cf. Psa. 45: 9) from �M�, Syriac



men−Ñn, and the shepherd’s pipe, BGF�U (with the Gimel raphe = BGFw�); and the
ninth and tenth, the two kinds of castanets (YL�CiLiCI, construct form of �YLICiLiCI,
singular LCÁLFCi), viz., the smaller clear-sounding, and the larger deeper-toned,
more noisy kinds (cf. kuÂmbalon aÏlalaÂzon, 1Co. 13: 1), as �MÁ�F YLCLC
(pausal form of �MÁ�E = �MÁ��, like RTESF in Deu. 27:15, and frequently, from
RTESE = RTES�) and H�FwRTi YLCLC are, with Schlultens, Pfeifer, Burk, Köster,
and others, to be distinguished.

Psa. 150: 6. The call to praise has thus far been addressed to persons not
mentioned by name, but, as the names of instruments thus heaped up show, to
Israel especially. It is now generalized to “the totality of breath,” i.e., all the
beings who are endowed by God with the breath of lie (�YyIXÁ TMÁ�iNI), i.e., to all
mankind.

With this full-toned Finale the Psalter closes. Having risen as it were by five
steps, in this closing Psalm it hovers over the blissful summit of the end,
where, as Gregory of Nyssa says, all creatures, after the disunion and disorder
caused by sin have been removed, are harmoniously united for one choral
dance (eiÏj miÂan xorostasiÂan), and the chorus of mankind concerting with the
angel chorus are become one cymbal of divine praise, and the final song of
victory shall salute God, the triumphant Conqueror (twÌÄ tropaiouÂxwÄ), with
shouts of joy. There is now no need for any special closing beracha. This
whole closing Psalm is such. Nor is there any need even of an Amen
(Psa. 106:48, cf. 1Ch. 16:36). The Hallelujah includes it within itself and
exceeds it.

Excursus by J. G. Wetzstein

I. — Concerning RWRD, The Name Of A Bird
On Psa. 84: 4 (Pp. 562 F.)

Saadia Gaon explains R�Rdi by the Arabic dwr−Ñyt, a word the correctness of
which has been doubted. It is, however, perfectly correct; for in Syria and
Palestine the common sparrow is called Arab. duÑr−Ñy, duÑr−Ñ, whence the nomen
unitatis Arab. duÑr−Ñyat . The word is to be traced back to Arab. duÑr, the plural of
daÑrun, the “farmyard one,” and signifies properly “that which is found or
dwells in the farm-yards;” thus the KåamuÑså (s.v. Arab. daÑr) cites the phrase
Arab. maÑ bih duÑr−Ñy (used of a desolated locality), “there is no being that dwells
in farm-yards therein,” where we should say: “no living soul.” In this phrase it
is exchanged at pleasure for the synonyms Arab. daÑr−Ñy, dayyaÑr, and dayyuÑr,
which are likewise denominatives of Arab. daÑrun .



The word duÑr−Ñ is a thoroughly characteristic appellation for the sparrow, which
inhabits the villages in immense flocks, where the standing corn and the corn
lying on the threshing-floors in the open fields feed it for one half of the year,
whilst it finds its food during the other half in the courts of the houses. It builds
its nest in the walls by digging out the mortar between the air-dried bricks.
These holes are stopped up once a year, because they injure the walls; and the
birds that are then taken out always furnish an abundant repast, the only one of
the kind, moreover, in the year, for no one takes the trouble to make a sport of
shooting sparrows.

It is another question, whether the deroÑr, also, really corresponds to the duÑr−Ñ?
This would be impossible if the såippoÑr, which is connected with deroÑr in
Psa. 84: 4 and Pro. 26: 2, as is supposed, signifies the sparrow. Saadia is
consequently obliged to interpret R�pCI differently. But is RWPC then the
sparrow? Is it possible for a word which the Bible uses to designate almost all
kinds of birds to be the name of a particular species? Its comparison with the
Arabic ÿsåfuÑr, from which it certainly differs only dialectically, does not support
that supposition; for this word is a collective name for the whole bulk of the
small chirping and singing birds, side by side with which the separate species
must also have its special name. The fact that in Syria one rarely sees and
hears anything of any other ÿosåfuÑr than the sparrow, arises from the fact that
the sparrow has multiplied so excessively there, whilst the land, that has been
deprived of its woods and is overrun with birds of prey, is very poor in singing
birds of all kinds. But if the såippoÑr corresponds to the ÿosåfuÑr in this sense, then
the deroÑr might well be the duÑr−Ñ. The swallow, which one usually thinks of, has
its own name; and the wood-pigeon, which others suppose to be the deroÑr, does
not suit Pro. 26: 2.

The etymology of the word deroÑr is obscure. If it signifies the sparrow, it will
be a so-called primitive; at least it is then more natural to regard the Syro-
Arabic duÑr−Ñ as a deroÑr that has been corrupted by a later supposition of a more
transparent etymology, than to regard deroÑr as a defectively written and hence
erroneously pointed LWL�P form (perhaps like RwRpF) from the root RWD.

II. — Concerning the Signification of the Word HN�M
in Its Application to Agriculture

On Psa. 129: 3 (p. 775), cf. on Psa. 65:11 (p. 433).

The word HNF�áMÁ, Arabic maÿnaÑt, signifies a strip of arable land which the
ploughman takes in hand at one time, at both ends of which consequently the
ploughing-team always comes to a stand, turns round, and begins a new
furrow. The length of the maÿnaÑh is of course the same as the length of the



furrows. Since the ordinary ox of Palestine is smaller and weaker than ours,
and easily becomes tired under the yoke, which presses heavily on the nape of
its neck and confines its neck, they are obliged to give it time to recover its
strength by frequent resting. This always takes place at the termination of a
furrow, when the peasant raises the unwieldy plough out of the earth, and turns
it over, when he is obliged to clear off the moist earth with the jaÑbuÑt (TwBJYF, a
small iron shovel at the lower end of the oxen-stick or goad) and to hammer
the loosened wedges and rings tight again, during which time the team is able
to recover itself by resting. Hence, too, they do not make the furrows a great
length. If the field is under two hundred feet long, it forms only one maÿnaÑh;
but when in level districts the long parcels of ground (sihaÑm from the singular
�HEVE) of the separate peasant farmers of a village frequently extend to the
distance of a mile and a half, the ploughman is compelled to divide his parcel
of ground into several Arab. maÿaÑny (T�N�áMÁ), each of which is ploughed by
itself. The furrows, that is to say, cannot be made breadthwise, because the
small plots are mostly far too narrow, and because the fields of his neighbours
on either side that might be already tilled would be injured by it; for the
boundaries of the fields (håuduÑd from the singular dXÁ) are not formed, as with
us, by rows, i.e., by broad strips of green sward, but only by isolated heaps of
stones, of which two larger ones lie between every two fields, and are called
amaÑm−Ñ (from the singular HyFmAJU, “mother ridge, i.e., main ridge”), and a
number of smaller ones called kåaÿaÑkå−Ñr (from the singular RwQ�áQA). Moreover
cross-ploughing would be rendered difficult by these boundary stones, and the
plough would often be seriously injured. In my collection of Haraunitish
peasants’ proverbs and maxims the following is to be found: “One ox is as
much use to thee as two, and the shortness of the maÿnaÑh as much as its length”
(Arab. yugn−Ñk ÿn tÜuÑriÑn tÜuÑr w-ygniÑk ÿn tåuÑl ÿl-mÿaÑny qsårhaÑ), on which I have
recorded the following original interpretation: If it does not make any
difference to the produce of the field whether the maÿnaÑh be greater or less, but
in connection with the former the ploughing oxen are exhausted even after half
a day’s work, whereas in connection with the latter they remain fit for work the
whole day, it is more profitable to the peasant to make his maÿnaÑh as short as
practicable.

The word HN�M only occurs besides in 1Sa. 14:14, where it is said that
Jonathan with his armour-bearer, in connection with an attack upon one of the
posts of the enemy, slew twenty men, and that within the short space of about
half a HN�M, i.e., not during a long pursuit and by degrees, but in a brief hot
battle on an arena of about a hundred paces. In the passage in the Psalm the
back is conceived of as a field which is divided into several long TWN�M. To
our taste the plural is certainly disturbing; the comparison of the back to one



long-extended HN�M, which may indeed have a hundred furrows, is simpler,
and the impression produced by it more forcible; hence the Ker−Ñ supposes the
singular TYNI�áMÁ, which must be regarded as an Aramaizing collateral form of
the singular HN�M, for the difference in forms like Arab. msåfaÑt, msåfaÑyat,
msåfiyat, msåfiyyat, and msåf−Ñt in connection with Lamed He stems is for the most
part only idiomatic.

According to its derivation, HN�M (with local Mem) is perhaps the portion of a
field taken in hand by the ploughman, from HNF�F, to work; or with reference to
the two ends, within the limit of which the ploughing is done, the furrow-
turning, strofhÂ, from HNF�F, to turn; or a tract or space of a certain length, from
HN�, to strive after, to seek to attain, whence the well-known Arabic word
maÿnaÑ (masculine of HNF�áMÁ), that which is striven after, the desired object, then
specially that which is aimed at by the language, the drift (the meaning and
sense).

The Arabic mÿnaÑt, together with the greater part of the agrarian terminology, is
not found in the original lexicons, because it was not regarded as purely
Arabic, but as belonging to the Nabataean and Syrian dialects. The terms must
therefore still be collected among the peasants. I found a good many in the
MergeÈ -country, where I had my country estate; but the most interesting were
in the HåauraÑn, where, too, Arab. mÿnaÑt still belongs to the living language.



Footnotes

ft1 Also from 2 Macc. 2:13, where taÃ touÌ DauiÂd appears to be the designation
of the �YBWTK according to their beginning; and from Philo, De vita
contempl. (opp. II 475 ed. Mangey), where he makes the following
distinction noÂmouj kaiÃ loÂgia qespisqeÂnta diaÃ profhtwÌn kaiÃ uÎÂmnouj kaiÃ taÃ
aÏÂlla oiÎj eÏpisthÂmh kaiÃ euÏseÂbeia sunauÂcontai kaiÃ teleiouÌntai.

ft2 In all the Masoretic lists the twenty four books are arranged in the following
order: 1) TY�JRB; 2) TWM� HLJW ; 3) JRQYW; 4) RBDYW (also RBDMB);
5) �YRBDH HLJ ; 6) ��WHY; 7) �Y�PW�; 8) LJWM�; 9) �YKLM; 10)
HY��Y; 11) HYMRY; 12) LJQZXY; 13) RV� YRT ; 14) �YMYH YRBD ; 15)
TWLHT; 16) BWYJ; 17) YL�M; 18) TWR; 19) �YRY�H RY� ; 20) TLHQ; 21)
TWNYQ (HKYJ); 22) �WRW�XJ (HLGM); 23) LJYND; 24) JRZ�. The
Masoretic abbreviation for the three pre-eminently poetical books is
accordingly, not TM�J but (in agreement with their Talmudic order) �J�T
(as also in Chajug’), vid., Elia Levita, Masoreth ha-Masoreth p. 19. 73 (ed.
Ven. 1538) [ed. Ginsburg, 1867, p. 120, 248].

ft3 In Eusebius, vi. 25: SeÂfhr QillhÂn; Jerome (in the Preface to his translation
of the Psalms juxta Hebraicam veritatem) points it still differently:
SEPHAR THALLIM quod interpretatur volumen hymnorum. Accordingly
at the end of the Psalterium ex Hebraeo, Cod. 19 in the Convent Library of
St. Gall we find the subscription: Sephar Tallim Quod interpretatur
volumen Ymnorum explicit.

ft4 It is an erroneous opinion of Buxtorf in his Tiberias and also of Jewish
Masoretes, that the Masora calls the Psalter JLYLH (halleÑla). It is only the
so-called Hallel, Psalm 113-119, that bears this name, for in the Masora on
2Sa. 22: 5, Psa. 116: 3 a is called JLYLHD WRBH (the similar passage in
the Hallel) in relation to Psa. 18: 5 a.

ft5 NaÂbla — say Eusebius and others of the Greek Fathers — par� EÎbraiÂoij
leÂgetai toÃ yalthÂrion, oÎÃ dhÃ moÂnon twÌn mousikwÌn oÏrgaÂnwn oÏrqoÂtaton kaiÃ
mhÃ sunergouÂmenon eiÏj hçxon eÏk twÌn katwtaÂtw merwÌn, aÏll� aÏÂnwqen eÏÂxwn toÃn
uÎphxouÌnta xalkoÂn. Augustine describes this instrument still more clearly
in Psalm 42 and elsewhere: Psalterium istud organum dicitur quod de
superiore parte habet testudinem, illud scilicet tympanum et concavum
lignum cui chordae innitentes resonant, cithara vero id ipsum lignum
cavum et sonorum ex inferiore parte habet. In the cithern the strings pass
over the sound-board, in the harp and lyre the vibrating body runs round
the strings which are left free (without a bridge) and is either curved or



angular as in the case of the harp, or encompasses the strings as in the lyre.
Harps with an upper sounding body (whether of metal or wood, viz.,
lignum concavum i.e., with a hollow and hence sonorous wood, which
protects the strings like a testudo and serves as tympanum) are found both
on Egyptian and on Assyrian monuments. By the psalterium described by
Augustine, Casiodorus and Isidorus understand the trigonum, which is in
the form of an inverted sharp-cornered triangle; but it cannot be this that is
intended because the horizontal strings of this instrument are surrounded
by a three-sided sounding body, so that it must be a triangular lyre.
Moreover there is also a trigon belonging to the Macedonian era which is
formed like a harp (vid., Weiss’ Kostümkunde, Fig. 347) and this further
tends to support our view.

ft6 I tended, says David in the Greek Psalter, at the close of Psalm 150, my
father’s sheep, my hands made pipes (oÏÂrganon = BGW�) and my fingers put
together (or: tuned) harps (yalthÂrion = LBN) cf. Numeri Rabba c. xv. (f.
264a) and the Targum on Amo. 6: 5.

ft7 With regard to the time of Jehoshaphat even Nic. Nonne has acknowledge
this in his Diss. de Tzippor et Deror (Bremen 1741, 4to.) which has
reference to Psa. 84: 4.

ft8 In Barhebraeus on Job and in his Chronikon several traditions are referred to
“Asaph the Hebrew priest, the brother of Ezra the writer of the Scriptures.”

ft9 In the early phraseology of the Eastern and Western churches the Psalter is
simply called David, e.g., in Chrysostom: eÏkmaqoÂntej oÎÂlon toÃn DabiÂd, and
at the close of the Aethiopic Psalter: “David is ended.”

ft10 First made known by De la Cerda in his Adversaria sacra (1626) and
afterwards incorporated by Fabricius in his Codex Pseudepigraphus V. T.
pp. 914ff. (1713).

ft11 The Karaite Jerocham (about 950 A.D.) says TWLGM (rolls) instead of
�YRPS.

ft12 The Karaite Jefeth ben Eli calls them YR�J RPS , LYJK `S etc.
ft13 The right view has been long since perceived by Eusebius, who in his

exposition of Psa. 63 (LXX 62), among other things expresses himself
thus: eÏgwÃ deÃ hÎgouÌmai thÌj twÌn eÏggegrammeÂnwn dianoiÂaj eÎÂneken eÏfechÌj
aÏllhÂlwn touÃj yalmouÃj keiÌsqai kataÃ toÃ pleiÌston, ouÎÂtwj eÏn polloiÌj
eÏpithrhÂsaj kaiÃ euÎrwÂn, dioÃ kaiÃ sunhÌfqai auÏtouÃj wÎsaneiÃ suggeÂneian
eÏÂxontaj kaiÃ aÏkolouqiÂan proÃj aÏllhÂlous: eÏÂnqen mhÃ kataÃ touÃj xroÂnouj
eÏmfeÂresqai, aÏllaÃ kataÃ thÃn thÌj dianoiÂaj aÏkolouqiÂan (in Montfaucon’s
Collectio Nova, t. i. p. 300). This aÏkolouqiÂa dianoiÂaj is however not
always central and deep. The attempts of Luther (Walch, iv. col. 646ff.)



and especially of Solomon Gesner, to prove a link of internal progress in
the Psalter are not convincing.

ft14 Opp. ed. Paris, (1638) t. i. p. 288.
ft15 Thus especially Stähelin, Zur Einleitung in die Psalmen, 1859, 4to.
ft16 The LXX, like our Hebrew text, reckons 150 psalms, but with variations in

separate instances, by making Psalm 9 and Psalm 10, and Psalm 114 and
Psalm 115 into one, and in place of these, dividing Psalm 116 and
Psalm 147 each into two. The combination of Psalm 9 and Psalm 10, of
Psalm 114 and Psalm 115 into one has also been adopted by others;
Psalm 134 and Psalm 135, but especially 1 and 2, appear here and there as
one psalm. Kimchi reckons Psalm 149 by making Psalm 114 and
Psalm 115 into one. The ancient Syriac version combines Psalm 114 and
Psalm 115 as one, but reckons Psalm 150 by dividing Psalm 147.

ft17 This is Ewald’s view (which is also supported by Riehm in Stud. u. Kirt.
1857 S. 168). A closer insight into the characteristic peculiarity of the
Elohim-psalms, which is manifest in other respects also, proves it to be
superficial and erroneous.

ft18 Vid., Zingerle in the Deutsch. Morgenländ. Zeitschrift. X. 110ff.
ft19 Bellermann’s Versuch über die Metrik der Hebräer (1813) is comparatively

the best on this subject even down to the present time; for Saalschütz (Von
der Form der hebr. Poesie, 1825, and elsewhere) proceeds on the
erroneous assumption that the present system of accentuation does not
indicate the actual strong toned syllable of the words — by following the
pronunciation of the German and Polish Jews he perceives, almost
throughout, a spondaeo-dactylic rhythm (e.g., Jud. 14:18 luÑle charaÈshtem
beeglaÈthi). But the traditional accentuation is proved to be a faithful
continuation of the ancient proper pronunciation of the Hebrew; the
trochaic pronunciation is more Syrian, and the tendency to draw the accent
from the final syllable to the penult, regardless of the conditions originally
governing it, is a phenomenon which belongs only to the alter period of the
language (vid., Hupfeld in the Deutsch. Morgenl. Zeitschr. vi. 187).

ft20 Abenezra calls it LwPkF duplicatum, and Kimchi T�N�� T�lMIbI �YFNi�I LPEkE ,
duplicatio sententiae verbis variatis; both regard it as an elegant form of
expression (TWXC �RD). Even the punctuation does not proceed from a
real understanding of the rhythmical relation of the members of the verse to
one another, and when it divides every verse that is marked off by Silluk
wherever it is possible into two parts, it must not be inferred that this
rhythmical relation is actually always one consisting of two members
merely, although (as Hupfeld has shown in his admirable treatise on the



twofold law of the rhythm and accent, in the D. M. Z. 1852), wherever it
exists it always consists of at least two members.

ft21 Even the older critics now and then supposed that we were to make these
Psa. the starting point of our enquiries. For instance, Serpilius says: “It may
perhaps strike some one whether an opinion as to some of the modes of the
Davidic species of verse and poetry might not be formed from his, so-to-
speak, alphabetical psalms.”

ft22 Even if, and this is what Hupfeld and Riehm (Luth. Zeitschr. 1866, S. 300)
advance, the Old Testament books were divided into verses, �YQWSP, even
before the time of the Masoretes, still the division into verses, as we now
have it and especially that of the three poetical books, is Masoretic.

ft23 It was these stichs, of which the Talmud (B. Kiddushin 30 a) counts eight
more in the Psalter than in the ThoÑra, viz., 5896, which were originally
called �YQWSP. Also in Augustine we find versus thus used like stiÂxoj.
With him the words Populus ejus et oves pascuae ejus are one versus.
There is no Hebrew MS which could have formed the basis of the
arrangement of the Psalms in stichs; those which we possess only break the
Masoretic verse, (if the space of the line admits of it) for ease of writing
into the two halves, without even regarding the general injunction in c. xiv.
of the tractate Sofrim and that of Ben-Bileam in his Horajoth ha-Kore, that
the breaks are to be regulated by the beginnings of the verses and the two
great pausal accents. Nowhere in the MSS, which divide and break up the
words most capriciously, is there to be seen any trace of the recognition of
those old �YQWSP being preserved. These were not merely lines
determined by the space, as were chiefly also the stiÂxoi or eÏÂph according
to the number of which, the compass of Greek works was recorded, but
liens determined by the sense, kwÌla (Suidas: kwÌlon oÎ aÏphrtismeÂnhn
eÏÂnnoian eÏÂxwn stiÂxoj), as Jerome wrote his Latin translation of the Old
Testament after the model of the Greek and Roman orators (e.g., the MSS
of Demosthenes), per cola et commata i.e., in lines breaking off according
to the sense.

ft24 For instance Meier in his Geschichte der poetischen Nationalliteratur der
Hebräer, S. 67, who maintains that strophes of unequal length are opposed
to the simplest laws of the lyric song and melody. But the demands which
melody imposes on the formation of the verse and the strophe were not so
stringent among the ancients as now, and moreover — is not the sonnet a
lyric poem?

ft25 Vid., Zingerle in the Dm. M. Z. x. 123, 124.
ft26 Vid., Zunz, Synagogale Poesie des Mittelalters, S. 92-94.



ft27 Talmudic LCÁLFCi. The usual Levitic orchestra of the temple of Herod
consisted of 2 Nabla players, 9 Cithern players and one who struck the
Zelazal, viz., Ben-Arza (Erachin 10 a, etc.; Tamid vii. 3), who also had the
oversight of the duchan (Tosiphta to Shekalim ii).

ft28 Comp. Mattheson’s “Erläutertes Selah” 1745: Selah is a word marking a
prelude, interlude, or after-piece with instruments, a sign indicating the
places where the instruments play alone, in short a so-called ritornello.

ft29 According to the maxim �YYH L� JLJ HRY� RMWJ �YJ , “no one singeth
except over the wine.”

ft30 B. Rosh ha-Shana, 31a. Tam−Ñd vii. 3, comp. the introduction to Psa. 24, 92
and 94.

ft31 According to B. Erachin 10a the following were the customary
accompaniments of the daily service: 1) 21 trumpet blasts, to as many as
48; (2) 2 nablas, to 6 at most; 2 flutes (�YLYLX), to 12 at most. Blowing the
flute is called striking the flute, LYLIXFHE HkFHI . On 12 days of the year the
flute was played before the altar: on the 14th of Nisan at the slaying of the
Passover (at which the Hallel was sung), on the 14th of Ijar at the slaying
of the little Passover, on the 1st and 7th days of the Passover and on the
eight days of the Feast of Tabernacles. The mouth-piece (BwbJÁ according
to the explanation of Maimonides) was not of metal but a reed (comp.
Arab. anbuÑb, the blade of the reed), because it sounds more melodious.
And it was never more than one flute (YDYXY BWBJ , playing a solo), which
continued at the end of a strain and closed it, because this produces the
finest close (QwlXI). On the 12 days mentioned, the Hallel was sung with
flute accompaniment. On other days, the Psalm appointed for the day was
accompanied by nablas, cymbals and citherns. This passage of the treatise
Erachin also tells who were the flute-players. On the flute-playing at the
festival of water-drawing, vid., my Geschichte der jüdischen Poesie S. 195.
In the Temple of Herod, according to Erachin 10b, there was also an organ.
This was however not a water-organ (SYLWRDH, hydraulis), but a wind-
organ (HPFR�GiMÁ) with a hundred different tones (RMZ YNYM), whose thunder-
like sound, according to Jerome (Opp. ed. Mart. v. 191), was heard ab
Jerusalem usque ad montem Oliveti et amplius, vid., Saalschütz, Archäol.
i. 281-284.

ft32 This is the view of Maimonides, who distributes the 9 trumpet-blasts by
which the morning sacrifice, according to Succa 53b, was accompanied,
over the 3 pauses of the song. The hymn Haaz−Ñnu, Deu. 32, which is called
�YWLH TRY� par excellence, was sung at the Sabbath Musaph -sacrifice —
each Sabbath a division of the hymn, which was divided into six parts —



so that it began anew on every seventh Sabbath, vid., J. Megilla, sect. iii,
ad fin.

ft33 Vid., B. Joma 38b and J. Shekalim v. 3, comp. Canticum Rabba on
Canticles 3: 6.

ft34 Vid., Friedr. Hommel’s Psalter nach der deutschen Uebersetzung D. M.
Luthers für den Gesang eingerichtet, 1859. The Psalms are there arranged
in stichs, rightly assuming it to be the original mode and the most
appropriate, that antiphonal song ought to alternate not according to the
verses, as at the present day in the Romish and English church, but
according to the two members of the verse.

ft35 Vid., Saalschütz, Geschichte und Würdigung der Musik bei den Hebräern,
1829, S. 121, and Otto Strauss, Geschichtliche Betrachtung über den
Psalter als Gesang- und Gebetbuch, 1859.

ft36 Vid., Literaturblatt des Orients, 4th years, col. 541.
ft37 Steinschneider, Jewish Literature p. 336f.
ft38 Petermann, Ueber die Musik der Armenier in the Deutsche Morgenl.

Zeitschrift v. 368f.
ft39 Zunz, Synagogale Poesie, S. 115.
ft40 To this period belong 1) the Psalterium Veronense published by Blanchini

1740, the Greek text in Roman characters with the Italic at the side
belonging to the 5th or 6th century (vid., Tischendorf’s edition of the LXX,
1856, Prolegg. p. lviii.f.); 2) the Psalterium Turicense purpureum
described by Breitinger 1748, Greek Text likewise of the 5th or 6th century
(vid., ibid. p. lix.f.); 3) Palmorum Fragmenta papyraccea Londinensia (in
the British Museum), Psa. 10: 2-18: 6, 20:14-34: 6, of the 4th century,
given in Tischendorf’s Monumenta Sacra Inedita. Nova Collectio t. i.; 4)
Fragmenta Psalmorum Tischendorfiana Psa. 141(2):7-8, 142(3):1-3,
144(5):7-13, of the 5th or 4th century in the Monumenta t. ii. There still
remain unused to the present time 1) the Psalterium Graeco-Latinum of the
library at St. Gall, Cod. 17 in 4to, Greek text in uncial characters with the
Latin at the side; 2) Psalterium Gallico-Romano-Hebraico-Graecum of the
year 909, Cod. 230 in the public library at Bamberg (vid., a description of
this MS by Schönfelder in the Serapeum, 1865, No. 21) written by
Solomon, abbot of St. Gall and bishop of Constance (d. 920), and brought
to Bamberg by the emperor Henry II (d. 1024), who had received it as a
gift when in St. Gall; as regards the criticism of the text of the LXX it is of
like importance with the Veronense which it resembles.

ft41 Vid., Tosefta to Sabb. xvi. Jer. Sabb. xiv. § 1, Bab. Sabb. 115a, Sofrim v.,
15.



ft42 Vid., Geiger, Urschrift und Uebersetzungen der Bibel, S. 166f.
ft43 Although more recently we are told, Hai Gaon (in Babylonia) when he came

upon a difficult passage in his Academical lectures on the Psalms enquired
of the patriarch of the Eastern church how he interpreted it, vid.,
Steinschneider, Jewish Literature, p. 125f.

ft44 The fragments of the translation of the Ps., which are cited under the name oÎ
SuÂroj, Dathe has also there collected in his preface.

ft45 Thus e.g., Montfaucon was only able to make use of the Psalter-MS Cod.
Vat. 754 for 16 Psalms; Adler has compared it to the end and found in it
valuable Hexapla fragments (vid., Repert. für Bibl. u. Morgenl. Lit. xiv. S.
183f.). The Psalm-commentary of Barhebraeus and the Psalterium
Mediolanense have also been begun to be worked with this object; but as
yet, not the Syriac Psalter of the Medici library mentioned by Montfaucon,
Bibliotheca Bibliothecarum i. 240 and supposed to be based upon the
Quinta.

ft46 Comp. the Athanasian synopsis in Montfaucon, Hexapla t. 1 p. 59 and the
contribution from a Syriac MS in the Repertorium für Bibl. u. Morgenl. Lit.
ib. (1784) S. 48f.

ft47 Illud breviter admoneo — says Jerome, Ep. cvi. ad Sunniam et Fretelam —
ut sciatis, aliam esse editionem, quam Origenes et Caesareensis Eusebius
omnesque Graeciae tractatores KoinhÂn, id est, Communem appellant atque
Vulgatam et a plerisque nunc LoukianoÂj dicitur; aliam Septuaginta
Interpretum, quae in EÎcaploiÌj codicibus reperitur et a nobis in Latinum
sermonem fideliter versa est et Hierosolymae atque in Orientis ecclesiis
decantatur.

ft48 The following Greek expositors of the Psalms are mentioned there: 1)
Origen, 2) Eusebius of Caesarea, 3) Theodore of Heraclea (the Anonymus
in Corderius’ Catena), 4) Asterius of Scythopolis, 5) Apollinaris
(Apolinarios) of Laodicea, 6) Didymus of Alexandria. Then the following
Latin expositors: 1) Hilary of Poictiers, who translated or rather remodelled
Origen’s Homilies on the Psalms (Jerome himself says of him, Ep. lvii. ad
Pammach.: captivos sensus in suam linguam victoris jure transposuit), 2)
Eusebius of Vercelli, translator of the commentary of Eusebius of
Caesarea, and 3) Ambrose, who was partly dependent upon Origen. Of
Apollinaris the elder, we have a MetaÂfrasij touÌ yalthÌroj diaÃ stiÂxwn
hÎrwiÔkwÌn preserved to us. He has also translated the Pentateuch and other
Old Testament books into heroic verse.

ft49 Vid., the characteristics of this commentary in Reinkens, Hilarius von
Poitiers (1864) S. 291-308.



ft50 In the Talmud R. Meir, Pesachim 117 a, adopts the view that David is the
author of all the Ps.: �RMJ DWD �LWK �YLHT RPSB� TWXB�T LK ,
which in Bathra 14b ten authors are supposed: �YNQZ HVR� YDY L�
�YLHT RPS BTK DWD , vid., on this Midrash to Cant. 4: 4 and Eccl. 7:19.
In the former passage TWYPLTL is explained as an emblematic name of the
Psalter: HBRH TWYP WL WHWRMJ� RPS , the book of David, to which the
mouths of many have contributed. And there are two modern
commentaries, viz., by Klauss, 1832, and Randegger, 1841, which are
written with the design of proving all the Psalms to be Davidic.

ft51 This information is found in the modern Greek edition of Euthemius’
Commentary on the Psa. by Nicodemos the Agiorite (2 vols.
Constantinople 1819-21), which also contains extracts from this catena of
Nicetas Serronius.

ft52 Vid., besides the essay by Otto Strauss, already mentioned: Armknecht, Die
heilige Psalmodie oder der psalmodirende König David und die singende
Urkirche, 1855; and W. von Gülick, Das Psalterium nach seinem
Hauptinhalte in seiner wissenschaftlichen und praktischen Bedeutung (a
Catholic prize essay) 1858; partly also Rudelbach’s Hymnologische
Studien in the Luther. Zeitschrift 1855, 4, 1856, 2. and especially no
penitential psalm-singing Zöckler’s Geschichte der Askese (1863) S. 256-
264.

ft53 It is to be found in MS partly in Paris, partly in St. Petersburg: the former
having been brought thither from Egypt by Munk in 1841 and the latter by
Tischendorf in 1853.

ft54 But on some parts of the Talmud, e.g., the tractate Maccoth, we have not
any commentary by Rashi.

ft55 The Swedish hymns taken from the Psalms have been recently remodelled
for congregational use and augmented by Runeberg (Oerebro 1858).

ft56 Vid., Félix Bovet, Les Psaumes de Marot et de Bèze, in the Lausanne
magazine, Le Chrétien Evangélique, 1866, No. 4.

ft57 Vid., examples in Bonnet’s life of Olympia Morata. Germ. transl. by
Merschmann 1860 S. 131-135.

ft58 Vid., Wilhelm Thilo, Melanchthon im Dienste an heil. Schrift (Berlin,
1859), S. 28.

ft59 His Psalms (to which Veit Dietrich wrote notes) passed through forty
editions in seventy years.

ft60 Vid., his Life by Heinr. Jerz (1863), 111-117.



ft61 Cf. Kurtz, Zur Theologie der Psalmen, III: The self-righteousness of the
psalmists, in the Dorpater Zeitschrift 1865 S. 352-358: “The Old
Testament righteousness of faith, represented by the evangelium visibile of
the sacrificial worship, had not as yet the fundamental and primary, helpful
position assigned to it, especially by Paul, in the New Testament, but only
a more secondary position; justification is conceived not as a condition of
the sanctification which is to be striven after, but as a supplementing of
that which is wanting in the sanctification thus defectively striven after.

ft62 Cf. Kurtz, ibid. IV: The imprecatory Psalms, ibid. S. 359-372 and our
discussions in the introductions to Psa. 35 and 109, which belong to this
class.

ft63 Vid., Kurtz, ibid. II: The doctrine of retribution in the Psalms, ibid. S. 316-
352.

ft64 Vid., Zeuss, Grammatica Celtica (1853) ii. 1065. The Commentary of
Columba on the Psalms, with Irish explanations, and coming from the
monastery of Bobbio, is among the treasures of the Ambrosiana.

ft65 Nevertheless we have not to compare ��R, �GR, for ��R, but the Arabic
in the two roots Arab. rs’ and rsg shows for ��R the primary notion to be
slack, loose, in opposition to Arab. sådq, QDC to be hard, firm, tight; as
Arab. rumhåun såadqun, i.e., according to the Kamus Arab. rmhå sålb mt−Ñn
mstwin, a hard, firm and straight spear. We too transfer the idea of being
lax and loose to the province of ethics: the difference is only one of degree.
The same two primary notions are also opposed to one another in speaking
of the intellect: Arab. håakuma, wise, prop. thick, firm, stout, solid, and
Arab. sachufa, foolish, simple, prop. thin, loose, without stay, like a bad
piece of weaving, vid., Fleischer’s translation of Samachschari’s Golden
Necklace pp. 26 and 27 Anm. 76. Thus ��FRF means the loose man and
indeed as a moral-religious notion loose from God, godless [comp. Bibl.
Psychol. p. 189. transl.].

ft66 By the ShebaÑ stands Metheg (Gaja), as it does wherever a word, with ShebaÑ
in the first syllable, has Olewejored, Rebia magnum, or Dech−Ñ without a
conjunctive preceding, in case at least one vowel and no Metheg — except
perhaps that standing before ShebaÑ compos. — lies between the ShebaÑ and
the tone, e.g., HQFtiNANi (with Dech−Ñ) Psa. 2: 3, wHN��åJEWi Psa. 91:15 and the
like. The intonation of the accent is said in these instances to begin, by
anticipation, with the fugitive eÔ.

ft67 Even the Jalkut on the Psalms, § 620, wavers in the explanation of YTKSN
between HYTX�MJ I have anointed him, (after Dan. 10: 3), HYTKYTJ (I
have cast him (after Exo. 32: 4 and freq.), and WYTLDG I have made him



great (after Mic. 5: 4). Aquila, by rendering it kaiÃ eÏdiasaÂmhn (from
diaÂzesqai = uÎfaiÂnein), adds a fourth possible rendering. A fifth is ¥SAnF to
purify, consecrate (Hitz.), which does not exist, for the Arabic nasaka
obtains this meaning from the primary signification of cleansing by
flooding with water (e.g., washing away the briny elements of a field).
Also in Pro. 8:23 YtIKisANI means I am cast = placed.

ft68 We may observe here, in general, that this Gaja (Metheg) which draws the
ShebaÑ into the intonation is placed even beside words with the lesser
distinctives Zinnor and Rebia parvum only by the Masorete Ben-Naphtali,
not by Ben-Asher (both about 950 A.D.). This is a point which has not been
observed throughout even in Baer’s edition of the Psalter so that
consequently e.g., in Psa. 5:11 it is to be written �YHILOJå; in Psa. 6: 2 on the
other hand (with Dech−Ñ) HWHOYi, not H�FHYi.

ft69 Even in pause here hT;aæ remains without a lengthened aÝ (Psalter ii. 468),
but the word is become Milel, while out of pause, according to Ben-Asher,
it is Milra; but even out of pause (as in Psa. 89:10, 12; 90: 2) it is accented
on the penult. by Ben-Naphtali. The Athnach of the books �JT (Ps., Job,
Prov.), corresponding to the Zakeph of the 21 other books, has only a half
pausal power, and as a rule none at all where it follows Olewejored, cf.
Psa. 9: 7; 14: 4; 25: 7; 27: 4; 31:14; 35:15, etc. (Baer, Thorath Emeth p.
37).

ft70 The changeable i goes back either to a primary form DL�YF, �RiYF, LJ��F, or it
originates directly from Pathach; forms like HFw�R�Yi and ¦LiJ��i favour the
former, eÝ in a closed syllable generally going over into Segol favours the
latter.

ft71 Apart from the fact of RB not having the article, its indefiniteness comes
under the point of view of that which, because it combines with it the idea
of the majestic, great, and terrible, is called by the Arabian grammarians
Arab. ÿl-tnk−Ñr ltÿdåiÑm or ltktÜiÑr or lthw−Ñl ; by the boundlessness which lies in it
it challenges the imagination to magnify the notion which it thus expresses.
An Arabic expositor would here (as in v. 7 above) render it “Kiss a son and
such a son!” (vid., Ibn HishaÑm in De Sacy’s Anthol. Grammat. p. 85, where
it is to be translated hic est vir, qualis vir!). Examples which support this
doctrine are DYFbI Isa. 28: 2 by a hand, viz., God’s almighty hand which is
the hand of hands, and Isa. 31: 8 BREXE�YN�piMI before a sword, viz., the
divine sword which brooks no opposing weapon.

ft72 On this vid., Scacchi Myrothecium, to. iii. (1637) c. 35.



ft73 On old names of towns, which show this ancient HSX. Wetzstein’s remark
on Job. 24: 8 [Comm. on Job, en loc.]. The Arabic still has håsy in the
reference of the primary meaning to water which, sucked in and hidden,
flows under the sand and only comes to sight on digging. The rocky bottom
on which it collects beneath the surface of the sand and by which it is
prevented from oozing away or drying up is called Arab. håasaÑ or håisaÑ a
hiding-place or place of protection, and a fountain dug there is called Arab.
ÿyn ÿl-håy .

ft74 On the explanations of diaÂyalma in the Fathers and the old lexicographers.
Vid., Suicer’s Thes. Eccl. and Augusti’s Christl. Archäologie, Th. ii.

ft75 Böttcher, Collectanea pp. 166f., also adopts the view, that Y�IPiNA, YpI, YLI�Q
are each appositum vicarium subjecti and therefore nomin. in such
passages. But 1) the fact that TJ� never stands beside them is explained by
the consideration that it is not suited to an adverbial collateral definition.
And 2) that elsewhere the same notions appear as direct subjects, just as 3)
that elsewhere they alternate with the verbal subject-notion in the parallel
member of the verse (Psa. 130: 5, Pro. 8: 4) — these last two admit of no
inference. The controverted question of the syntax is, moreover, an old one
and has been treated of at length by Kimchi in his Book of Roots s. r. HWJ.

ft76 Vid., Redslob in his treatise: Die IntegritaÑt der Stelle Hos. vii. 4-10 in Frage
gestellt S. 7.

ft77 Referred to the other David, v. 6 has become an Easter-morning call, vid.,
Val. Herberger’s Paradies-Blümlein aus dem Lustgarten der Psalmen
(Neue Ausg. 1857) S. 25.

ft78 This is the traditional reason of the accentuation shub h, kåuÑm h, shith h
before HWHY: it is intended to prevent the one or other of the two gutturals
being swallowed up (W�LWBY JL�) by too rapid speaking. Hence it is that
the same thing takes place even when another word, not the name of God,
follows, if it begins with J or the like, and is closely connected with it by
meaning and accentuation: e.g., Jud. 4:18 HRFwS twice Milra before J;
Psa. 57: 9 HRFw�, Milra before H; HMFLF, Milra before H; Exo. 5:22; HXFNF
Isa. 11: 2, and TFJB�H� Gen. 26:10, Milra before �; and the following fact
favours it, viz., that for a similar reason Pasek is placed where two Y would
come together, e.g., Gen. 21:14 Adonaj jir’eh with the stroke of separation
between the two words, cf. Exo. 15:18, Pro. 8:21. The fact that in
Jer. 40: 5, HBF�UYi remains Milel, is accounted for by its being separated
from the following HYFLiDAgi�LJE by Pazer; a real exception, however
(Michlol 112 b), — and not as Norzi from misapprehension observes, a



controverted one, — is HBF�U, Milel before RY�IHF 2Sa. 15:27, but it is by no
means sufficient to oppose the purely orthophonic (not rhythmical) ground
of this ultima -accentuation. Even the semi-guttural R sometimes has a like
influence over the tone: r−ÑbaÈh r−Ñb−Ñ 43: 1; Psa. 119:154.

ft79 Thus e.g., Eusebius: eiÏj toÃ teÂloj wÎj aÏÃn makroiÌj uÎÂsteron xroÂnoij eÏpiÃ
sunteleiÂaÄ touÌ aiÏwÌnoj melloÂntwn plhrouÌsqai, and Theodoret: shmaiÂnei toÃ
eiÏj toÃ teÂloj oÎÂti makroiÌj uÎÂsteron xroÂnoij plhrwqhÂsetai taÃ
profhteuoÂmena, with which accords Pesachim 117a JBL DYT�L �WGNW
XWCYN , i.e., Psalms with XCNML and TWNYGNB refer to the last days. Gregory
of Nyssa combines the different translations by rendering: eiÏj teÂloj, oÎÂper
eÏstiÃn hÎ niÂkh. Ewald’s view, that teÂloj in this formula means consecration,
celebration, worship, is improbable; in this signification it is not a
Septuagint word.

ft80 The Metheg which stands in the second syllable before the tone stands by
the ShebaÑ, in the metrical books, if this syllable is the first in a word
marked with a greater distinctive without any conjunctive preceding it, and
beginning with ShebaÑ; it is, therefore, not wNYL�JA�HSANi but wNYL��F�HSFNi, cf.
Psa. 51: 2 �JWBbI, Psa. 69:28 �HNti, Psa. 81: 3 �WJVi, Psa. 116:17 ��Li,
Psa. 119:175 �YXti. The reason and object are the same as stated in note p.
*84 supra.

ft81 On the use of the flute in the second Temple, vid., Introduction p. 19.
ft81a  On the rule, according to which here, as in yrærÄwOv] v. 9 and the like, a

simple ShebaÑ mobile goes over into Chateph pathach with Gaja preceding
it, vid., the observations on giving a faithful representation of the O.T. text
according to the Masora in the Luther Zeitschr. 1863. S. 411. The
Babylonian Ben-Naphtali (about 940) prefers the simple ShebaÑ in such
cases, as also in others; Ben-Asher of the school of Tiberias, whom the
Masora follows, and whom consequently our Masoretic text ought to
follow, prefers the Chateph, vid., Psalter ii. 460-467.

ft82 Thus, in particular, Stähelin, Zur Kritik der Psalmen in the Deutsch.
Morgenl. Zeitschr. vi. (1852) S. 108 and Zur Einleitung in die Psalmen. An
academical programme, 1859. 4to.

ft83 Vid., C. H. Graf, Commentation de templo Silonensi ad illustrandum locum
Jud. xviii. 30, 31, (1855, 4to.), in which he seeks to prove that the
sanctuary in Shilo was a temple to Jahve that lasted until the dissolution of
the kingdom of Israel.

ft84 The Turkish Kamus says: “[Arab.] byt is a house (Turk. ew) in the
signification of chaÑne (Persic the same), whether it be made of hair,
therefore a tent, or built of stone and tiles.” And further on: “Beit originally



signified a place specially designed for persons to retire to at night [from
Arab. baÑta he has passed the night, if it does not perhaps come from the
JWB, Arab. bayya, which stands next to it in this passage, vid., Job at
29:15-17]; but later on the meaning was extended and the special reference
to the night time was lost.” Even at the present day the Beduin does not
call his tent ahl, but always beÑt and in fact beÑt shaÿr (R�FV� TYB), the
modern expression for the older beÑt wabar (hair-house).

ft85 Provided he is the author of I seÑtte Salmi Penitenziali trasportati alla volgar
poesia, vid., Dante Alighieri’s Lyric poems, translated and annotated by
Kannegiesser and Witte (1842) i. 203f., ii. 208f.

ft86 We have translated Dr. Delitzsch’s word erschrecht literally — the vexed of
the Authorized Version seems hardly equal to the meaning.

ft87 The form corresponds to the Arabic form fiÿaÑlun, which, though originally a
verbal abstract, has carried over the passive meaning into the province of
the concrete, e.g., kitaÑb = maktuÑb and ilaÑh, hA�LJå = maÿluÑh = maÿbuÑd (the
feared, revered One).

ft88 An adumbration of this relationship of Christianity to the religion of the Old
Testament is the relationship of Islam to the religion of the Arab wandering
tribes, which is called the “religion of Abraham” (Din IbraÑhim), and knows
no life after death; while Islam has taken from the later Judaism and from
Christianity the hope of a resurrection and heavenly blessedness.

ft89 Reuchlin in his grammatical analysis of the seven Penitential Psalms, which
he published in 1512 after his Ll. III de Rudimentis Hebraicis (1506),
explains it thus: H�F�i� Verminavit. Sic a vermibus dictum qui turbant res
claras puras et nitidas, and in the Rudim. p. 412: Turbatus est a furore
oculus meus, corrosus et obfuscatus, quasi vitro laternae obductus.

ft90 In Arabic RYCI is the word for a step-mother as the oppressor of the step-
children; and RRiCI a concubine as the oppressor of her rival.

ft91 Viz. 7, 59, 56, 34, 52, 57, 142, 54 (belonging to the time of the persecution
under Saul), 3, 63 (to the persecution under Absolom), 51 (David’s
adultery), 60 (the Syro-Ammonitish war).

ft92 The Dag. is of the same kind as the Dag. in �YlIMÁgi among nouns; Arabic
popular dialect férassiÑ (my horse), vid., Wetzstein’s Inschriften S. 366.

ft93 Pinsker’s view, that the pointing �dORÁYI is designed to leave the reader at
liberty to choose between the reading �dORiYI and �d�RÁYi, cannot be
supported. There are no safe examples for the supposition that the
variations of tradition found expression in this way.

ft94 Cf. Oehler’s art. Name in Herzog’s Real-Encyklopädie.



ft95 In the first Sidonian inscription RYdIJÁ occurs as a by-name of the heavens
(�RDJ �M§).

ft96 According to this derivation LLW� (cf. Beduin LWLJ�, ÿaÑluÑl a young ox) is
related to LwL�átÁ; whereas Lw� as a synonym of QNWY signifies one who is
supported, sustained. For the radical signification of Lw� according to the
Arabic ÿaÑl, fut. o. is “to weigh heavy, to be heavy, to lie upon; to have
anything incumbent upon one’s self, to carry, support, preserve,” whence
‘ajjil the maintained child of the house, and ‘ajjila (Damascene ÿeÑla) he
who is dependent upon one for support and the family depending upon the
paterfamilias for sustenance. Neither Arab. ÿaÑl, fut. o., nor gaÑl, fut. i. usually
applied to a pregnant woman who still suckles, has the direct signification
to suckle. Moreover, the demon Ghul does not receive its name from
swallowing up or sucking out (Ges.), but from destroying (Arab. gaÑl, fut.
o.).

ft97 This observation is due to Pastor Frohnmeyer of Würtemberg.
ft98 The Psalterium Brunonis (ed. by Cochleus, 1533) overlooks Psa. 9, 10,

reckoning only seven alphabetical Psalms.
ft99 Also Pro. 8:16 is probably to be read QDECE Y�IPi�O�LkF , with Norzi,

according to the Targum, Syriac version, and old Codices; at any rate this
is an old various reading, and one in accordance with the sense, side by
side with �REJE Y�P��LK .

ft100 According to the Masora hm;l; without Dag. is always Milra with the single
exception of Job. 7:20, and HmFYF with Dag. is Milel; but, when the
following closely connected word begins with one of the letters �HJ it
becomes Milra, with five exceptions, viz., Psa. 49: 6, 1Sa. 28:15,
2Sa. 14:31 (three instances in which the guttural of the second word has
the vowel i), and 2Sa. 2:22, and Jer. 15:18. In the Babylonian system of
pointing, HML is always written without Dag. and with the accent on the
penultimate, vid., Pinsker, Einleitung in das Babylonish-hebräishce
Punktationssystem, S. 182-184.

ft101 Pasek stands between �JN and HWHY, because to blaspheme God is a
terrible thought and not to be spoken of without hesitancy, cf. the Pasek in
Psa. 74:18; 89:52, Isa. 37:24 (2Ki. 19:23).

ft102 Cf. Samachschari’s Golden Necklaces, Proverb 67, which Fleischer
translates: “Which is blacker: the plumage of the raven, which is black as
coal, or thy life, O stranger among strangers?” The word “blacker” is here
expressed by Arab. ahålaku, just as the verb Arab. håalika, with its infinitives
håalak or håulkat and its derivatives is applied to sorrow and misery.



ft103 B. Berachoth 31a: the man who prays must direct his heart steadfastly
towards God (�YIMÁªFLÁ �bLI �w�KAYi).

ft104 Zeitschrift für Allgem. Erdkunde xviii. (1865) 1, S. 30.
ft105 According to the above rendering: “Flee ye to your mountain, a bird” it

would require to be accented ZWPC �KRH WDWN (as a transformation from
RWPC �KRH WDWN vid., Baer’s Accentssystem XVIII. 2). The interpunction
as we have it, RWPC �KRH WDWN , harmonises with the interpretation of
Varenius as of Löb Spira (Pentateuch-Comm. 1815): Fugite (o socii
Davidis), mons vester (h. e. praesidium vestrum, Psa. 30: 8, cui innitimini)
est avis errans.

ft106 The Aryan root man to remain, abide (Neo-Persic maÑnden), also takes a
similar course, signifying usually “to continue in any course, wait, hope.”
So the old Persic man, Zend upaman, cf. meÂnein with its derivatives which
are applied in several ways in the New Testament to characterise piÂstij.

ft107 On this word with reference to this passage of the Psalm vid.,
Steinschneider’s Hebr. Bibliographie 1861, S. 83.

ft108 Cf. Plüschke’s Monograph on the Milanese Psalterium Syriacum, 1835, p.
28-39.

ft109 In the Arabic jaÑm ÿlllh is “one under the protection of God, dwelling as it
were in the fortress of God” vid., Fleischer’s Samachschari, S. 1, Anm. 1.

ft110 Vid., the rule for this orthophonic Dag. in the Luther. Zeitschrift, 1863, S.
413.

ft111 The usual accentuation WYNY�bI SJMN | HZBN forcibly separates WYNY�B
from HZBN to which according to its position it belongs. And Heidenheim’s
accentuation SJMN WYNY�B HZBN is to be rejected on accentuological
grounds, because of two like distinctives the second has always a less
distinctive value than the first. We are consequently only left to the one
given above. The MSS vary.

ft112 In modern Jewish poetry �TKM is actually the name for the epigram.
ft113 The Masora observes JRPSB �Y§RG `B , i.e., twice in the Psalter HRM� is

in the imperative, the oÔ being displaced by Gaja (Metheg) and changed into
aÝ, vid., Baer, Torath Emeth p. 22f. In spite of this the grammarians are not
agreed as to the pronunciation of the imperative and infinitive forms when
so pointed. Luzzatto, like Lonzano, reads it shoÔmêreni .

ft114 Pinsker’s view (Einleit. S. 100-102), who considers tiLiJApF to have sprung
from TL�LiPA as the primary form of the 1 pers. sing., from which then came



YtILiJApF and later still YtILiJApF, is untenable according to the history of the
language.

ft115 Approved by Kamphausen and by the critic in the Liter. Blatt of the
Allgem. Kirchen-Zeitung 1864 S. 107.

ft116 The Arabic Lexicographers are only acquainted with a noun wamka,
breadth (amplitudo), but not with the verb. And even the noun does not
belong to the universal and classical language. But at the present day Arab.
‘l-wamk (pronounced wumk), breadth, and wamik are in common use in
Damascus; and it is only the verb that is shunned in the better
conversational style. — Wetzstein.

ft117 It is scarcely possible for two words to be more nearly identical than LR�Fg
and klhÌroj. The latter, usually derived from klaÂw (a piece broken off), is
derived from keÂlesqai (a determining of the divine will) in Döderlein’s
Homer. Glossar, iii. 124. But perhaps it is one word with LRWG. Moreover
klhÌroj signifies 1) the sign by which anything whatever falls to one
among a number of persons in conformity with the decision of chance or of
the divine will, a pebble, potsherd, or the like. So in Homer, Il. iii. 316, vii.
175, xxiii. 351, Od. x. 206, where casting lots is described with the
expression klhÌroj. 2) The object that falls to any one by lot, patrimonium,
e.g., Od. xiv. 64, Il. xv. 498, oiçkoj kaiÃ klhÌroj, especially of lands. 3) an
inheritance without the notion of the lot, and even without any thought of
inheriting, absolutely: a settled, landed property. It is the regular
expression for the allotments of land assigned to colonists (klhrouÌxoi).

ft118 Most MSS and the best, which have no distinction of Ker−Ñ and Cheth−Ñb
here, read ¦DiYSIXá, as also the Biblia Ven. 1521, the Spanish Polyglott and
other older printed copies. Those MSS which give ¦YDEYSIXá (without any
Ker−Ñ), on the other hand, scarcely come under consideration.

ft119 The word is pointed YNIJi, in correct texts, as YNJ always is when it has
Munach and Dech−Ñ follows, e.g., also 116:16. This Gaja demands an
emphatic intonation of the secondary word in its relation to the principal
word (which here is �YTJRQ).

ft120 Cognate in meaning to B HSX are Arab. ‘sttr b and tadarraÑ b, e.g., Arab.
tdÜrraÑ b-ÿl-håaÑÿtå mn ÿl-riÑhå he shelters (hides) himself by the wall from the
wind, or Arab. baÑlÿdåaÑt mn ÿl-brd, by a fire against the cold, and Arab. ÿaÑdÜ,
which is often applied in like manner to God’s protection. Thus, e.g.,
(according to BochaÑriÿs Sunna) a woman, whom Muhammed wanted to
seize, cried out: Arab. aÿuÑdÜu b-ÿllh mnk, I place myself under God’s
protection against thee, and he replied: Arab. ÿudÜti bi-maÿaÑdÜin, thou hast
taken refuge in an (inaccessible) asylum (cf. Job, i. 310 n. and ii. 22 n. 2).



ft121 Vid., Geiger, Urschrift und Ueberstezungen der Bibel, S. 324.
ft122 To this Hofmann, loc. cit. S. 496, replies as follows: “We do not find that

faith indulges in such boldness elsewhere, or that the believing ones
cherish hopes which are based on such insecure grounds.” But the word of
God is surely no insecure ground, and to draw bold conclusions from that
which is intimated only from afar, was indeed, even in many other respects
(for instance, respecting the incarnation, and respecting the abrogation of
the ceremonial law), the province of the Old Testament faith.

ft123 NeshwaÑn defines thus: Arab. ‘l-sal’ is a cutting in a mountain after the
manner of a gorge; and JaÑkåuÑt, who cites a number of places that are so
called: a wide plain (Arab. fdåÿ) enclosed by steep rocks, which is reached
through a narrow pass (Arab. sÔaÿb), but can only be descended on foot.
Accordingly, in Y�ILiSA the idea of a safe (and comfortable) hiding-place
preponderates; in YRIwC that of firm ground and inaccessibility. The one
figure calls to mind the (well-watered) Edomitish �LÁSE surrounded with
precipitous rocks, Isa. 16: 1; 42:11, the PeÂtra described by Strabo, xvi. 4,
21; the other calls to mind the Phoenician rocky island R�C, SåuÑr (Tyre), the
refuge in the sea.

ft124 In Arabic masåaÑdun signifies (1) a high hill (a signification that is wanting in
Freytag), (2) the summit of a mountain, and according to the original
lexicons it belongs to the root Arab. masåada, which in outward appearance
is supported by the synonymous forms Arab. masåadun and masådun, as also
by their plurals Arab. amsåidatun and musådaÑnun, wince these can only be
properly formed from those singulars on the assumption of the m being part
of the root. Nevertheless, since the meanings of Arab. masåada all distinctly
point to its being formed from the root Arab. mså contained in the
reduplicated stem Arab. masåsåa, to suck, but the meanings of Arab.
masåaÑdun, masåadun, and masådun do not admit of their being referred to it,
and moreover there are instances in which original nn. loci from vv. med.
Arab. w and y admit of the prefixed m being treated as the first radical
through forgetfulness or disregard of their derivation, and with the
retention of its from secondary roots (as Arab. makana, madana, masåsåara),
it is highly probable that in masåaÑd, masåad and masåd we have an original
DCFMi, HD�FCMi, HDFwCMi. These Hebrew words, however, are to be referred
to a DwC in the signification to look out, therefore properly specula. —
Fleischer.

ft125 Rab Dimi, B. Taan−Ñth 10a, for the elucidation of the passage quotes a
Palestine proverb: YHWM �YYGS YNN� �W�X YHWM �YRY�Z YNN� RWHN i.e., if
the clouds are transparent they will yield but little water, if they are dark
they will yield a quantity.



ft126 In like manner Metheg is placed beside the eÝ of the final closed syllable
that has lost the tone in �P�XF Psa. 22: 9, LL��XtiWA Psa. 90: 2, vid., Isaiah S.
594 note.

ft127 In the language of the Beduins kåoÑm is war, feud, and kåoÑmaÝn−Ñ (denominative
from kåoÑm) my enemy (hostis); kåoÑm also has the signification of a collective
of kåoÑmaÝn−Ñ, and one can equally well say: entum waijaÑnaÑ kåoÑm, you and we
are enemies, and: beÑnaÑtnaÑ kåoÑm, there is war between us.

ft128 Vid., Baer’s Accentsystem xv., and Thorath Emeth iii. 2 together with S.
44, Anm.

ft129 Midrash and Talmud explain it according to the Aramaic “a straining of the
clouds,” inasmuch as the clouds, like a sieve, let the drops trickle down to
the earth, falling close upon each other and yet separately (B. Taan−Ñth 9b:
�QRQ YBG�L� �YM TWR§XM). Kimchi combines R�X with R�Q. But the
ancient Arabic håsÔr is the right key to the word. The root of ¥�EX and HkF�iXF
is perhaps the same (cf. Exo. 10:21).

ft130 In the present instance YLIYX� Z��MF , like YzI�U HS�XáMÁ in 71: 7 (cf. Eze. 16:27;
18: 7, and perhaps Hab. 3: 8) would not be inadmissible, although in the
other mode of expression greater prominence is given to the fact of its
being provided and granted by God. But in cases like the following it
would be absolutely inadmissible to append the suffix to the nom. rectum,
viz., RQE�E YJÁNiVO , Psa. 38:20; BQO�áYA YTIYRIbI my covenant with Jacob,
Lev. 26:42; DBÁ �dMI his garment of linen, Lev. 6: 3; �YVIXáYATimIHA �BFTFki
their ancestral register, Ezr. 2:62; and it is probable that this transference of
the pronominal suffix to the nom. regens originated in instances like these,
where it was a logical necessary and then became transferred to the syntax
ornata. At the same time it is clear from this, that in cases like RQE�E YJÁNiVO ,
and consequently also �nFXI YJÁNiVO , the second notion is not conceived as an
accusative of more precise definition, but as a governed genitive.

ft131 Ibid. S. 133, Z. 13 is, with Fleischer, to be rendered: ye have made (Arab.
trktm) my milk camels restless, i.e., caused them to be such, by having
stolen them and driven them away so that they now yearn after home and
their young ones.

ft132 In the Arab proverb, “no sin which is persisted in is small, no sin great for
which forgiveness is sought of God,” Arab. såg−Ñrt, directly means a little and
Arab. kb−Ñrt, a great sin, vid., Allgem. Literar. Zeitschr. 1844, No. 46, p.
363.



ft133 The Gaja with ��ApEMI is intended in this instance, where BR ��PM are to
be read in close connection, to secure distinctness of pronunciation for the
unaccented �, as e.g., is also the case in Psa. 78:13, �YF �QAbF (baÝkåaÿ jaÝm).

ft134 This, though not occurring in the Old Testament, is the principal form of
the plural, which, as even David Kimchi recognises in his Lexicon, points
to a verb XNAMF (just as T�LMFVi, T��BFgi, T�XPF�i point to LMÁVF, �BÁgF, XPA�F);
whereas other old grammarians supposed HXFNF to be the root, and were
puzzled with the traditional pronunciation mênachoÑth, but without reason.

ft135 There is a determination of the time to this effect, which is found both in
the Jerusalem and in the Babylonian Talmud “from the hind of the
morning’s dawn till the east is lighted up.” In Jer. Berachoth, ad init., it is
explained: JML�L �YRHNMW JXNYDMM �YQLS JRWHND YNRQ YTRT �YMK
RX§H TLYJ , “like two horns of light, rising from the east and filling the
world with light.”

ft136 Eusebius observes on v. 2 of this Psalm, dikaiosuÂnhj uÎpaÂrxwn phghÃ thÃn
hÎmeteÂran aÎmartiÂan aÏneÂlabe kaiÃ euÏlogiÂaj wÏÃn peÂlagoj thÃn eÏpikeimeÂnhn hÎmiÌn
eÏdeÂcato kataÂran, and: thÃn wÎrismeÂnhn hÎmiÌn paideiÂan uÎphÌlqen eÎkwÃn,
paideiÂa gaÃr eiÏrhÂnhj hÎmwÌn eÏp� auÏtoÃn, hÎÌÄ fhsiÃn oÎ profhÂthj.

ft137 Vid., Jerome’s Ep. ad Pammachium de optimo genere interpretandi, where
he cries out to his critics, sticklers for tradition, Reddant rationem, cur
septuaginta translatores interposuerunt “respice in me!”

ft138 The Hoph. has o, not u, perhaps in a more neuter sense, more closely
approximating the reflexive (cf. Eze. 32:19 with 32:32), rather than a
purely passive. Such is apparently the feeling of the language, vid., B.
Megilla 13a (and also the explanation in Tosefoth).

ft139 Vid., Bocthor, Dict. franç.-arabe, s. v. Etendre and Déployer.
ft140 Hupfeld suspects this Masoretic remark (YN�YL YRTB �YCMQ `B YRIJákF) as

a Christian interpolation, but it occurs in the alphabetical MasoÝreth register
YN�YL YRTB �WHYWRTW `B `B . Even Elias Levita speaks of it with
astonishment (in his TRSMH TRSM [ed. Ginsburg, p. 253]) without
doubting its genuineness, which must therefore have been confirmed, to his
mind, by MS authority. Heidenheim also cites it in his edition of the
Pentateuch, �YNY� RWJM , on Num. 24: 9; and down to the present time no
suspicion has been expressed on the part of Jewish critics, although all
kinds of unsatisfactory attempts have been made to explain this Masoretic
remark (e.g., in the periodical Biccure ha-’Ittim).

ft141 The authenticity of this statement of the Masora BYTK WRJK YLGRW YDY
YRJK may be disputed, especially since Jacob ben Chajim became a



convert to Christianity, and other Masoretic testimonies do not mention a
BYTKW YRQ to YRJK; nevertheless, in this instance, it would be premature
to say that this statement is interpolated. Ant. Hulsius in his edition of the
Psalter (1650) has written WRJK in the margin according to the text of the
Complutensis.

ft142 Also in Jerome’s independent translation the reading vinxerunt is found by
the side of fixerunt, just as Abraham of Zante paraphrases it in his
paraphrase of the Psalter in rhyme wRSFJF YLÁGiRÁWi YDAYF YRIJákF �gA . The want
of a verb is too perceptible. Saadia supplies it in a different way “they
compass me as a lion, to crush my hands and feet.”

ft143 On such fulfilments of prophecy, literal beyond all expectation, vid., Saat
auf Hoffnung iii., 3, 47-51.

ft144 Thrupp in his Emendations on the Psalms (Journal of Classic and Sacred
Philology, 1860) suggests YTIyFNI�á, my poverty (my poor soul), instead of
YNTYN�.

ft145 Augustin De trinitate xiv. 13, Non igitur sic erant oblitae istae gentes
Deum, ut ejus nec commemoratae recordarentur.

ft146 In the mouth of the New Testament saint, especially on the dies viridium, it
is the table of the Lord’s supper, as Apollinaris also hints when he applied
to it the epithet rÎigedanwÌn briÂqousan, horrendorum onustam.

ft147 The London Papyrus fragments, in Tischendorf Monum. i. 247, read TH
MIA TWN SABBATWN. In the Hexaplarian text, this addition to the
inscription was wanting.

ft148 In 1Co. 10:26, Paul founds on this verse (cf. 50:12) the doctrine that a
Christian (apart from a charitable regard for the weak) may eat whatever is
sold in the shambles, without troubling himself to enquire whether it has
been offered to idols or not. A Talmudic teacher, B. Berachoth 35a, infers
from this passage the duty of prayer before meat: He who eats without
giving thanks is like one who lays hands upon �YM� Y�DQ (the sacred
things of God); the right to eat is only obtained by prayer.

ft149 The reading Y�IPiNA is adopted by Saadia (in Enumoth ii., where Y�PN is
equivalent to YM�), Juda ha-Levi (Cuzari iii. 27), Abulwalid (Rikma p.
180), Rashi, Kimchi, the Sohar, the Codices (and among others by that of
the year 1294) and most editions (among which, the Complutensis has
Y�PN in the text). Nor does Aben-Ezra, whom Norzi has misunderstood, by
any means reverse the relation of the Cheth−Ñb and Ker−Ñ; to him Y�PN is the
Ker−Ñ, and he explains it as a metaphor (an anthropomorphism): YWNK �RD
Y§PN BWTKW . Elias Levita is the only one who rejects the Ker−Ñ Y�PN; but



he does so though misunderstanding a Masora (vid., Baer’s Psalterium p.
130) and not without admitting Masoretic testimony in favour of it
(TRWSMH TWJXSWN BWRB YTYJR �KW). He is the only textual critic who
rejects it. For Jacob b. Chajim is merely astonished that W�IPiNA is not to be
found in the Masoreth register of words written with Waw and to be read
with Jod. And even Norzi does not reject this Ker−Ñ, which he is obliged to
admit has greatly preponderating testimony in its favour, and he would
only too gladly get rid of it.

ft150 On the Munach instead of Metheg in wJYVInFHIWi, vid., Baer’s Accentsystem
vii. 2.

ft151 Hupfeld thinks the accentuation inappropriate; the first half of the verse,
however, really extends to Y�I�iYI, and consists of two parts, of which the
second is the confirmation of the first: the second half contains a relatively
new thought. The sequence of the accents: Rebia magnum, Athnach,
therefore fully accords with the matter.

ft152 The verb ver-eri, which signifies “to guard one’s self, defend one’s self
from anything” according to its radical notion, has nothing to do with JR�YF
(JR�WF).

ft153 The first labial of the combination MBi, PBi, when the preceding word ends
with a vowel and the two words are closely connected, receives the Dagesh
contrary to the general rule; on this orthophonic Dag. lene, vid., Luth.
Zeitschr., 1863, S. 414.

ft154 Just in like manner they say in poetic style hDFYC�, 132:15; hnFpI, Pro. 7: 8;
hdFMI, Job. 11: 9; hlFgU, Zec. 4: 2; and perhaps even hcFNI, Gen. 40:10; for
hTFDFYC�, hTFnFpI, hTFdFMI, hTFlFgU, and hTFcFNI; as, in general, shorter forms are
sometimes found in the inflexion, which do not occur in the corresponding
principal form, e.g., �RFwC, Psa. 49:15, for �TFRFwC; �RFwGMi, Psa. 55:16, for
�TFRFwGMi; �MFRi�FbI, Job. 5:13, for �TFMFRi�FbI; �NFwBTibI, Hos. 13: 2, for
�TFNFwBTibI; �XFpE; Neh. 5:14, for �TFXFpE; cf. Hitzig on Hos. 13: 2, and
Böttcher’s Neue Aehrenlese, No. 693.

ft155 The W has not any point above it, because it might be easily mistaken for a
Cholem, vid., Baer’s Psalterium p. 130.

ft156 Aben-Ezra (Moznajim 36b) explains the perfect accented on the penult. in
Pro. 30: 9 from the conformity of sound, and Kimchi (Michlol 6b) simply
records the phenomenon.



ft157 This repetition, at the end, of a significant word that has been used at the
beginning of a verse, is a favourite custom of Isaiah’s (Comment. S. 387;
transl. ii. 134).

ft158 There is a play of words and an alliteration in this sentence which we
cannot fully reproduce in the English. — Tr.

ft159 The RYª of the Temple liturgy of the Shemini Azereth is not stated in the
Talmud (vid., Tosefoth to B. Succa 47a, where, according to Sofrim xix. §
2 and a statement of the Jerusalem Talmud, Psalm ch. 6, or 12, it guessed
at). We only know, that Psalm ch. 29 belongs to the Psalm-portions fore
the intervening days of the feast of tabernacles, which are comprehended in
the vox memorialis YHB�MWH (Succa 55a, cf. Rashi on Joma 3a), viz.,
Psalm 29 (H); Psa. 50:16 (W); Psa. 94:16 (M); Psa. 94: 8 (B); Psa. 81: 7 (H);
Psa. 82: 5 b (Y). Besides this the treatise Sofrim xviii. § 3 mentions
Psalm 29 as the Psalm for the festival of Pentecost and the tradition of the
synagogue which prevails even at the present day recognises it only as a
festival Psalm of the first day of Shabuoth [Pentecost]; the Psalm for
Shemini Azereth is the 65th. The only confirmation of the statement of the
LXX is to be found in the Sohar; for there (section C) Psalm 29 is referred
to the pouring forth of the water on the seventh day of the feast of the
tabernacles (Hosianna rabba), since it is said, that by means of the seven
TWLWQ (corresponding to the seven compassings of the altar) seven of the
Sephiroth open the flood-gates of heaven.

ft160 The reading proposed in B. Berachoth 30b TdARiXEbI (with holy trembling)
has never been a various reading; nor has TROCiXÁbI, after which the LXX
renders it eÏn auÏlhÌÄ aÎgiÂaÄ auÏtouÌ.

ft161 The simple rendering of L�Q by “voice” has been retained in the text of the
Psalm, as in the Authorised Version. The word, however, which Dr.
Delitzsch uses is Gedröhn, the best English equivalent of which is a
“rumbling.” — Tr.

ft162 On Arab. r’m vid., Seetzen’s Reisen iii. 339 and also iv. 496.
ft163 By �J�Ri Ludolf in opposition to Bochart understands the rhinoceros; but

this animal, belonging to the swine tribe, is certainly not meant, or even
merely associated with it. Moreover, the rhinoceros [Germ. nose-horn] is
called in Egypt charnin (from Arab. chrn = qrn), but the unicorn, charnit.
“In the year 1862 the French archaeologist, M. Waddington, was with me
in Damascus when an antiquary brought me an ancient vessel on which a
number of animals were engraved, their names being written on their
bellies. Among the well known animals there was also an unicorn, exactly
like a zebra or a horse, but with a long horn standing out upon its forehead;



on its body was the word Arab. chrn−Ñt . M. Waddington wished to have the
vessel and I gave it up to him; and he took it with him to Paris. We talked a
good deal about this unicorn, and felt obliged to come to the conclusion
that the form of the fabulous animal might have become known to the
Arabs at the time of the crusades, when the English coat of arms came to
Syria.” — Wetzstein.

ft164 The Holy One, blessed be He — says the Mishna, Uksin iii. 12, with
reference to this passage in the Psalms — has not found any other vessel
(YLK) to hold the blessing specially allotted to Israel but peace.

ft165 The Masora does not place the word under �YCMQ �YP�XW WY�W �YRYTY
JTWBYT �YLJ (Introduction 28b), as one would expect to find it if it were
to be read mijordi, and proceeds on the assumption that mijaÝrdi is infinitive
like ¦DiMF�á (read ÿamaÝdcha) Oba. 1:11, not participle (Ewald, S. 533).
ft166 It can hardly be doubted, that, in opposition to the pointing as we
have it, which only recognises one Z��MF (Z�OMÁ) from ZZA�F, to be strong,
there are two different substantives having this principal form, viz.,
Z�OMF a fortress, secure place, bulwark, which according to its derivation
is inflected YzI�UMF, etc., and Z��MF equivalent to the Arabic maÿaÑdh, a
hiding-place, defence, refuge, which ought to have been declined YZI��Mi
or YZIw�Mi like the synonymous YSIwNMi (Olshausen § 201, 202). Moreover
Zw�, Arab. ÿaÑdÜ, like HSFXF, of which it is the parallel word in Isa. 30: 2,
means to hide one’s self anywhere (Piel and Hiph., Hebrew ZY�IH�,
according to the Kamus, Zamachshari and NeshwaÑn: to hide any one,
e.g., Koran 3:31); hence Arab. ÿaÑÿdÜ, a plant that grows among bushes
(beÑn esh-shoÑk according to the Kamus) or in the crevices of the rocks
(fi-l-håazn according to NeshwaÑn) and is thus inaccessible to the herds;
Arab. ‘wwadÜ, gazelles that are invisible, i.e., keep hidden, for seven
days after giving birth, also used of pieces of flesh of which part is
hidden among the bones; Arab. ÿuÑdÜat, an amulet with which a man
covers himself (protegit), and so forth. — Wetzstein.

Consequently Z��MF (formed like Arab. mÿaÑd, according to NeshwaÑn
equivalent to Arab. ma�wadÜ) is prop. a place in which to hide one’s self,
synonymous with HSEXáMÁ, S�NMF, Arab. mlaÑdÜ, maljaÿ, and the like. True, the
two substantives from ZZ� and ZW� meet in their meanings like praesidium
and asylum, and according to passages like Jer. 16:19 appear to be blended
in the genius of the language, but they are radically distinct.

ft167 But these Arabic words do not pass over into the signification “insolent.”



ft168 We have adopted the word “praiseworthiness” for the sake of conciseness
of expression, in order to avoid an awkward periphrasis, in the sense of
being worthy to be praised. — Tr.

ft169 On account of this v. 9, GeuÂsasqe kaiÃ iÏÂdete, k.t.l., Psalm 33 (34) was the
Communion Psalm of the early church, Constit. Apost. viii. 13, Cyril,
Catech. Myst. v. 17.

ft170 The Hebrew Beth essentiae is used much more freely and extensively than
the Arabic, which is joined exclusively to the predicate of a simple clause,
where in our language the verb is “to be,” and as a rule only to the
predicate of negative clauses: laisa bi-håak−Ñmim, he is not wise, or laisa bi-l-
håak−Ñmi, he is not the wise man. The predicate can accordingly be
indeterminate or determinate. Moreover, in Hebrew, where this B is found
with the predicate, with the complement of the subject, or even, though
only as a solecism (vid., Gesenius’ Thesaurus p. 175), with the subject
itself, the word to which it is prefixed may be determinate, whether as an
attribute determined by itself (Exo. 6: 3, YdA�A LJ�bI), by a suffix (as above,
Psa. 35: 2, cf. Psa. 146: 5, Exo. 18: 4, Pro. 3:26), or even by the article. At
all events no syntactic objection can be brought against the interpretations
of ��F�FBE, “in the quality of smoke,” Psa. 37:20; cf. LBEHEbÁ, Psa. 78:33, and
of �PEnEbÁ, “in the character of the soul,” Lev. 17:11.

ft171 Probably one and the same word with the Armenian sakr, to which are
assigned the (Italian) meanings mannaja, scure, brando ferro, in
Ciakciak’s Armenian Lexicon; cf. Lagarde’s Gesammelte Abhandlungen,
1866, S. 203.

ft172 According to the old Babylonian reading (belonging to a period when
Pathach and Segol were as yet not distinguished from one another), LBÁJákA
(with the sign of Pathach and the stroke for Raphe below = ä); vid.,
Pinsker, Zur Geschichte des Karaismus, S. 141, and Einleitung, S. 118.

ft173 The Talmudic HG� (�W�L), B. Sanhedrin 101b, which is said to mean “a
jesting way of speaking,” has all the less place here, as the reading wavers
between HG� (JG�) and JGJ.

ft174 The various reading w�QiNAYiWA in Norzi rests upon a misapprehended passage
of Abulwal−Ñd (Rikma, p. 166).

ft175 The passages brought forward by Hupfeld in support of the use of Ki as a
conjunction, viz., Psa. 90: 5; 125: 1, Isa. 53: 7; 61:11, are invalid; the
passage that seems most to favour it is Oba. 1:16, but in this instance the
expression is elliptical, JLOki being equivalent to JL R�JK , like JLOLi,
Isa. 65: 1, = JL R�JL . It is only �Mki (Arab. kmaÑ) that can be used as a



conjunction; but Ki (Arab. k) is always a preposition in ancient Hebrew just
as in Syriac and Arabic (vid., Fleischer in the Hallische Allgem. Lit.
Zeitschr. 1843, Bd. iv. S. 117ff.). It is not until the mediaeval synagogal
poetry (vid., Zunz, Synagogal-poesie des Mittelalters, S. 121, 381f.) that it
is admissible to use it as a conjunction (e.g., JCFMFki, when he had found),
just as it also occurs in Himjaritic, according to Osiander’s deciphering of
the inscriptions. The verbal clause appended to the word to which this Ki,
instar, is prefixed is for the most part an attributive clause as above, but
sometimes even a circumstantial clause (Arab. håaÑl), as in 38:14; cf. Sur.
lxii. 5: “as the likeness of an ass carrying books.”

ft176 The following are the constructions of �P when a clause of ore than one
member follows it: (1) fut. and perf., the latter with the tone of the perf.
consec., e.g., Exo. 34:15f., or without it, e.g., Psa. 28: 1 (which see); (2)
fut. and fut. as in Psa. 2:12, Jer. 51:46. This construction is indispensable
where it is intended to give special prominence to the subject notion or a
secondary notion of the clause, e.g., Deu. 20: 6. In one instance �P is even
followed (3) by the perf. and fut. consec., viz., 2Ki. 2:10.

ft177 As perf. consec. the following have the accent on the ultima: — wtXÁWi,
Isa. 20: 5, Oba. 1: 9, and wbRÁWi, Isa. 66:16; perhaps also wdXÁWi, wlQAWi,
Hab. 1: 8, and wbRÁWi (perf. hypoth.), Job. 32:15. But there is no special
reason for the ultima -accentuation of wkRÁ, Psa. 55:22; wbRÁ, Psa. 69: 5;
wldA, Isa. 38:14; wlQA, Jer. 4:13; wX�A, Pro. 14:19, Hab. 3: 6; wtXÁ,
Job. 32:15; wkZA, wXCÁ, Lam. 4: 7.

ft178 In the Greek and Latin texts, likewise in all the Aethiopic and several
Arabic texts, and in the Syriac Psalterium Medilanense, the following
addition is found after v. 21: Ce aperripsan me ton agapeton osi necron
ebdelygmenon, Et projecerunt me dilectum tanquam mortuum abominatum
(so the Psalt. Veronense). Theodoret refers it to Absalom’s relation to
David. The words wÎseiÃ nekroÃn eÏbdelugmeÂnon are taken from Isa. 14:19.

ft179 So Heidenheim and Baer, following Abulwal−Ñd, Efodi, and Mose ha-
Nakdan. The Masoretic observation ��X �MQ TYL , “only here with
Kametz chateph,” is found appended in codices. This Chateph kametz is
euphonic, as in HXFQfLU, Gen. 2:23, and in many other instances that are
obliterated in our editions, vid., Abulwal−Ñd, HMQRX `S , p. 198, where
even �RHF«æMI = �RHF«iMI, Psa. 89:45, is cited among these examples (Ges. §
10, 2 rem.).

ft180 There is a similar expression in the Tamul Kural, Graul’s translation, S. 63,
No. 418: “An ear, that was not hollowed out by hearing, has, even if



hearing, the manner of not hearing.” The “hollowing out” meaning in this
passage an opening of the inward sense of hearing by instruction.

ft181 After L the aspirate usually disappears, as here and in Psa. 118:13; but
there are exceptions, as ��TNiLIWi ��TNiLI , Jer. 1:10, and frequently, D�D�iLI,
ib. Psa. 57: 4. After B and K it usually remains, as in Psa. 87: 6, Job. 4:13;
33:15, 2Sa. 3:34, 1Ki. 1:21, Ecc. 5:10; but again there are exceptions, as
�KO�ibI, Gen. 35:22, RKOZikI, Jer. 17: 2. In Gen. 23: 2 it is pointed hTFKOBiLI
according to the rule, and in my Comment. S. 423 it is to be read “with a
Dagesh.”

ft182 Even an old Hebrew MS directs attention to the erroneousness of the Soph
pasuk here; vid., Pinsker, Einleitung, S. 133 l.

ft183 So Disraeli in his romance of Alroy (1845).
ft184 So even Kurtz in the Dorpater Zeitschrift for 1865, S. 1-24.
ft185 In Deborah’s song (Jud. 5:30) probably LGF�� is to be read instead of LLF�F

YR�JwiCÁLi .
ft186 This name is also ancient Egyptian, vid., the Book of the Dead, lxxxi. 2:

nuk seshni pir am t.ah-en-PhraÝ, i.e., I am a lily, sprung from the fields of
the sun-god.

ft187 Vide C. Jessen, On the lily of the Bible, in Hugo von Mohl’s Botanische
Zeitung, 1861, No. 12. Thrupp in his Introduction (1860) also understands
�YN�W� to mean cymbals in the form of a lily.

ft188 The point of comparison, then, to adopt the language of Gregory of Nyssa,
is toÃ lamproÂn te kaiÃ xionwÌdej eiçdoj of the lily.

ft189 It is not wLpOYI; for the pause falls upon �YNIwN�i, and the Athnach of WLPY
stands merely in the place of Zekaph (Num. 6:12). The Athnach after
Olewejored does not produce any pausal effect; vid., Psa. 50:23; 68: 9, 14;
69: 4; 129: 1, and cf. supra, p. 56, note 2.

ft190 The view that the Munach is here vicarius Tiphchae anterioris (Dachselt in
his Biblia Accentuata) is erroneous, vid., Accentuationssystem, xviii. § 4. It
is the conjunctive to ¦YHELOJå, which, in Heidenheim and Baer, on the
authority of the Codices, has Tiphcha anterior, not Athnach as in the
editions heretofore published. The proper place for the Athnach would at
first be by ����F; but according to Accentuationssystem, xix. § 6, it cannot
stand there.

ft191 It is the reading of Ben-Naphtali that has here, as an exception, become the
receptus; whereas Ben-Asher reads ¦YT�ERqiYIbI. Saadia, Rashi, Simson ha-
Nakdan and others, who derive the word from Rq�bI (to visit, wait on),



follow the receptus, comparing HsFY�IMi, Isa. 42:24, in support of the form
of writing. Also in THAqiYLI, Pro. 30:17; TLÁLiYWi, Jer. 25:36; ��RTiYkI,
Ecc. 2:13, the otherwise rejected orthography of Ben-Naphtali (who
pointed wlX�YWI, Job. 29:21, LJ�RFViYLI, �T�YWI, and the like) is retained, as quite
an exception, in the textus receptus. Vide S. D. Luzzatto, Prolegomeni, §
cxcix., and Grammatica della Lingua Ebraica, § 193.

ft192 Bar-Ali says that in Babylonia Venus is called TPLDW LG§ , vid., Lagarde,
Gesammelte Abhandl. S. 17. Windischmann (Zoroastrische Studien, S.
161) erroneously compares ceÈagar (pronounced tshagar) as a name of one
of the two wives of Zarathustra; but it happens that this is not the name of
the wife who holds the first rank (Neo-Persic padishaÑh-zen), but of the
second (ceÈakir-zen, bond-woman).

ft193 In Babylonia these words, according to B. Jebamoth 77a, are cited in
favour of domesticity as a female virtue; in Palestine (JBR�MB), more
appropriately, Gen. 18: 9. The LXX Codd. Vat. et Sinait. has EÏsebwÂn
(Eusebius), which is meaningless; Cod. Alex. correctly, eÏÂswqen (Italic,
Jerome, Syriac, Chrysostom, Theodoret, Apollinaris).

ft194 “Ein feste Burg is unser Gott.”
ft195 The Mishna, Erachin 13b, expressly informs us, that whilst the Levites

sang to the accompanying play of the nablas and citherns, their youths,
standing at their feet below the pulpit, sang with them in order to give to
the singing the harmony of high and deep voices (LBEtE, condimentum).
These Levite youths are called YR�C or �YYWLH YD�WS , parvuli (although
the Gemara explains it otherwise) or adjutores Levitarum.

ft196 Nevertheless µyhila� twl[pm is also found here as a various reading that
goes back to the time of the Talmud. The oldest Hebrew Psalter of 1477
reads thus, vide Repertorium für Bibl. und Morgenländ. Liter. v. (1779),
148. Norzi decides in favour of it, and Biesenthal has also adopted it in his
edition of the Psalter (1837), which in other respects is a reproduction of
Heidenheim’s text.

ft197 In connection with which, HLF�F then is intended to point to the fact that,
when the sound of the trumpets of Israel begins, God rises from the throne
of justice and takes His seat upon the throne of mercy: vid., Buxtorf, Lex.
Talmud. col. 2505.

ft198 It is also accented accordingly, viz., WPSJN with Rebia magnum, which
(and in this respect it is distinguished from Mugrash) makes a pause; and
this is then followed by the supplementing clause with Zinnor, Galgal, and
Olewejored.



ft199 Luther with Jerome (departing from the LXX and Vulgate) renders it:
“Mount Zion is like a beautiful branch,” after the Mishna-Talmudic ��N, a
branch, Maccoth 12a, which is compared also by Saadia and Dunash. The
latter renders it “beautiful in branches,” and refers it to the Mount of
Olives.

ft200 Vid., Spiegel, EraÑn, S. 287f.
ft201 Vide Lassen, Indische Alterthumskunde, ii. 847.
ft202 LXX: eÏn taiÌj baÂresin auÏthÌj, on which Gregory of Nyssa remarks (Opera,

Ed. Paris, t. i. p. 333): baÂreij leÂgei taÃj twÌn oiÏkodomhmaÂtwn perigrafeiÃj
eÏn tetragwÂnwÄ twÌÄ sxhÂmati.

ft203 This might be avoided if it were possible for YBQ� �WO�á to mean “the sin
that follows my heels, that follows me at the heels;” but apart from �W�
being unsuitable with this interpretation, an impossible meaning is thereby
extorted from the genitive construction. This, however, is perhaps what is
meant by the expression of the LXX, hÎ aÏnomiÂa thÌj pteÂrnhj mou, so much
spoken of in the Greek Church down to the present day.

ft204 In the fragments of a commentary to his translation of Psalms, contributed
by David Friedländer.

ft205 In a fugitive paper of the so-called Amen Congregation, which now
unhappily exists no longer, in München-Gladbach.

ft206  In Vedic jag’, old Bactrian jaz (whence jag’jas, the primitive word of
aÎÂgioj), the notions of offering and of praising lie one within the other.

ft207  Cf. the following forms, chosen on account of their accord: — YwVNF,
Psa. 32: 1; �dONiHI, Psa. 68: 3; HNFYJECi, Son. 3:11; T�T�F, Isa. 22:13; �YXFMUMi,
ib. Psa. 25: 6; ��lHA, ib. Psa. 25: 7.

ft208  The Talmud finds a significance in the plural YX�BiZI. Joshua ben Levi (B.
Sanhedrin 43b) says: At the time when the temple was standing, whoever
brought a burnt-offering received the reward of it, and whoever brought a
meat-offering, the reward of it; but the lowly was accounted by the
Scriptures as one who offered every kind of sacrifice at once (�LWK
TWNBRQH LK BYRQH WLYJK). In Irenaeaus, iv. 17, 2, and Clemens
Alexandrinus, Paedag. iii. 12, is found to qusiÂa twÌÄ QewÌÄ kardiÂa
suntetrimmeÂnh the addition: oÏsmhÃ euÏwdiÂaj twÌÄ QewÌÄ kardiÂa docaÂzousa toÃn
peplakoÂta auÏthÂn.

ft209  QYXRM YTJ is the name by which the national grammarians designate a
group of two words, of which the first, ending with Kametz or Segol, has
the accent on the penult., and of which the second is a monosyllable, or



likewise is accented on the penult. The initial consonant of the second
word in this case receives a Dagesh, in order that it may not, in
consequence of the first ictus of the group of words “coming out of the
distance,” i.e., being far removed, be too feebly and indistinctly uttered.
This dageshing, however, only takes place when the first word is already of
itself Milel, or at least, as e.g., TYIbÁ HJFCiMF , had a half-accented penult.,
and not when it is from the very first Milra and is only become Milel by
means of the retreating of the accent, as JLEPE HVF�F , Psa. 78:12, cf.
Deu. 24: 1. The penultima-accent has a greater lengthening force in the
former case than in the latter; the following syllables are therefore uttered
more rapidly in the first case, and the Dagesh is intended to guard against
the third syllable being too hastily combined with the second. Concerning
the rule, vid., Baer’s Thorath Emeth, p. 29f.

ft210 So it has been explained by Menachem; whereas Dunash wrongly takes the
� of �NX as part of the root, overlooking the fact that with the suffix it
ought rather to have been ¦NEXO instead of ¥NFXO. It is true that within the
province of the verb aÑch does occur as a pausal masculine suffix instead of
écha, with the preterite (Deu. 6:17, Isa. 30:19; 55: 5, and even out of pause
in Jer. 23:37), and with the infinitive (Deu. 28:24, Eze. 28:15), but only in
the passage before us with the participle. Attached to the participle this
masculine suffix closely approximates to the Aramaic; with proper
substantives there are no examples of it found in Hebrew. Simson ha-
Nakdan, in his µynwqh rwbj (a MS in Leipzig University Library, fol.
29b) correctly observes that forms like ¥m;v] ¥M;[æ, are not biblical Hebrew,
but Aramaic, and are only found in the language of the Talmud, formed by
a mingling of the Hebrew and Aramaic.

ft211  That beautiful old song of the church concerning Jesus has grown out of
this strophe: —

 Ecquis binas columbinas
 Alas dabit animae?

 Et in almam crucis palmam
Evolat citissime, etc.

ft212  Kimchi observes that the dove, when she becomes tired, draws in one wing
and flies with the other, and thus the more surely escapes. Aben-Ezra finds
an allusion here to the carrier-pigeon.

ft213  Certain exceptions, however, exist, inasmuch as Wi sometimes remains even
in connection with a disjunctive accent, Isa. 49: 4, Jer. 40:10; 41:16; and it
is pointed WF in connection with a conjunctive in Gen. 45:23; 46:12,
Lev. 9: 3, Mic. 2:11, Job. 4:16, Ecc. 4: 8.



ft214  The Syriac version reckons only 29 stiÂxoi (fetgome); vid., the Hexaplarian
version of this Psalm taken from Cod. 14,434 (Add. MSS) in the British
Museum, in Heidenheim’s Vierteljahrsschrift, No. 2 (1861).

ft215  Cf. Sir. 25:15, in the Hebrew: BYWJ HMX L�M HMX �YJW �TP �JR L�M
�JR �YJ (no poison exceeds the poison of the serpent, and no wrath
exceeds the wrath of an enemy).

ft216  With reference to the above passage in the Psalms, the Talmud, B.
Berachoth 3b, says, “A cithern used to hang above David’s bed; and when
midnight came, the north wind blew among the strings, so that they
sounded of themselves; and forthwith he arose and busied himself with the
ToÑra until the pillar of the dawn (RX�H DWM�) ascended.” Rashi observes,
“The dawn awakes the other kings; but I, said David, will awake the dawn
(RX�H TJ RRW�M YNJ).”

ft217  In the Phoenician, the Cyprian copper mine TamassoÂj appears to have
taken its name from SMT, liquefactio (Levy, Phönizische Studien, iii. 7).

ft218  “God has created nothing without its use,” says the Talmud, B. Shabbath
77b; “He has created the snail (TYTKL LWLB�) to heal bruises by laying it
upon them:” cf. Genesis Rabba, Psa. 51 init., where LWLB� is explained by
JCMYL, YYLYS, YYLYK, kogxuÂlh, seÂsiloj, limax. Abraham b. David of Fez,
the contemporary of Saadia, has explained it in his Arabico-Hebrew
Lexicon by �WZLXLJ, the slug. Nevertheless this is properly the name of
the snail with a house (QYTRN), Talmudic ��ZlFXI, and even at the present
day in Syria and Palestine Arab. hålzuÑn (which is pronounced håalezoÑn);
whereas LWLB�, in conformity with the etymon and with the figure, is the
naked snail or slug. The ancient versions perhaps failed to recognise this,
because the slug is not very often to be seen in hot eastern countries; but
LWLB� in this signification can be looked upon as traditional. The
rendering “a rain-brook or mountain-torrent (Arabic seil saÑbil) which
running runs away,” would, to say nothing more, give us, as Rosenmüller
has already observed, a figure that has been made use of already in v. 8.

ft219  The mole, which was thought to have no eyes, is actually called in post-
biblical Hebrew T�EJ�, plur. T��YJI (vid., KeÝlim xxi. 3).

ft220 This expression well illustrates the power of the German language in
coining words, so that the language critically dealt with may be exactly
reproduced to the German mind. The meaning will at once be clear when
we inform our readers that Panier is a banner of standard; the reflexive
denominative, therefore, in imitation of the Hebrew, sich aufpanieren
signifies to “up-standard one’s self,” to raise one’s self up after the manner



of a standard, which being “done into English” may mean to rally (as
around a standard). We have done our best above faithfully to convey the
meaning of the German text, and we leave our readers to infer from this
illustration the difficulties with which translators have not unfrequently to
contend. — Tr.

ft221 A royal attendant, the tasht-daÑr, cup- or wash-basin-bearer, carried the
wash-basin for the Persian king both when in battle and on a journey (vid.,
Spiegel, Avesta ii. LXIX). Moab, says the Psalmist, not merely waits upon
him with the wash-basin, but himself serves as such to him.

ft222 The sandal or the shoe, I as an object of Arab. wtåÿ, of treading down,
oppressing, signifies metaphorically, (1) a man that is weak and incapable
of defending himself against oppression, since one says, ma kuntu na’lan, I
am no shoe, i.e., no man that one can tread under his feet; (2) a wife (quae
subjicitur), since one says, g’alaa’ na’lahu, he has taken off his shoe, i.e.,
cast off his wife (cf. Lane under Arab. håidÜaÿaÑÿ, which even signifies a shoe
and a wife). II As an instrument of Arab. wtåÿ, tropically of the act of
oppressing and of reducing to submission, the Arab. wa’l serves as a
symbol of subjugation to the dominion of another. Rosenmüller (Das alte
und neue Morgenland, No. 483) shows that the Abyssinian kings, at least,
cast a shoe upon anything as a sign of taking forcible possession. Even
supposing this usage is based upon the above passage of the Psalms, it
proves, however, that a people thinking and speaking after the Oriental
type associated this meaning with the casting of a shoe upon anything. —
Fleischer. Cf. Wetzstein’s Excursus at the end of this volume.

ft223 Just as in Num. 32:29f. the country east of Jordan is excluded from the
name “the land of Canaan” in the stricter sense, so by the Jewish mind it
was regarded from the earliest time to a certain extent as a foreign country
(�RJL HCWX), although inhabited by the two tribes and a half; so that not
only is it said of Moses that he died in a foreign land, but even of Saul that
he is buried in a foreign land (Numeri Rabba, ch. viii. and elsewhere).

ft224 NeshwaÑn and the KaÑmuÑs say: “hawwata and hajjata bi-fulaÑn-in signifies to
call out to any one in order to put him in terror (Arab. såaÑhå bh);“ “but in
Syria,” as Wetzstein goes on to say, “the verb does not occur as med. Jod,
nor is hawwata there construed with Arab. b, but only with ÿlaÑ . A very
ready phrase with the street boys in Damascus is Arab. l-ÿyy sÔÿ thwwt ÿl−Ñ,
‘why dost thou threaten me?’”

ft225 The reading of Ben-Asher WhX]r;T] is followed by Aben-Ezra, Kimchi, and
others, taking this form (which could not possibly be anything else) as
Pual. The reading of Ben-Naphtali wXciRÁti is already assumed in B.
Sanhedrin 119a. Besides these the reading wXCiRFti without Dag.) is also



found, which cannot be taken as a resolved Piel, since the Metheg is
wanting, but is to be read terotzchu, and is to be taken (as also the reading
YNI�iLFMi, Psa. 101: 5, and �Q�LiXFyiWA, 1Ch. 23: 6, 24: 3) as Poal (vid., on
Psa. 94:20, 109:10).

ft226 Constitutiones Apostolicae, ii. 59: EÎkaÂsthj hÎmeÂraj sunaqroiÂzesqe oÏÂrqrou
kaiÃ eÎspeÂraj yaÂllontej kaiÃ proseuxoÂmenoi eÏn toiÌj kuriakoiÌs: oÏÂrqrou meÃn
leÂgontej yalmoÃn toÃn cb� (63), eÎspeÂraj deÃ toÃn rm� (141). Athanasius says
just the same in his De virginitate: proÃj oÏÂrqron toÃn yalmoÃn touÌton leÂgete,
k.t.l. Hence Psa. 63 is called directly oÎ oÏrqrinoÂj (the morning hymn) in
Constit. Apostol. viii. 37. Eusebius alludes to the fact of its being so in
Psa. 91 (92), p. 608, ed. Montfaucon. In the Syrian order of service it is
likewise the morning Psalm kat� eÏcoxhÂn, vid., Dietrich, De psalterii usu
publico et divione in Ecclesia Syriaca, p. 3. The LXX renders �RX�J in
v. 2, proÃj seÃ oÏrqriÂxw, and TWRM�JB in v. 7, eÏn toiÌj oÏÂrqroij (in
matutinis).

ft227 In this passage in Isaiah are meant the depths of the earth (LXX qemeÂlia
thÌj ghÌj), the earth down to its inmost part, with its caverns, abysses, and
subterranean passages. The apostle, however, in Eph. 4: 9 by taÃ katwÂtera
thÌj ghÌj means exactly the same as what in our passage is called in the LXX
taÃ katwÂtata thÌj ghÌj: the interior of the earth = the under world, just as it is
understood by all the Greek fathers (so far as my knowledge extends); the
comparative katwÂteroj is used just like eÏneÂrteroj.

ft228 wNmitÁ in Baer’s Psalterium is an error that has been carried over from
Heidenheim’s.

ft229 Fürst erroneously explains �LEtE as a bed or strip of ground between two
deep furrows, in distinction from HNF�áMÁ or TYNI�áMÁ (vid., on Psa. 129: 3), a
furrow. Beds such as we have in our potato fields are unknown to Syrian
agriculture. There is a mode which may be approximately compared with it
called ketif (�T�kF), another far wider called meskeba (HBFkFViMÁ). The
Arabic tilm (�LET�, Hebrew �LEtE = talm), according to the KåamuÑs (as
actually in Magrebinish Arabic) talam (�LFTf), corresponds exact to our
furrow, i.e., (as the Turkish KåamuÑs explains) a ditch-like fissure which the
iron of the plough cuts into the field. NeshwaÑn (i. 491) says: “The verb
talam, fut. jatlum and jatlim, signifies in Jemen and in the GhoÑr (the land
on the shore of the Red Sea) the crevices (Arab. ÿl-sÔuquÑq) which the
ploughman forms, and tilm, collective plural tilaÑm, is, in the countries
mentioned, a furrow of the corn-field. Some persons pronounce the word
even thilm, collective plural thilaÑm.� Thus it is at the present day
universally in HåauraÑn; in EdreÿaÑt I heard the water-furrow of a corn-field



called thilm el-kanaÑh (Arab. t¯lm ÿl-qnaÑt). But this pronunciation with Arab.
t¯ is certainly not the original one, but has arisen through a substitution of
the cognate and more familiar verbal stem Arab. t¯lm, cf. sÔrm, to slit
(shureÑm, a harelip). In other parts of Syria and Palestine, also where the
distinction between the sounds Arab. t and t¯ is carefully observed, I have
only heard the pronunciation tilm. — Wetzstein.

ft230 If it were meant to be rendered canticum psalmus (not psalmi) it would
surely have been accented R�MZiMI RY�I XÁc�NAMiLÁ (for RWMZM RY� XCNML ,
according to section xviii. of the Accentuationssystem).

ft231 Kimchi (Michlol 146a) and Parchon (under �MR) read �MÁ�R with
Pathach; and Heidenheim and Baer have adopted it.

ft232 Vid., Sonntag’s Tituli Psalmorum (1687), where it is on this account laid
out as the Rogate Psalm.

ft233 “Hausehre,” says he, is the housewife or matron as being the adornment of
the house; vid., F. Dietrich, Frau und Dame, a lecture bearing upon the
history of language (1864), S. 13.

ft234 Ewald remarks, “Arabian poets also call the dove Arab. ÿl-wrqÿaÑ, the
greenish yellow, golden gleaming one, vid., Kosegarten, Chrestom. p. 156,
5.” But this Arabic poetical word for the dove signifies rather the ash-
green, whity blackish one. Nevertheless the signification greenish for the
Hebrew QRÁQiRÁYi is established. Bartenoro, on Negaim xi. 4, calls the colour
of the wings of the peacock QRQRY; and I am here reminded of what
Wetzstein once told me, that, according to an Arab proverb, the surface of
good coffee ought to be “like the neck of the dove,” i.e., so oily that it
gleams like the eye of a peacock. A way for the transition from green to
grey in aurak as the name of a colour is already, however, opened up in
post-biblical Hebrew, when to frighten any one is expressed by �YNP
QYRWH , Genesis Rabba, 47a. The intermediate notions that of fawn colour,
i.e., yellowish grey. In the Talmud the plumage of the full-grown dove is
called BWHZ and BWHC, Chullin, 22b.

ft235 In Tosifta Para, ch. viii., a river of the name of �WMLCH TDRWY is
mentioned, the waters of which might not be used in preparing the water of
expiation (TJ�X YM), because they were dried up at the time of the war,
and thereby hastened the defeat of Israel (viz., the overthrow of
Barcochba). Grätz “Geschichte der Juden, iv. 157, 459f.) sees in it the
Nahar Arsuf, which flows down the mountains of Ephraim past Bethar into
the Mediterranean. The village of Zalmon occurs in the Mishna, Jebamoth
xvi. 6, and frequently. The Jerusalem Gemara (Maaseroth i. 1) gives pre-



eminence to the carob-trees of Zalmona side by side with those of Shitta
and Gadara.

ft236 Wetzstein gives a different explanation (Reise in den beiden Trachonen und
um das HauraÑngebirge in the Zeitscheift für allgem. Erdkunde, 1859, S.
198). “Then fell snow on Zalmon, i.e., the mountain clothed itself in a
bright garment of light in celebration of this joyous event. Any one who
has been in Palestine knows how very refreshing is the spectacle of the
distant mountain-top capped with snow. The beauty of this poetical figure
is enhanced by the fact that Zalmon (Arab. dålmaÑn), according to its
etymology, signifies a mountain range dark and dusky, either from shade,
forest, or black rock. The last would well suit the mountains of HåauraÑn,
among which Ptolemaeus (p. 365 and 370, Ed. Wilberg) mentions a
mountain (according to one of the various readings) AÏsalmaÂnoj.”

ft237 This is all the more probable as Semitism has no proper word for basalt; in
Syria it is called håageÈar aswad, “black stone.”

ft238 Tradition (Targum, Saadia, and Abulwal−Ñd) takes �JFNi�I forthwith as a
synonym of �JLM, an angel. So also the LXX (Jerome): xiliaÂdej
euÏqhnouÂntwn (�JN� = �NJ�), and Symmachus, xiliaÂdej hÏxouÂntwn (from
HJF�F?). The stem-word is, however, HNF�F, just as �YINA�i, Arabic thinaÑn,
ithnaÑn, is also formed from a singular that is to be assumed, viz., ���, Arab.
t¯inun (it¯nun), and this from HNF�F, Arab. t¯naÑ (cf. �b� from HNFbF, Arab. banaÑ).

ft239 This is one of the three passages (the others being Isa. 34:11, Eze. 23:42;
cf. Ew. § 93, b) in which the dageshing of the opening mute of the
following word is given up after a soft final consonant, when the words are
connected by a conjunctive accent or Makkeph.

ft240 Cf. the epigram in Sadi’s Garden of Roses, “Of all mountains Sinai is the
smallest, and yet the greatest in rank and worth in the estimation of God,”
etc. On the words �DQB YNYS which follow we may to a certain extent
compare the name of honour given to it in Arabic, tåuÑr mÿana, “Sinai of
Pensiveness” (Pertsch, Die persischen Handschriften der Gothaer
Bibliothek, 1859, S. 24).

ft241 In this respect Psa. 68 is the most appropriate Psalm for the Dominica
Pentecostes, just as it is also, in the Jewish ritual, the Psalm of the second
Shabuoth day.

ft242 Just so Hölemann in the second division of his Bibelstudien (1861);
whereas to Hormann (Schriftbeweis, ii. 482ff.) the New Testament
application of the citation from the Psalm is differently brought about,
because he refers neither hÏÄxmalwÂteusen aiÏxmalwsiÂan nor kateÂbh eiÏj taÃ
katwÂtera meÂrh thÌj ghÌj to the descent of the Lord into Hades.



ft243 Just so that portion of the Gospel of Nicodemus that treats of Christ’s
descent into Hades; vis. Tischendorf, Evangelia Apocryph. (1853), p. 307.

ft244 According to the customary accentuation the second ��Y has Mercha or
Olewejored, and wNLF�SMF�áYA, Mugrash. But this Mugrash has the position of
the accents of the Silluk -member against it; for although it does
exceptionally occur that two conjunctives follow Mugrash (Accentsystem,
xvii. § 5), yet these cannot in any case be Mahpach sarkatum and Illui.

ft245 So also the Targum, which understands the promise to refer to the
restoration of the righteous who have been eaten by wild beasts and
drowned in the sea (Midrash: ��BM = TWYRJ YN� �YBM); cf. also the
things related from the time of the Khaliphs in Jost’s Geschichte des
Judenthums, ii. 399, and Grätz’ Gesch. der Juden, v. 347.

ft246 The Gaja of the first closed syllable warns one to make a proper pause
upon it, in order that the guttural of the second, so apt to be slurred over,
may be distinctly pronounced; cf. RXBitI, Psa. 65: 5; QYXRiHI, Psa. 103:12.
So also with the sibilants at the beginning of the second syllable, e.g.,
J�DitÁ, Gen. 1:11, in accordance with which, in Psa. 14: 1; 53: 2, we must
write WBY�THIW WTYT�HI .

ft247 This RXJ, according to B. Nedarim 37b, is a so-called �YRPWS RW��
(ablatio scribarum), the sopherim (sofrim) who watched over the faithful
preservation of the text having removed the reading RXJW, so natural
according to the sense, here as in Gen. 18: 5; 24:55, Num. 31: 2, and
marked it as not genuine.

ft248 Tertullian calls the Apostle Paul, with reference to his name and his
Benjamitish origin, parvus Benjamin, just as Augustine calls the poetess of
the Magnificat, nostra tympanistria.

ft249 The accentuation does not decide; it admits of our taking it in both ways.
Cf. Psa. 14: 5; 41: 2; 58: 7; 68:28, Pro. 13:22; 27: 1.

ft250 The Munach of �WCB is a transformation of Dech−Ñ (just as the Munach of
TWPRXL is a transformation of Mugrash), in connection with which Y§QN
might certainly be conceived of even as object (cf. 26: 6a); but this after
HkEBiJEWF (not HkEBiJÁWF), and as being without example, could hardly have
entered the minds of the punctuists.

ft251 Originally �æ was the sign for every kind of oÔ, hence the Masora includes
the �W�X also under the name ��X �MQ ; vid., Luther. Zeitschrift, 1863,
S. 412,f., cf. Wright, Genesis, p. xxix.



ft252 Both Y�IPiNA and YBÁYiJO, contrary to logical interpunction, are marked with
Munach; the former ought properly to have Dech−Ñ, and the latter Mugrash.
But since neither the Athnach -word nor the Silluk -word has two syllables
preceding the tone syllable, the accents are transformed according to
Accentuationssystem, xviii. § 2, 4.

ft253 The LXX renders ouÏk eÏÂgnwn pragmateiÂaj; the Psalterium Romanum, non
cognovi negotiationes; Psalt. Gallicum (Vulgate), non cognovi literaturam
(instead of which the Psalt. Hebr., literaturas). According to Böttcher, the
poet really means that he did not understand the art of writing.

ft254 Heidenheim reads HnFnERÁti with Segol, following the statement of Ibn-Bil’am
in his JRQMH YM�� and of Mose ha-Nakdan in his DWQNH YKRD , that
Segol always precedes the ending HnF, with the exception only of HnFH� and
HnFZ�JáHA. Baer, on the other hand, reads Hnn�WT, following Aben-Ezra and
Kimchi (Michlol 66b).

ft255 Pronounce wejithbaÝrchu, because the tone rests on the first letter of the
root; whereas in v. 15 it is jebaÝréchenu with Chateph. vid., the rule in the
Luther. Zeitschrift, 1863, S. 412.

ft256 Hitzig calls to mind ouçloj, “corporeal;” but this word is Ionic and
equivalent to oÎÂloj, solidus, the ground-word of which is the Sanscrit
sarvas, whole, complete.

ft257 On the other hand, Redslob (Deutsch. Morgenländ. Zeitschr. 1860, S. 675)
interprets it thus: they run over the fencings of the heart, from HKFVF in the
signification to put or stick through, to stick into (infigere), by comparing
YbILI T�RYQI , Jer. 4:19, and eÎÂrkoj oÏdoÂntwn. He regards TYKVM and mosaic
as one word, just as the Italian ricamare (to stitch) and �QR is one word.
Certainly the root �Z, Arab. zk, dÜk, has the primary notion of piercing (cf.
RKZ), and also the notion of purity, which it obtains, proceeds from the
idea of the brilliance which pierces into the eye; but the primary notion of
HKFVF is that of cutting through (whence �YkIVA, like �LFXáMÁ, a knife, from
�LÁXF, Jud. 5:26).

ft258 In general Bw� does not necessarily signify to turn back, but, like the
Arabic ÿaÑda, Persic gashten, to enter into a new (active or passive) state.

ft259 The Targum version is, “As the dream of a drunken man, who awakes out
of his sleep, wilt Thou, O Lord, on the day of the great judgment, when
they awake out of their graves, in wrath abandon their image to contempt.”
The text of our editions is to be thus corrected according to Bechai (on
Deu. 33:29) and Nachmani (in his treatise LWMGH R��).



ft260 The Egyptian p frequently passes over into the Hebrew b, and vice versaÑ, as
in the name Aperiu = �YRB�; p, however, is retained in H�RP = phar-aa,
grand-house (oiçkoj meÂgaj in Horapollo), the name of the Egyptian rulers,
which begins with the sign of the plan of a house = p.

ft261 [Miss Winkworth’s translation.]
ft262 The reading �YDW�M is received, e.g., by Elias Hutter and Nissel; the

Targum translates it, Kimchi follows it in his interpretation, and Abraham
of Zante follows it in his paraphrase; it is tolerably widely known, but,
according to the LXX and Syriac versions and MSS, it is to be rejected.

ft263 The head is called in Sanscrit çiras, in Zend çaranh, = kaÂra; the horn in
Sanscrit, cÄriÔnga, i.e., (according to Burnlouf, Etudes, p. 19) that which
proceeds from and projects out of the head (çiras), Zend çrva = keÂraj, �REQE
(kåarn).

ft264 E.g., Bamidbar Rabba ch. xxii.; whereas according to BereÑsh−Ñth Rabba ch.
lii. �YRIHF is equivalent to ��RdF.

ft265 The pointing is here just as inconsistent as in TwDLiYA, and on the contrary
TwdRiMÁ.

ft266 One verse of a beautiful poem of the Muhåammel which Ibn DuÑch−Ñ, the
phylarch of the Beni Zumeir, an honoured poet of the steppe, dictated to
Consul Wetzstein runs thus: The noble are like a very lofty hill-side upon
which, when thou comest to it, thou findest an evening meal and protection
(Arab. ÿl-ÿsÔÿ w-dÜry).

ft267 With orthophonic Gaja, vid., Baer’s Metheg-Setzung, § 45.
ft268 Dukes, Rabbinische Blumenlese, S. 191.
ft269 The joining of the second word, accented on the first syllable and closely

allied in sense, on to the first, which is accented on the ultima (the tone of
which, under certain circumstances, retreats to the penult., RWXJ GWSN) or
monosyllabic, by means of the hardening Dagesh (the so-called QYXD),
only takes place when that first word ends in H�E or H�F, not when it ends
in H��.

ft270 We have indicated on Psa. 18:12; 36: 6, that the �YQX� are so called from
their thinness, but passages like Psa. 18:12 and the one before us do not
favour this idea. One would think that we have more likely to go back to
Arab. shåq, to be distant (whence suhåkå, distance; sahå−Ñkå, distant), and that
�YQX� signifies the distances, like �YM�, the heights, from QXÁ�O = suhåkå,
in distinction from QXÁ�A, an atom (Wetzstein). But the Hebrew affords no
trace of this verbal stem, whereas QXÁ�F, Arab. shåq, contundere,



comminuere (NeshwaÑn: to pound to dust, used e.g., of the apothecary’s
drugs), is just as much Hebrew as Arabic. And the word is actually
associated with this verb by the Arabic mind, inasmuch as Arab. sahåaÑbun
sahåqun (nubes tenues, nubila tenuia) is explained by Arab. shåaÑb rq−Ñq .
Accordingly �YQX�, according to its primary notion, signifies that which
spreads itself out thin and fine over a wide surface, and according to the
usage of the language, in contrast with the thick and heavy �RJH YNP , the
uppermost stratum of the atmosphere, and then the clouds, as also Arab.
aÿnaÑn, and the collective ‘anan and ÿanaÑn (vid., Isaiah, at 4: 5, note), is not
first of all the clouds, but the surface of the sky that is turned to us
(Fleischer).

ft271 The reading diaÃ HÎsaiìou touÌ profhÂtou is, although erroneous, nevertheless
ancient; since even the Clementine Homilies introduce this passage as the
language of Isaiah.

ft272 The identity of Avaris and Tanis is in the meanwhile again become
doubtful. Tanis was the Hyksos city, but Pelusium = Avaris the Hyksos
fortress; vid., Petermann’s Mittheilungen, 1866, S. 296-298.

ft273 According to the reckoning of the Masora this v. 36 is the middle verse of
the 2527 verses of the Psalter (Buxtorf, Tiberias, 1620, p. 133).

ft274 According to B. Kiddushin 30a, this v. 38 is the middle one of the 5896
�YQWSP, stiÂxoi, of the Psalter. According to B. Maccoth 22b, Psa. 78:38,
and previously Deu. 28:58, 59; 29: 8 [9], were recited when the forty
strokes of the lash save one, which according to 2Co. 11:24 Paul received
five times, were being counted out to the culprit.

ft275 According to B. Menachoth 53b, Jedidiah (Solomon, 2Sa. 12:25) built the
Temple in the province of Jedidiah (of Benjamin, Deu. 33:12).

ft276 According to Sofrim xviii. § 3, Psalm 79 and Psalm 137 are the Psalms for
the K−Ñnoth-day, i.e., the 9th day of Ab, the day commemorative of the
Chaldaean and Roman destruction of Jerusalem.

ft277 Cassiodorus and Bruno observe: deplorat Antiochi persecutionem tempore
Machabeorum factam, tunc futuram. And Notker adds: To those who have
read the First Book of the Maccabees it (viz., the destruction bewailed in
the Psalm) is familiar.

ft278 The Arabic has just this notion in an active application, viz., ben−Ñ el-moÑt =
the heroes (destroyers) in the battle.

ft279 It is true we read that Benjamin stood on the side of Rehoboam with Judah
after the division of the kingdom (1Ki. 12:21), Judah and Benjamin appear
as parts of the kingdom of Judah (2Ch. 11: 3, 23; 15: 8f., and frequently);
but if, according to 1Ki. 11:13, 32, 36, only DXJ �B� remains to the



house of David, this is Judah, inasmuch as Benjamin did not remain
entirely under the Davidic sceptre, and Simeon is to be left out of account
(cf. Genesis, S. 603); the Benjamitish cities of Bethel, Gilgal, and Jericho
belonged to the northern kingdom, but, as in the case of Rama
(1Ki. 15:21f.), not without being contested (cf. e.g., 2Ch. 13:19); the
boundaries were therefore fluctuating, vid., Ewald, Geschichte des Volkes
Israel (3rd ed.), S. 439-441.

ft280 Not a pronoun: to Thee it belongs to be for salvation for us, as the Talmud,
Midrash, and Masora (vid., Norzi) take it; wherefore in J. Succa 54c it is
straightway written �L. Such a HKL = ¦Li is called in the language of the
Masora, and even in the Midrash (Exod. Rabba, fol. 121), TYJDW HKL
(vid., Buxtorf, Tiberias, p. 245).

ft281 Exod. Rabba, Psalm 44, with reference to this passage, says: “When
husbandmen seek to improve a vine, what do they do? They root (�YRQW�)
it out of its place and plant (�YLTW�) it in another.” And Levit. Rabba,
Psalm 36, says: “As one does not plant a vine in a place where there are
great, rough stones, but examines the ground and then plants it, so didst
Thou drive out peoples and didst plant it,” etc.

ft282 According to Kiddushin, 30a, because this Ajin is the middle letter of the
Psalter as the Waw of �WXG, Lev. 11:42, is the middle letter of the ToÑra.
One would hardly like to be at the pains of proving the correctness of this
statement; nevertheless in the seventeenth century there lived one
Laymarius, a clergyman, who was not afraid of this trouble, and found the
calculations of the Masora (e.g., that `H YNDJ occurs 222 times) in part
inaccurate; vid., Monatliche Unterredungen, 1691, S. 467, and besides,
Geiger, Urschrift und Uebersetzungen der Bibel, S. 258f.

ft283 Saadia appropriately renders it Arab. yqrdåhaÑ, by referring, as does Dunash
also, to the Talmudic �S�RiQI, which occurs of ants, like Arab. qrdå, of
rodents. So Peah ii. § 7, Menachoth 71b, on which Rashi observes, “the
locust (BGX) is accustomed to eat from above, the ant tears off the corn-
stalk from below.” Elsewhere �SRYQ denotes the breaking off of dry
branches from the tree, as DR�Z� the removal of green branches.

ft284 Perhaps the Caph majusculum is the result of an erasure that required to be
made, vid., Geiger, Urschrift, S. 295. Accordingly the Ajin suspensum
might also be the result of a later inserted correction, for there is a
Phoenician inscription that has RY (wood, forest); vid., Levy, Phönizisches
Wörterbuch, S. 22.



ft285 The YHTi has Gaja, like HRMZ�WJVi (Psa. 81: 3), RKN�YNBi (Psa. 144: 7), and
the like. This Gaja beside the ShebaÑ (instead of beside the following
vowel) belongs to the peculiarities of the metrical books, which in general,
on account of their more melodious mode of delivery, have many such a
Gaja beside ShebaÑ, which does not occur in the prose books. Thus, e.g.,
HWHYi and �YHLJi always have Gaja beside the ShebaÑ when they have
Rebia magnum without a conjunctive, probably because Rebia and Dech−Ñ
had such a fulness of tone that a first stroke fell even upon the ShebaÑ -
letters.

ft286 Pinsker punctuates thus: Let Thy hand be upon the man, Thy right hand
upon the son of man, whom, etc.; but the impression that �NYMY and �L
HTCMJ coincide is so strong, that no one of the old interpreters (from the
LXX and Targum onwards) has been able to free himself from it.

ft287 In the first of his Commentationes de primitiva et vera festorum apud
Hebraeos ratione, 1851, 4to.

ft288 Vid., my essay on the Passover rites during the time of the second Temple
in the Luther. Zeitschr. 1855; and cf. Armknecht, Die heilige Psalmidoe
(1855), S. 5.

ft289 In the Papyrus Leydensis i. 346 the Israelites are called the “Aperiu
(�YRB�), who dragged along the stones for the great watch-tower of the
city of Rameses,” and in the Pap. Leyd. i. 349, according to Lauth, the
“Aperiu, who dragged along the stones for the storehouse of the city of
Rameses.”

ft290 In the English authorized version, Exo. 21: 6; 22: 8f. (“judges”), 28
(“gods,” margin “judges”) . — Tr.

ft291 Concerning the uiÎoiÃ BaiÔaÂn (Ben−Ñ BaijaÑn), 1 Macc. 5: 4, the difficulty
respecting which is to the present time unsolved, vid., Wetzstein’s
Excursus II, pp. 559f..

ft292 The Syriac Hexapla has (Hos. 10:14) �NMLC instead of �ML�, a
substitution which is accepted by Geiger, Deutsch. Morgenländ. Zeitschr.
1862, S. 729f. Concerning the signification of the above names of
Midianitish princes, vid., Nöldeke, Ueber die Amalekiter, S. 9.

ft293 Saadia, who renders the LgALigA in Psa. 77:19 as an astronomical expression
with Arab. ‘l-frk, the sphere of the heavens, here has professedly Arab.
kaÑlgraÑblt, which would be a plural from expanded out of Arab. graÑb−Ñl,
“sieves” or “tambourines;” it is, however, to be read, as in Isa. 17:13,
Codex Oxon., Arab. kaÑlgirbaÑlt . The verb Arab. garbala, “to sift,” is
transferred to the wind, e.g., in Mutanabbi (edited with Wahidi’s
commentary by Dieterici), p. 29, l. 5 and 6: “it is as though the dust of this



region, when the winds chase one another therein, were sifted,” Arab.
mugarbalu (i.e., caught up and whirled round); and with other notional and
constructional applications in Makkar−Ñ, i. p. 102, l. 18: “it is as though its
soil had been cleansed from dust by sifting,” Arab. gurbilat (i.e., the dust
thereof swept away by a whirlwind). Accordingly Arab. girbaÑlat signifies
first, as a nom. vicis, a whirling about (of dust by the wind), then in a
concrete sense a whirlwind, as Saadia uses it, inasmuch as he makes use of
it twice for LgALigA. So Fleischer in opposition to Ewald, who renders “like
the sweepings or rubbish.”

ft294 In the old Arabic L�áNA is both singular and collective; and so, too, it will be
in Hebrew, and the occurrence of the dual is not opposed to this. The
modern language still has the nomen unitatis HLF�áNA, but the Beduins are
very glad to avoid both words on account of their accord with HNF�áLÁ, “a
curse,” a terrible word to them; still they use the former when they intend
the latter, and say ÿaleÑh en-naÿéla, “the shoe upon him!” (or the horse-shoe,
for naÿél, also has this meaning) in the sense of “the curse upon him!” Upon
this, too, is based the proverb: el-weled el-charaÑ jeg−Ñb li-ahéluh en-naÿéla,
“the dirty child bring to his [family] the shoe,” i.e., a bad child brings a
curse upon his [family] (cf. Tantawi’s Traité, p. 119). The word naÿél is
still found now-a-days, but almost exclusively among the nomads and the
kåaraÑwina (the inhabitants of the villages of the desert). The shoe together
with the latchets or thongs is cut out of the raw hide of a slaughtered or
fallen camel, and while moist fitted on to the foot, in order that in drying it
may receive the shape of the foot. The Syrian peasantry in the present day
wear the red or yellow gezma a handbreadth high, a kind of boot; and the
poorer inhabitants of the towns the red surmeia reaching to the ankle, a real
shoe; whilst the more prosperous wear a yellow undershoe (kåalsh−Ñn) and a
red over-show (baÑbuÑga, collective baÑguÑg and bawaÑb−Ñg). These four foreign
words lead one to infer that the thing itself is of foreign origin; yet the
simple surmeia, which is also called merkuÑb (BwKRMÁ), is very old in the
cities of Syria and of Palestine. According to Amo. 2: 6; 8: 6, it is scarcely
to be doubted that the real leathern shoe was also understood among the
Hebrews by the word L�áNA.

ft295 Freytag has here erroneously translated the word sawaÑd by opes. The
proverb is: misfortune upon misfortune makes the heart blind, i.e., breaks
the spirit and energy. In Damascus they say Arab. ÿl-tåafar yÿmm−Ñ ÿl-qlb,
“poverty makes the heart blind.”

ft296 The anecdote given on this proverb by MeidaÑn−Ñ is one of those bad jokes
such as the Arabs have on a great many of their proverbs.



ft297 Instead of baÑguÑg−Ñ they also say surmeiat−Ñ, and in the country always
gezmat−Ñ. This swaggering phrase is very frequent among the common
people; I have, however, never seen it put into practice.

ft298 As is well known, the Arabs are not so sensitive to anything as they are to
outward distinctions; and the words of the poet AbuÑ FarraÑs: lanaÑ eså-såadr au
el-kåabr, “we desire the seat of honour or the grave,” are uttered by every
Arab from the very soul.

ft299 Usually called Ghamr el-ÿArabaÑt in distinction from another watering-place
and highroad- station of the same name between MaÿaÑn and TeÑmaÑ.

ft300 For the most part, as one will be aware, the gentile noun is fond of the
broken plural, e.g., Arab. ÿl-jwaÑbrt (from the singular jaÑbrraÑ), “the Ben−Ñ
GaÑbir� (Burckhardt, Travels in Syria, p. 405); Arab/ ÿl-såwaÑlhåt (from the
singular såaÑlihåayy), “the Ben−Ñ SåaÑlihå (vid., p. 489); compare besides, Arab. ÿl-
maqaÑdisat, ÿl-bawaÑlitat, ÿl-ÿanaÑtåikt, the inhabitants of Jerusalem, of BeiruÑt,
of Antioch. By analogy one would expect to meet with a plural Arab. ÿl-
bayaÑÿinat from ÿl-bayyaÑnyy ; but such a plural is not possible on phonetic
grounds, and therefore, too, the Arab. ban−Ñ sayyaÑl (a tribe in the
Trachonitis) is called only Arab. ÿl-sayyaÑlat, and not ÿl-sayaÑÿlt . Also from a
plural Arab. byaÑÿnt one could not with certainty infer a singular Arab.
bayyaÑnyy, since the n of the final syllable in the pluralis fractus of gentilia
is very frequently a servile letter, e.g., in Arab. ÿl-layaÑtÜinat (from the
singular �l-layt¯yy), the Ben−Ñ Leith (Burckhardt, Syria, p. 420), Arab. ÿl-
gwaÑrnt (from the singular �l-gawryy), “the dwellers in the Ghor”
(Burckhardt, ibid. p. 391); cf. besides, Arab. ÿl-håamaÑsåinat and ÿl-såawaÑrinat
(from the singular ÿl-håimsåyy and ÿl-såuÑryy), “the inhabitants of Emesa and
Tyre.” Since the form Arab. faÿ'aÑlat if become a very favourite collective of
Arab. faÿ'aÑl (cf. håassaÑda, the mowers; reggaÑda, the reapers; derraÑsa, the
threshers; keijaÑla, the measurers of the corn; tarraÑba, the tillers of the
ground; lebbaÑna, the trickmakers, etc.), it is natural simply to foist the
name of ancestor of the tribe BaijaÑn on the collective BaijaÑna as the
singular. This supposition is, however, unnecessary, since in connection
with other word-formations too the Arab. yy of the nisba disappears in the
collective; cf. Arab. ÿl-ÿanazat, ÿl-håasanat, ÿl-sabaÿat, ÿl-farajat, all of which
are names of nomadic tribes, the singulars of which are Arab. ÿunayzyy,
håusaynyy, subayÿyy, furayjiyy .

ft301 Nic. Nonnen takes a different view in his Dissertatio de Tzippor et Deror,
etc., 1741. He considers one of the Ephraimites who were brought back to
the fellowship of the true worship of God in the reign of Jehoshaphat
(2Ch. 19: 4) to be the subject of the Psalm.

ft302 Vid., Knobel on Exodus, S. 253-257, especially S. 255.
ft303 Vid., Tobler, Denkblätter aus Jerusalem, 1853, S. 117.



ft304 Concerning St. Bernard’s beautiful parable of the reconciliation of the
inviolability of divine threatening and of justice with mercy and peace in
the work of redemption, which has grown out of this passage of the
Psalms, Misericordia et veritas obviaverunt sibi, justitia et pax osculatae
sunt, and has been transferred to the painting, poetry, and drama of the
middle ages, vid., Piper’s Evangelischer Kalender, 1859, S. 24-34, and the
beautiful miniature representing the aÏspasmoÂj of dikaiosuÂnh and eiÏrhÂnh
of a Greek Psalter, 1867, S. 63.

ft305 For the genuine reading in v. 4 (where Heidenheim reads HWHY) and in v. 5
(where Nissel reads HWHY) is also YNFDOJá (Bomberg, Hutter, etc.). Both the
divine names in vv. 4 and 5 belong to the 134 �YJIdFWi. The divine name
YNFDOJá, which is written and is not merely substituted for HWHY, is called in
the language of the Masora YJDW (the true and real one).

ft306 Hupfeld cites Rashi as having thus explained it; but his gloss is to be
rendered: my whole inmost part (after the Aramaic = YJAM�) is with thee, i.e.,
they salvation.

ft307 The derivation is not contrary to the genius of the language; the
supplementing productive force of the language displayed in the liturgical
poetry of the synagogue, also changes particles into verbs: vid., Zunz, Die
synagogaie Poesie des Mittelalters, S. 421.

ft308 Abulwal−Ñd also explains HNFwPJF after the Arabic, but in a way that cannot be
accepted, viz., “for a long time onwards,” from the Arabic iffaÑn (ibbaÑn, iff,
afaf, ifaÑf, taïffah), time, period — time conceived of in the onward rush,
the constant succession of its moments.

ft309 Heidenheim interprets: Thy terrors are become to me as TTUMICi
(Lev. 25:23), i.e., inalienably my own.

ft310 This name �TYJ is also Phoenician in the form �TY, Itan, IÏtanoÂj; �TYL,
litan, is Phoenician, and equivalent to �L�L.

ft311 Vid., Blau, Sisags Zug gegen Juda, illustrated from the monument in
Karnak, Deutsche Morgenländ. Zeitschr. xv. 233-250.

ft312 The Vulgate renders: Misericordias Domini in aeternum cantabo. The
second Sunday after Easter takes its name from this rendering.

ft313 Zur Geschichte des Karaismus, pp. JPQ and BPQ, according to which,
reversely, in Jos. 5: 1 wNR�B� is to be read instead of �RB�, and Isa. 33: 2
wN��RZ instead of ��RZ, Psa. 12: 8 wnREM§T instead of �RM§T, Mic. 7:19
wNT�J�X instead of �TJ�X, Job. 32: 8 wnNEYBT instead of �NYBT, Pro. 25:27



wND�WBK instead of �DWBK (the limiting of our honour brings honour, — an
unlikely interpretation of the RQX).

ft314 In the list of the nations and cities conquered by King Sheshonk I are found
even cities of the tribe of Issachar, e.g., Shen-ma-an, Sunem; vid., Brugsch,
Reiseberichte, S. 141-145, and Blau as referred to above.

ft315 The view of Pinsker (Einleitung, S. 69), that this Dag. is not a sign of the
doubling of the letter, but a diacritic point (that preceded the invention of
the system of vowel-points), which indicated that the respective letter was
to be pronounced with a Chateph vowel (e.g., mitåoÔhar), is incorrect. The
doubling Dag. renders the ShebaÑ audible, and having once become audible
it readily receives this or that colouring according to the nature of its
consonant and of the neighbouring vowel.

ft316 The Pasek between �YN�JRH and YNDJ is not designed merely to remove
the limited predicate from the Lord, who is indeed the First and the Last,
but also to secure its pronunciation to the guttural Aleph, which might be
easily passed over after Mem; cf. Gen. 1:27; 21:17; 30:20; 42:21, and
frequently.

ft317 Hence in J. Shabbath 8, col. 2, and Midrash Shocher tob on Psa. 91: 1 and
elsewhere, it is called, together with Psalm 3, (�Y�GP) �Y�WGP RY§ , a song
of occurrences, i.e., a protective (or talismanic) song in times of dangers
that may befall one, just as Sebald Heyden’s Psalm-song, “He who is in the
protection of the Most High and resigns himself to God,” is inscribed
“Preservative against the pestilence.”

ft318 Vid., Lewysohn, Zoologie des Talmud, § § 146 and 174.
ft319 In the former passage �JR �HK is taken as one notion (chief priest), and in

the latter T�QB �Y�NJ (men with the bow) is, with Keil, to be regarded as
an apposition.

ft320 It is well known that his pausal form of the 3rd masc. praet. occurs in
connection with Zakeph; but it is also found with Rebia in 112:10 (the
reading S�FKFWi), Lev. 5:23 (LZFgF), Jos. 10:13 (DMF�F), Lam. 2:17 (�MFZF; but not
in Deu. 19:19, Zec. 1: 6, which passages Kimchi counts up with them in his
grammar Michlol); with Tarcha in Isa. 14:27 (��FYF), Hos. 6: 1 (�RF�F),
Amo. 3: 8 (GJF�F); with Teb−Ñr in Lev. 5:18 (GGF�F); and even with Munach in
1Sa. 7:17 (�PF�F), and according to Abulwal−Ñd with Mercha in 1Ki. 11: 2
(QBFdF).

ft321 These passages, together with Psa. 93: 1; 104: 1, are cited in Cant. Rabba
26b (cf. Debarim Rabba 29d), where it is said that the Holy One calls



Israel HLK (bride) ten times in the Scriptures, and that Israel on the other
hand ten times assigns kingly judicial robes to Him.

ft322 A Talmudic enigmatical utterance of R. Azaria runs: �YRYDJB �YRYDJM
�YRYDJL �RPYW RYDJ JBY , Let the glorious One (Jahve, Psa. 93: 4, cf.
Isa. 10:34; 33:21) come and maintain the right of the glorious ones (Israel,
Psa. 16: 3) against the glorious ones (the Egyptians, Exo. 15:10 according
to the construction of the Talmud) in the glorious ones (the waves of the
sea, Psa. 93: 4).

ft323 The Masora on Psa. 147 reckons four HWFJNF, one HWFJNFWi, and one HWFJáNF, and
therefore our HWJN is one of the QYPM TYL DX LKW �LJ �YQPMD �YLM ZY
(cf. Frensdorf’s Ochla we-Ochla, p. 123), i.e., one of the seventeen words
whose Aleph is audible, whilst it is otherwise always quiescent; e.g.,
TJ�Ci�Mki, otherwise TJC��M.

ft324 According to B. Erachin 11a, at the time of the Chaldaean destruction of
Jerusalem the Levites on their pulpits were singing this 94th Psalm, and as
they came to the words “and He turneth back upon them their iniquity” (v.
23), the enemies pressed into the Temple, so that they were not able to sing
the closing words, “Jahve, our God, will destroy them.” To the scruple that
Psalm 94 is a Wednesday, not a Sunday, Psalm (that fatal day, however,
was a Sunday, TB� YJCWM), it is replied, it may have been a lamentation
song that had just been put into their mouths by the circumstances of that
time (WHYYMWPB WHL LPND JML�B JYYLJ).

ft325 The questions are not: ought He to have no ear, etc.; as Jerome pertinently
observes in opposition to the anthropomorphites, membra tulit, efficientias
dedit.

ft326 If it is correct that, as Aben-Ezra and Parchon testify, the w, as being
compounded of o (u) + i, was pronounced ü [like the u in the French word
pur ] by the inhabitants of Palestine, then this Dagesh, in accordance with
its orthophonic function, is the more intelligible in cases like Hy WNRSYT
and Hy YTJRQ , cf. Pinsker, Einleitung, S. 153, and Geiger, Urschrift, S.
277. In WJc WMWQ , Gen. 19:14, Exo. 12:31, W�s WMWQ , Deu. 2:24, Tsade
and Samech have this Dagesh for the same reason as the Sin in RWJv
WTYB�T , Exo. 12:15 (vid., Heidenheim on that passage), viz., because
there is a danger in all these cases of slurring over the sharp sibilant. Even
Chajug’ (vid., Ewald and Dukes’ Beiträge, iii. 23) confuses this Dag.
orthophonicum with the Dag. forte conjunctivum.

ft327 By means of a similar transposition of the vowel as is to be assumed in
wBHáJ�ti, Pro. 1:22, it also appears that �YbIwSMi = �YbISAwM (lying upon the



table, aÏnakeiÂmenoi) of the Pesach-Haggada has to be explained, which
Joseph Kimchi finds so inexplicable that he regards it as a clerical error
that has become traditional.

ft328 In the Psalterium Veronense with the addition apo xylu, Cod. 156,
Latinizing ajpo< tw~| xu>lw|; in the Latin Psalters (the Vulgate excepted) a
ligno, undoubtedly an addition by an early Christian hand, upon which,
however, great value is set by Justin and all the early Latin Fathers.

ft329 Luther renders: “the water-floods exult” (frohlocken); and Eychman’s
Vocabularius predicantium explains plaudere by “to exult (frohlocken) for
joy, to smite the hands together prae gaudio;” cf. Luther’s version of
Eze. 21:17.

ft330 Vid., Raemdonck in his David propheta cet. 1800: in omnes injurias ipsis
illatas, uti patuit in Core cet.

ft331 According to the reckoning of the Masora, there are fifteen passages in the
Old Testament in which JL is written and WL is read, viz., Exo. 21: 8,
Lev. 11:21; 25:30, 1Sa. 2: 3, 2Sa. 16:18, 2Ki. 8:10, Isa. 9: 2; 63: 9,
Psa. 100: 3; 139:16, Job. 13:15 [cf. the note there], 41: 4, Pro. 19: 7; 26: 2,
Ezr. 4: 2. Because doubtful, Isa. 49: 5, 1Ch. 11:20 are not reckoned with
these.

ft332 Eyring, in his Vita of Ernest the Pious [Duke of Saxe-Gotha, v. 1601, d.
1675], relates that he sent an unfaithful minister a copy of the 101st Psalm,
and that it became a proverb in the country, when an official had done
anything wrong: He will certainty soon receive the prince’s Psalm to read.

ft333 In both instances the Masora writes �T�J (plene), but the Talmud, B.
Erachin 15b, had WTJ before it when it says: “Of the slanderer God says: I
and he cannot dwell together in the world, I cannot bear it any longer with
him (�tJI).”

ft334 The LXX renders it: I am like a pelican of the desert, I am become as a
night-raven upon a ruined place (oiÏkopeÂdwÄ). In harmony with the LXX,
Saadia (as also the Arabic version edited by Erpenius, the Samaritan
Arabic, and Abulwal−Ñd) renders TJQ by Arab. quÑq (here and in Lev. 11:18,
Deu. 14:17, Isa. 34:17), and SWK by Arab. buÑm ; the latter (bum) is an
onomatopoetic name of the owl, and the former (kåukå) does not even signify
the owl or horned-owl (although the small horned-owl is called um kuéik in
Egypt, and in Africa abu kuéik; vid., the dictionaries of Bocthor and
Marcel s.v. chouette), but the pelican, the “long-necked water-bird”
(Damiri after the lexicon el-ÿObaÑb of Hasan ben-Mohammed el-Saghani).
The Graeco-Veneta also renders TJQ with pelekaÂn, — the Peshito,
however, with Syr. qaÝqaÝÿ . What Ephrem on Deu. 14:17 and the



Physiologus Syrus (ed. Tychsen, p. 13, cf. pp. 110 f). say of Syr. qaÝqaÝÿ,
viz., that it is a marsh-bird, is very fond of its young ones, dwells in
desolate places, and is incessantly noisy, likewise points to the pelican,
although the Syrian lexicographers vary. Cf. also Oedmann, Vermischte
Sammlungen, Heft 3, Cap. 6. (Fleischer after a communication from
Rodiger.)

ft335 It is a Talmudic view that God really makes the angels out of fire, B.
Chagiga, 14a (cf. Koran, xxxviii. 77): Day by day are the angels of the
service created out of the stream of fire (RWNYD RHN), and sing their song of
praise and perish.

ft336 Proben, i.e., Specimens of Old Testament interpretation, Leipzig 1833, and
Aehrenlese (Gleanings), referred to in the preface of these volumes. — Tr.

ft337 In the MergeÈ district, where the stork is not called leklek as it is elsewhere,
but charnukå on account of its bill like a long horn (Arab. chrn) standing out
in front, the women and children call it Arab. ÿbuÑ saÿd, “bringer of good
luck.” Like the HDYSX, the long-legged carrion-vulture (Vultur
percnopterus) or mountain-stork, oÏreipelargoÂj, is called �XFRF (Arab. rhåm)
on account of its storghÂ.

ft338 Vide Chabas, Le papyrus magique Harris, p. 246, No. 826: HANI (YNJ),
vaisseau, navire, and the Book of the Dead 1. 10, where hani occurs with
the determinative picture of a ship. As to the form ana, vid., Chabas loc.
cit. p. 33.

ft339 More accurately hYFwLLáHA with Chateph, as Jekuthiël ha-Nakdan expressly
demands. Moreover the mode of writing it as one word is the rule, since the
Masora notes the hYF�wLLáHA, occurring only once, in Psa. 135: 3, with
���B TYL as being the only instance of the kind.

ft340 Yet even in the Talmud (J. Megilla i. 9, Sofrim v. 10) it is a matter of
controversy concerning the mode of writing this word, whether it is to be
separate or combined; and in B. Pesachim 117a Rab appeals to a Psalter of
the school of Chabibi (YBYBX YBD YLYT) that he has seen, in which WLLH
stood in one line and HY in the other. In the same place Rab Chasda appeals
to a �YNX BR YBD YLYT that he has seen, in which the Hallelujah standing
between two Psalms, which might be regarded as the close of the Psalm
preceding it or as the beginning of the Psalm following it, as written in the
middle between the two (JQRYP �CMJB). In the HYWLLH written as one
word, HY is not regarded as strictly the divine name, only as an addition
strengthening the notion of the WLLH, as in HYBXRMB Psa. 118: 5; with
reference to this, vide Geiger, Urschrift, S. 275.



ft341 The Mugrash of XMÁViYI with the following Legarme seems here to be of
equal value with Zakeph, 1Ch. 16:10.

ft342 For this reason a king says YmIJA, not YYI�g; and Y�g only occurs twice with a
suffix, which refers to Jahve (Psa. 106: 5, Zep. 2: 9); for this reason Y�g,
frequently side by side with �JA, is the nobler word, e.g., in Deu. 32:21,
Jer. 2:11; for this reason �JA is frequently added to Y�g as a dignitative
predicate, Exo. 33:13, Deu. 4: 6; and for this reason �YI�g and `H �JA are
used antithetically.

ft343 Also in ancient Arabic firzil (after the Aramaic JLZRP) directly signifies
an iron fetter (and the large smith’s shears for cutting the iron), whence the
verb. denom. Arab. farzala, c. acc. pers., to put any one into iron chains.
Iron is called LZERibÁ from ZRÁbF, to pierce, like the Arabic håd−Ñd, as being the
material of which pointed tools are made.

ft344 Here XL� is united by Makkeph with the following word, to which it
hurries on, whereas in v. 28 it has its own accent, a circumstance to which
the Masora has directed attention in the apophthegm: �YNYTM JKW�XD
YXWL� �YZYRZ JKLMD YXWL� (the emissaries of the king are in haste,
those of darkness are tardy); vid., Baer, Thorath Emeth, p. 22.

ft345 In the second section of Aboda zara, on the words of the Mishna: “The
flesh which is intended to be offered first of all to idols is allowed, but that
which comes out of the temple is forbidden, because it is like sacrifices of
the dead,” it is observed, fol. 32b: “Whence, said R. Jehuda ben BetheÑra,
do I know that that which is offered to idols (HRZ HDWB�L TBWRQT)
pollutes like a dead body? From Psa. 106:28. As the dead body pollutes
everything that is under the same roof with it, so also does everything that
is offered to idols.” The Apostle Paul declares the objectivity of this
pollution to be vain, cf. more particularly 1Co. 10:28f.

ft346 In exact editions like Norzi, Heidenheim, and Baer’s, before vv. 23, 24, 25,
26, 27, 28, and 40 there stand reversed Nuns (�YKWPH �YNWN , in the
language of the Masora TWRZWNM �YNWN), as before Num. 10:35 and between
10:36 and 11: 1 (nine in all). Their signification is unknown.

ft347 In connection with the strong verb it frequently represents the Piel which
does not occur, as with �RÁdF, ��ALF, �PA�F, or even represents the Piel which,
as in the case of �RÁ�F, is already made use of in another signification (Piel,
to root out; Poel, to take root).

ft348 The verbal group �XK, DXK, Arab. håajda, kahåutåa, etc. has the primary
signification of withdrawal and taking away or decrease; to deny is the



same as to withdraw from agreement, and he becomes thin from whom the
fat withdraws, goes away. Saadia compares on this passage (HRP) H�WXK
HMHB , a lean cow, Berachoth 32a. In like manner Targum II renders
Gen. 41:27 JTF�FYXIKi JTFR�Ft , the lean kine.

ft349 Vid., the refutation of this modified view in Kurtz, Zur Theologie der
Psalmen, in the Dorpater Zeitschrift for the year 1861, S. 516.
Supplementary Note. — Von Hofmann now interprets Psalm 110 as
prophetico-Messianic. We are glad to be able to give it in his own words.
“As the utterance of a prophet who speaks the word of God to the person
addressed, the Psalm begins, and this it is then all through, even where it
does not, as in v. 4, expressly make known to the person addressed what
God swears to him. God intends to finally subdue his foes to him. Until
then, until his day of victory is come, he shall have a dominion in the midst
of them, the sceptre of which shall be mighty through the succour of God.
His final triumph is, however, pledged to him by the word of God, which
appoints him, as another Melchizedek, to an eternal priesthood, that
excludes the priesthood of Aaron, and by the victory which God has
already given him in the day of His wrath.
“This is a picture of a king on Zion who still looks forward to that which in
Psa. 72: 8 ff. has already taken place, — of a victorious, mighty king, who
however is still ruling in the midst of foes, — therefore of a king such as
Jesus now is, to whom God has given the victory over heathen Rome, and
to whom He will subdue all his enemies when he shall again reveal himself
in the world; meanwhile he is the kingly priest and the priestly king of the
people of God. The prophet who utters this is David, He whom he
addresses as Lord is the king who is appointed to become spoken
according to 2Sa. 23: 3. David beholds him in a moment of his ruling to
which the moment in his own ruling in which we find him in 2Sa. 11: 1 is
typically parallel.”

ft350 Cf. the custom of the old Arabian kings to have their viceroy (ridf) sitting
at their right hand, Monumenta antiquiss. hist. Arabum, ed. Eichhorn, p.
220.

ft351 The LXX renders it: eÏn taiÌj lamproÂthsi twÌn aÎgiÂwn sou (belonging to the
preceding clause), eÏk gastroÃj proÃ eÎwsfoÂrou eÏgeÂnnhsaÂ se (Psalt. Veron.
exegennesa se; Bamberg. gegennica se). The Vulgate, following the Italic
closely: in splendoribus sanctorum; ex utero ante luciferum genui te. The
Fathers in some cases interpret it of the birth of the Lord at Christmas, but
most of them of His antemundane birth, and accordingly Apollinaris
paraphrases: gastroÃj karpoÃj eÏmhÌj proÃ eÎwsfoÂrou auÏtoÃj eÏtuÂxqhj. In his
own independent translation Jerome reads YRRHB (as in 87: 1), in



montibus sanctis quasi de vulva orietur tibi ros adolescentiae tuae, as
Symmachus eÏn oÏÂresin aÎgiÂoij, — elsewhere, however, eÏn doÂchÄ aÎgiÂwn. The
substitution is not unmeaning, since the ideas of dew and of mountains
(Psa. 133: 3) are easily united; but it was more important to give
prominence to the holiness of the equipment than to that of the place of
meeting.

ft352 The Arabic lexicographers explain Arab. kaÑhin by mn yquÑm b-ÿmr ÿl-rjl w-
ysÿaÑ f−Ñ håaÑjth, “he who stands and does any one’s business and managest his
affair.” That Arab. qaÑm, �WQ, and Arab. mt¯l, L�M, side by side with DM�
are synonyms of �HB in this sense of standing ready for service and in an
official capacity.

ft353 G. Enjedin the Socinian (died 1597) accordingly, in referring this Psalm to
David, started from the assumption that priestly functions have been
granted exceptionally by God to this king as to no other, vid., the literature
of the controversy to which this gave rise in Serpilius, Personalia Davidis,
S. 268-274.

ft354 Just so Kurtz, Zur Theologie der Psalmen, loc. cit. S. 523.
ft355 Böttcher transposes the verses in Psa. 111, and in 112: 5 corrects LKLKY

into LKLKW; in the warmth of his critical zeal he runs against the
boundary-posts of the letters marking the order, without observing it.

ft356 Vid., the tractate Sofrim, xviii. §2. Apart from the new moons at which the
recitation of the Hallel kat ejxoch>n i.e., Psa. 113-118, is only according to
custom (GHNM), not according to the law, the Hallel was recited eighteen
times a year during the continuance of the Temple (and in Palestine even in
the present day), viz., once at the Passover, once at Shabuoth, eight times
at Succoth, eight times at Chanucca (the feast of the Dedication); and now
in the Exile twenty-one times, because the Passover and Succoth have
received two feast-days and Shabuoth one as an addition, viz., twice at the
Passover, twice at Shabuoth, nine times at Succoth. Instead of Hallel
absolutely we also find the appellation “the Egyptian Hallel” (YRICimIHA
Ll�HA) for Psa. 113-118. The ancient ritual only makes a distinction between
this (Egyptian) Hallel and the Great Hallel, Psa. 136 (see there).

ft357 One usually compares Arab. chlnbuÑs, chalnabuÑs [the Karaite lexicographer
Abraham ben David writes SWBMLX]; but this obsolete word, as a
compound from Arab. chls, to be black-grey, and Arab. chnbs, to be hard,
may originally signify a hard black-grey stone, whereas �YMLX looks like
a mingling of the verbal stems Arab. håms, to be hard, and Arab. håls, to be
black-brown (as Arab. jlmuÑd, a detached block of rock, is of the verbal
stems Arab. jld, to be hard, and Arab. jmd, to be massive). In Hauran the



doors of the houses and the window-shutters are called Arab. håalasat when
they consist of a massive slab of dolerite, probably from their blackish hue.
Perhaps �YMLX is the ancient name for basalt; and in connection with the
hardness of this form of rock, which resembles a mass of cast metal, the
breaking through of springs is a great miracle. — Wetzstein. For other
views vid., on Isa. 49:21; 50: 7.

ft358 The appellation fobouÂmenoi does not however occur, if we do not bring
Act. 10: 2 in here; but in Latin inscriptions in Orelli-Hentzen No. 2523,
and in Auer in the Zeitschrift für katholische Theologie 1852, S. 80, the
proselyte (religionis Judaicae) is called metuens.

ft359 Kimchi, mistaking the vocation of the Metheg, regards HnFJF (JnFJF) as Milel.
But the Palestinian and the Babylonian systems of pointing coincide in
this, that the beseeching JNJ (HNJ) is Milra, and the interrogatory HNJ
Milel (with only two exceptions in our text, which is fixed according to the
Palestinian Masora, viz., Psa. 139: 7, Deu. 1:28, where the following word
begins with Aleph), and these modes of accenting accord with the origin of
the two particles. Pinsker (Einleitung, S. xiii.) insinuates against the
Palestinian system, that in the cases where JNJ has two accents the
pointing was not certain of the correct accentuation, only from a deficient
knowledge of the bearings of the case.

ft360 The national grammarians, so far as we are acquainted with them, furnish
no explanation. De Balmis believes that these Milra forms YTI�ldA, YTI�lbÁ,
and the like, must be regarded as infinitives, but at the same time confirms
the difference of views existing on this point.

ft361 The Apostolic Constitutions (vi. 30) commend the singing of these and
other words of the Psalms at the funerals of those who have departed in the
faith (cf. Augusti, Denkwürdigkeiten, ix. 563). In the reign of the Emperor
Decius, Babylas Bishop of Antioch, full of blessed hope, met death singing
these words.

ft362 Vid., my Talmudic Studies, vi. (Der Hosianna-Ruf), in the Lutherische
Zeischrift, 1855, S. 653-656.

ft363 Vid., Baer’s Thorath Emeth, p. 7 note, and p. 21, end of note 1.
ft364 Hitzig on Pro. 8:22 considers the pointing YNINFQF to be occasioned by Dech−Ñ,

and in fact YNINF�F in the passage before us has Tarcha, and in 1Sa. 28:15
Munach; but in the passage before us, if we read HYFBXRMB as one word
according to the Masora, YNINF�F is rather to be accented with Mugrash; and in
1Sa. 28:15 the reading YNINA�F is found side by side with YNINF�F (e.g., in Bibl.
Bomberg. 1521). Nevertheless YNTFPRC Psa. 17: 3, and YNRFH Job. 30:19



(according to Kimchi’s Michlol, 30a), beside Mercha, show that the
pointing beside conjunctive as beside disjunctive accents wavers between á
and aÝ, although aÝ is properly only justified beside disjunctive accents, and
YNIwFCI also really only occurs in pause.

ft365 Kurtz, in combating our interpretation, reduces the number of the weeping
ones to “some few,” but the narrative says the very opposite.

ft366 The verse, “This is the day which the Lord hath made,” etc., was, according
to Chrysostom, an ancient hypophon of the church. It has a glorious
history.

ft367 Symmachus has felt this, for instead of susthÂsasqe eÎorthÃn eÏn toiÌj
pukaÂzousin (in condensis) of the LXX, he renders it, transposing the
notions, sundhÂsate eÏn panhguÂrei pukaÂsmata. Chrysostom interprets this:
stefanwÂmata kaiÃ klaÂdouj aÏnaÂyate twÌÄ nawÌÄ, for Montfaucon, who regards
this as the version of the Sexta, is in error.

ft368 In the language of the Jewish ritual Isru-chag is become the name of the
after-feast day which follows the last day of the feast. Psa. 118 is the
customary Psalm for the Isru-chag of all �YD�WM.

ft369 “In every verse,” this is the observation of the Masora on v. 122, “v. 122
only excepted, we find one of the ten (pointing to the ten fundamental
words or decalogue of the Sinaitic Law) expressions: word, saying,
testimonies, way, judgment, precept, commandment (YwwCI), law, statute,
truth” (according to another reading, righteousness).

ft370 The word “judgments” of our English authorized version is retained in the
text as being the most convenient word; it must, however, be borne in mind
that in this Psalm it belongs to the “chain of synonyms,” and does not mean
God’s acts of judgment, its more usual meaning in the Old Testament
Scriptures, but is used as defined above, and is the equivalent here of the
German Rechte, not Gerichte. — Tr.

ft371 The word receives the meaning of nikaÌn (vid., supra, p. 367), like Arab.
dåhr and bhr, from the signification of outshining = overpowering.

ft372 Heidenheim and Baer erroneously have ¦YKERFDibI with Jod. plural.,
contrary to the Masora.

ft373 Cf. B. Taan−Ñth 8a: “The prayer of a man is not answered WPKB W�PN �YVM
�K �J JLJ , i.e., if he is not ready to sacrifice his life.”

ft374  Whilst even in the oldest alphabetical Pijutim the Sin perhaps represents
the Samech as well, but never the Shin, it is the reverse in the Biblical
alphabetical pieces. Here Sin and Shin coincide, and Samech is specially
represented.



ft375 Vid., my Geschichte der jüdischen Poesie, S. 193f.
ft376 It was called the Nicanor-gate in the Temple of Zerubbabel, and the

Agrippa-gate in the Temple of Herod: in both of them they ascended to its
threshold by fifteen steps; vid., Unruh, Das alte Jerusalem und seine
Bauwerke (1861), S. 137, cf. 194.

ft377 Lyra in his Postillae, and Jacob Leonitius in his Hebrew Libellus effigiei
templi Salomonis (Amsterdam 1650, 4to), even say that the Levites sang
one of the fifteen songs of degrees on each step. Luther has again
generalized this view; for his rendering “a song in the higher choir” is
intended to say, cantores harum odarum stetisse in loco eminentiori
(Bakius).

ft378 Hitzig, in his Commentary (1865), has attempted a new combination of
these Psalms, in regard to the number of verses of 120 and 121 (7 + 8) and
their total number, with the steps of the temple.

ft379 If the Psalm were a Maccabaean Psalm, one might think ¥�EME, from ¥�AMF,
suÂrein, alluded to the Syrians or even to the Jewish apostates with
reference to HLFRi�F ¥�AMF , eÏpispaÌsqai thÃn aÏkrobustiÂan (1Co. 7:18).

ft380 Many expositors, nevertheless, understand the destructive influence of the
moon meant here of the nightly cold, which is mentioned elsewhere in the
same antithesis. Gen. 31:40, Jer. 36:30. De Sacy observes also: On dit
quelquefois dÿun grand froid, comme dÿun grand chaud, quÿil est bruÑlant.
The Arabs also say of snow and of cold as of fire: jahårik, it burns.

ft381 So also Veith in his, in many points, beautiful Lectures on twelve gradual
Psalms (Vienna 1863), S. 72, “They arrested their steps, in order to give
time to the amazement with which the sight of the Temple, the citadel of
the king, and the magnificent city filled them.”

ft382 In the synagogue and church it is become customary to interpret v. 3 of the
parallelism of the heavenly and earthly Jerusalem.

ft383 The Midrash here calls to mind a Talmudic riddle: There came a good one
(Moses, Exo. 2: 2) and received a good thing (the ToÑra, Pro. 4: 2) from the
good One (God, Psa. 145: 9) for the good ones (Israel, Psa. 125: 4).

ft384 An Gottes Segen ist alles gelegen.
ft385 The fact that the twÌn karpwÌn of the LXX here, as in Pro. 31:20, is intended

to refer to the hands is noted by Theodoret and also by Didymus (in
Rosenmüller): karpouÂj fhsiÃ nuÌn wÎj aÏpoÃ meÂrouj taÃj xeiÌraj (i.e., per
synecdochen partis pro toto), touteÂsti twÌn praktikwÌn sou dunaÂmewn
faÂgesai touÃj poÂnouj.

ft386 So, too, Geiger in the Deutsche Morgenländische Zeitschrift, xiv. 278f.,
according to whom Arab. slf (sÔlf) occurs in Saadia and Abu-Said in the



signification “to be in the first maturity, to blossom,” — a sense �L� may
also have here; cf. the Talmudic YPPWL� used of unripe dates that are still
in blossom.

ft387 Here and there �KEYL��á is found as an error of the copyist. The Hebrew
Psalter, Basel 1547, 12mo, notes it as a various reading.

ft388 Eusebius on Psa. 68 (67):5 observes that the Logos is called IÏÂa as morfhÃn
douÂlon labwÃn kaiÃ taÃj aÏktiÌnaj thÌj eÎautouÌ qeoÂthtoj susteiÂlaj kaiÃ wÎÂsper
kataduÃj eÏn twÌÄ swÂmati. There is a similar passage in Vicentius Ciconia
(1567), which we introduced into our larger Commentary on the Psalms
(1859-60).

ft389 A Haraunitish poem in Wetzstein’s Lieder-Sammlungen begins: Arab. —
— ÿl-baÑrihåat habbat ÿlynaÑ | sÔaraÑrt mn ÿaÑliya ÿl-tÜlj, “Yesterday there blew
across to me a spark | from the lofty snow-mountain (the Hermon),” on
which the commentator dictated to him the remark, that Arab. sÔraÑrt, the
glowing spark, is either the snow-capped summit of the mountain glowing
in the morning sun or a burning cold breath of air, for one says in everyday
life Arab. ÿl-såaqaÿ yahåriq, the frost burns [vid. note to 121: 6].

ft390 The LXX adjusts the shortening of v. 1b arising from this, by reading
WNYHLJ TYB TWRCXB `H TYBB �YDM�H after 135: 2.

ft391 There are three opinions in the Talmud and Midrash concerning the
compass of the “Great Hallel,” viz., (1) Psalm 136, (2) Psa. 135: 4-136, (3)
Psalm 120-136.

ft392 Reversely Ellies du Pin (in the preface of his Bibliotèque des Auteurs
Ecclésiastiques) says: Le Pseaume 136 porte le nom de David et de
Jeremie, ce qu’il faut apparement entendre ainsi: Pseaume de Jeremie fait
à l’imitation de David.

ft393 Bellarmine: Scio me psallentem tibi ab angelis, qui tibi assistunt, videri et
attendi et ideo ita considerate me geram in psallendo, ut qui intelligam, in
quo theatro consistam.

ft394 The Greek imperfects with the double (syllabic and temporal) augment, as
eÎwÂrwn, aÏneÂwÄgon, are similar. ChajugeÈ also regards the first Jod in these
forms as the preformative and the second as the radical, whereas
Abulwal−Ñd, Gramm. ch. xxvi. p. 170, explains the first as a prosthesis and
the second as the preformative. According to the view of others, e.g., of
Kimchi, �DAY�Yi might be fut. Hiph. weakened from �DAH�Yi (JAYDIYH�Yi), which,
apart from the unsuitable meaning, assumes a change of consonants that is
all the more inadmissible as �DY itself springs from �DW. Nor is it to be



supposed that �DAY�Yi is modified from �DAYIYI (Luzzatto, § 197), because it is
nowhere written �DYY�.

ft395 This Verb. tert. Arab. w et y is old, and the derivative dheraÑ, protection, is
an elegant word; with reference to another derivative, dherwe, a wall of
rock protecting one from the winds, vid., Job, at 24: 7, note. The II form
(Piel) signifies to protect in the widest possible sense, e.g., (in NeshwaÑn, ii.
343b), “[Arab.] draÑ ÿl-sÔaÑh, he protected the sheep (against being
exchanged) by leaving a lock of wool upon their backs when they were
shorn, by which they might be recognised among other sheep.”

ft396 In the Talmud the egg of a bird or of a reptile is called TMEQERUMi, when the
outlines of the developed embryo are visible in it; and likewise the mole
(mola), when traces of human; organization can be discerned in it.

ft397 Epiphanius, Haer, xxx. § 31, says the Hebrew golmh signifies the peeled
grains of spelt or wheat before they are mixed up and backed, the still raw
(only bruised) flour-grains — a signification that can now no longer be
supported by examples.

ft398 But outside the Old Testament it also occurs in the Pual, though as a wrong
use of the word; vide my Anekdota (1841), S. 372f.

ft399 The Hebrew poet, says Gesenius (Lehrgebäude, S. 739f.), sometimes uses
the pronoun before the thing to which it referred has even been spoken of.
This phenomenon belongs to the Hebrew style generally, vid., my
Anekdota (1841), S. 382.

ft400 It should be noted that the radical idea of the verb, viz., being heavy
(German schwer), is retained in all these renderings. — Tr.

ft401 According to the original Lexicons Arab. ‘ks signifies to bend one’s self, to
wriggle, to creep sideways like the roots of the vine, in the V form to move
one’s self like an adder (according to the KåamuÑs) and to walk like a
drunken man (according to NeshwaÑn); but Arab. ÿksÔ signifies to be
intertwined, knit or closely united together, said of hairs and of the
branches of trees, in the V form to fight hand to hand and to get in among
the crowd. The root is apparently expanded into BW�K� by an added Beth
which serves as a notional speciality, as in Arab. ÿrquÑb the convex bend of
the steep side of a rock, or in the case of the knee of the hind-legs of
animals, and in Arab. charnuÑb (in the dialect of the country along the coast
of Palestine, where the tree is plentiful, in NeshwaÑn churnuÑb), the horn-like
curved pod of the carob-tree (Ceratonia Siliqua), syncopated Arab.
charruÑb, charruÑb (not charuÑb), from Arab. charn, cogn. qarn, a horn, cf.
Arab. chrnaÑyt, the beak of a bird of prey, Arab. chrnuÑq, the stork [vid. on



Psa. 104:17], Arab. chrn−Ñn, the rhinoceros [vid. on Psa. 29: 6], Arab. chrn−Ñt,
the unicorn [vid. ibid. ]. — Wetzstein.

ft402 The lexicographer NeshwaÑn says, i. 279b: Arab. ÿl-sbb ÿl-sÔatm w-q−Ñl an asål
ÿl-sbb ÿl-qatåÿ tÜm såaÑr ÿl-sÔtm, �sebb is to abuse; still, the more original
signification of cutting off is said to lie at the foundation of this
signification.” That Arab. qtåÿ is synonymous with it, e.g., Arab. l−ÑsÔ tqtåÿ f−ÑnaÑ,
why dost thou cut into us? i.e., why dost thou insult our honour? —
Wetzstein.

ft403 Which is favoured by Exo. 15: 5, jêchasjuÑmuÑ with muÑ instead of moÑ, which
is otherwise without example.

ft404 It is not the priestly DYMITf TRE�OQi , i.e., the daily morning and evening
incense-offering upon the golden altar of the holy place, Exo. 30: 8, that is
meant (since it is a non-priest who is speaking, according to Hitzig, of
course Joh. Hyrcanus), but rather, as also in Isa. 1:13, the incense of the
azcara of the meal-offering which the priest burnt (RY�IQiHI) upon the altar;
the incense (Isa. 66: 3) was entirely consumed, and not merely a handful
taken from it.

ft405 The reason of it is this, that the evening mincha is oftener mentioned than
the morning mincha (see, however, 2Ki. 3:20). The whole burnt-offering of
the morning and the meat-offering of the evening (2Ki. 16:15, 1Ki. 18:29,
36) are the beginning and close of the daily principal service; whence,
according to the example of the usus loquendi in Dan. 9:21, Ezr. 9: 4f.,
later on mincha directly signifies the afternoon or evening.

ft406 Beda Pieringer in his Psalterium Romana Lyra Radditum (Ratisbonae
1859) interprets katepoÂqhsan eÏxoÂmena peÂtraj oiÎ krataioiÃ tuÏtwÌn, absorpti,
i.e., operti sunt loco ad petram pertinente signiferi turpis consilii eorum.

ft407 Gerson observes on this point (vid., Thomasius, Dogmatik, iv. 251): I
desire the righteousness of pity, which Thou bestowest in the present life,
not the judgment of that righteousness which Thou wilt put into operation
in the future life — the righteousness which justifies the repentant one.

ft408 Properly, “Thy Spirit, a good one,” so that HB�F� is an adjectival
apposition; as we can also say HB�F«HA XÁwR , a spirit, the good one,
although such irregularities may also be a negligent usage of the language,
like the Arabic msjd ÿl-jaÑmÿ, the chief mosque, which many grammarians
regard as a construct relationship, others as an ellipsis (inasmuch as they
supply Arab. ÿl-mkaÑn between the words); the former is confirmed from the
Hebrew, vid., Ewald, § 287, a.

ft409 Rashi is acquainted with an otherwise unknown note of the Masora: YRQ
WYTXT ; but this Ker−Ñ is imaginary.



ft410 In every instance where B�X (cogn. BCX) occurs, frequently side by side
with �YM BJ� (to draw water), it signifies to hew wood for kindling;
wherefore in Arabic, in which the verb has been lost, Arab. håatåab signifies
firewood (in distinction from Arab. chsÔb, wood for building, timber), and
not merely this, but fuel in the widest sense, e.g., in villages where wood is
scarce, cow-dung (vid., Job, at 20: 6-11, note), and the hemp-stalk, or stalk
of the maize, in the desert the Arab. b’rt, i.e., camel-dung (which blazes up
with a blue flame), and the perennial steppe-plant or its root. In relation to
Arab. håatåab, ahåtåb signifies lopped, pruned, robbed of its branches (of a
tree), and Arab. hårb håaÑtåb a pruning war, which devastates a country, just as
the wood-gathering women of a settlement (styled Arab. ÿl-håaÑtåbaÑt or ÿl-
håwaÑtåt) with their small hatchet (Arab. mihåtåab) lay a district covered with
tall plants bare in a few days. In the villages of the Merg’ the little girls
who collect the dry cow-dung upon the pastures are called Arab. bnaÑt
håaÑtåbaÑt, T�B�iXO T�NbI . — Wetzstein.

ft411 Corners with variegated carved work are found even in the present day in
Damascus in every reception-room (the so-called Arab. qaÑÿt) or respectable
houses [cf. Lane, Manners and Customs of the Modern Egyptians,
Introduction]. An architectural ornament composed with much good taste
and laborious art out of wood carvings, and glittering with gold and
brilliant colours, covers the upper part of the corners, of which a kåaÑÿa may
have as many as sixteen, since three wings frequently abut upon the beÑt el-
bahåaÔra, i.e., the square with its marble basin. This decoration, which has a
most pleasing effect to the eye, is a great advantage to saloons from two to
three storeys high, and is evidently designed to get rid of the darker corners
above on the ceiling, comes down from the ceiling in the corners of the
room for the length of six to nine feet, gradually becoming narrower as it
descends. It is the broadest above, so that it there also covers the ends of
the horizontal corners formed by the walls and the ceiling. If this crowning
of the corners, the technical designation of which, if I remember rightly, is
Arab. ÿl-qrnyt, kåorn−Ña, might be said to go back into Biblical antiquity, the
Psalmist would have used it as a simile to mark the beauty, gorgeous dress,
and rich adornment of women. Perhaps, too, because they are not only
modest and chaste (cf. Arabic mesturaÑt, a veiled woman, in opposition to
memshushaÑt, one shone on by the sun), but also, like the children of
respectable families, hidden from the eyes of strangers; for the Arabic
proverb quoted above says, “treasures are hidden in the corners,” and the
superscription of a letter addressed to a lady of position runs: “May it kiss
the hand of the protected lady and of the hidden jewel.” — Wetzstein.

ft412 Rashi, however, understands only Psalm 148 and 150 by HRMZD YQWSP in
that passage.



ft413 The word has been so understood by Menahem, Juda ben Koreish, and
Abulwal−Ñd; whereas Herzfeld is thinking of hecatombs for a thank-offering,
which might have formed the beginning of both festive processions.

ft414 Bochart in his Hierozoicon on this passage compares an observation of
Eustathius on Dionysius Periegetes: thÃn xioÂna eÏriwÌdej uÎÂdwr aÏsteiÂwj oiÎ
palaioiÃ eÏkaÂloun.

ft415 LXX (Italic, Vulgate) kruÂstallon, i.e., ice, from the root kru, to freeze, to
congeal (Jerome glaciem). Quid est crystallum? asks Augustine, and
replies: Nix est glacie durata per multos annos ita ut a sole vel igne acile
dissolvi non possit.

ft416 The interpolated parallel member, auÏtoÃj eiçpe kaiÃ eÏgenhÂqhsan, here in the
LXX is taken over from that passage.

ft417 Such, too (with pomp, not “with an army”), is the meaning of metaÃ doÂchj in
1 Macc. 10:60; 14: 4, 5, vid., Grimm in loc.
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